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PREFACE

This thesis is met a complete study of the philosophies of 
Kierkegaard mad Nietzsche, bat it is a comparison, of a basic concept 
of each philosopher. A comparison is made of the Christian Man. of 
Kierkegaard and the Ubermensch of Nietzsche. These ideas cannot be 
compared in a vaeaamj therefore, certain aspects of each many's 
philosophy are handled m t h  the thought of leading up to the basic 
concepts ■which are to be compared. ,

In Kierkegaard*s philosophy one cannot talk about the 
Christian Man without somehow leading up to it through the Three 
Stages of life? therefore, the three stages are explained. Sin and 

the concept of despair and sickness unto death are so basic to the 
Kierkegaardian doctrine, that this too is presented. After leading 

up to Christian Man through these ideas then the Christian Man is 
discussed.

In Nietzsche* s philosophy it is difficult to talk about the
» o

Ubermensch without first showing what Nietzsche is trying to do.

Thus, Nietzsche* s method and some of his basic tenets are presented. 
Them follows a development of the lad Conscience from the Genealogy 
of Morals. This is presented to show Nietzsche*s position on sin 
.and despair. The will to power, which is so important to Nietzsche*s



philosophy, is ziexfc explained. Finally, after leading up to it in 

this way, the TJbermenseh is discussed.
Sinee neither manrs philosophy can be severed from his life, 

a short biographical sketch precedes the exposition of each 

philosophy, >
It seemed necessary at the<end of the first two sketches to 

review what had been written, and so a short resume follows.
Finally, the two mem and their philosophies, are compared, 

and a conclusion is reached.
In this day and age when man seems to be hollo#’ and a 

creature of the crowd, it is refreshing to read the philosophies of 
two men who set so high a value on the individual and his involve

ment in Existemz,



AGKlCHIEDSEBEr

Withotii the guidanee and help ©f Dr« Robert W. Bretall 
this paper ■woti.d mot have been possible. Therefore, with dme 

respect, I wish to acknowledge such..



TABLE ©F COMTEETTS

PSEF1GI 0 0 0 0 0 0 0 0 0 0 0 0 0 0 © © 0 0 © © 0 0 0 0  0

o o o o © © © © © © © © © © © © © © © © © ©

PART lo S0EE1 KIEREEGAARD
Chapter.

ECS LIFE O Q O O O O O O O O 0 O O Q Q O Q  O O & ®

A. FSther aad Sen 
Bo Regime o 
Go Gersair 
Bo Attack Upon Christendom

0 0 © © 0 © © 0  © < & 0 © 0 0 0 0  
O 0 O 0 O O O O & Q 0 O O O & O O O &  

O O O O O O O O O O Q O O O O O 0 O O

o o o » © e © o © - < »

IIo THEEE STAGES ©F LIFE, e e o o o o o o o  o o o o o ©

Jlo A.© S"bll@i}XC © © e e o e o o o e e o . o  o d o e ©  
B ©  ill Sell © o o o o o o o o o o o o o o o o o e

G© B elig iotis © o o o  o o o o o o o o o o o o o

III. S H 0 © Q O O O  0 0 0 / 0  0 0 0  0 0 0 0 0 0 0 0 0 0 0

Q o o o o o o o o e e ©Ao Sickness Into Death
B o  Despair o o o o o e o o o o o o e o o o o o o

1. To be an Aesthetic is Sin . ..........
2. To be Offended is Sin »  ..........  .
3. Sin is not Ignorance.
A. Sin is a Position o . o o o . o o . o o  
§• The Continuation of Sim is the

Greater Sin . © o . o o o . o o o o  
6. The Sin of Despairing over ©me* s Sins , 
7» The Sin of Despairing of the 

Forgiveness of Sins 
S. The Highest Potentiation of Sin • « • .

I?. THE GHRISTIAE MAI .  .............................
(The Sign, of the 0ffence)
A. What Proofs are There of Christ as God? 
Bo Christianity is not a Rational Approach

v

Page

ii
iv

1

1n
15
17
20

21
28
31
36

37 
39 
kl 
42
45
46

46
47
48 
5©

51

52
55



TABES' OF.CONTENTS (Continued)
Chapter

Co A Man Must be Contemporaneous with
Christ and not be Offended« 0 0 0 0 0 0 = 

lo Two Forms of the Offence. « = = = = = =
a. . 'Loftiness 0 0  = 0 0 0 0 0 0 0 0 0  
bo Eowiiness = = = = = = = = = = o = 

Bo Basic Aspects of the Christian Man 
. I. The Consciousness of Sin. •
2= Choice.
3= Suffering to Become a Christian
4. Life is an Examination 
5o The Truth 
So The Militant Church 
7= The Christian Man is a Follower not an 

Admirer of Christ

0 0 0 0 0 0  

0 0 0 0 0 0  

0 0  0 0 0 0 0 0 0 0 0 0 0 0 0

0 0 0 0 0  e © © 0
o e o o e o . o ©  0 0 0  

O O P O O O O O 0 ©

PART H o  FEIEBBICH 1IETZSCHE'
H I S  H F E O O O O O 0 0 0 0 0 0 9 0 0 0 0 0 0 0 .

Ao Early Life.
Bo Schopenhauer liberates Him 
Go Wagner,, Genius and Pupil = = = 
I. The fberaensch

© O  O O O O O O O O O O  0 0 9  0 0
0 0 0 0 0 0 0 0 0 0  

e o o e ,  © 0 0 0  

o o o o o o o o o o o o o o e o

IIo WHAT DOES N1ETZSCH TRY TO BO?

Ao Mo Systpm in Mietzsche. = . 0 = 0 0 . 0 0 0 0  
Bo. ■ 'Cod is Bead 0 = 0 0 0  = 0 . o o o o o o o o .  
C. Loneliness and Individuality of Man . • • . .
B o Truth 0 0  0 0 0  . 0 0 0 0  0 0 0 0 0 0 0  0 O O O
Eo. M ih ilistH o 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0  0 0

HI. "GUILT/* BAS CONSCIENCE AND THE LIKE=
A. The Bevelepment ©f Conscience = . • . •
Bo Bad Consciences Consciousness of Sin. = = . .

I. Justice 0 0 0 0 0 0 0 0 0 0 0 0 , 0 0 0 0  
2= Law o o - o o o o .  o 0 0 0 0 0 0 0 0 0 0 0
3 o B u m  shment 0 0 0 0 0 0 0 0 0 0  = 0 0 0 ©
4 © Bad Conscienee= . 0 0  0 0 0 0 0 0 0 0 0  =

IV © WILE T© P01ER 0 0 0 0  9 © 9 0 0 0 0 0 0 0 0 0 0 °
A© Mystery ©f life 
B o  Value Perspective and Memory© 
0 © The Functioning ©rganism, ©

O O O O P O O O O O O O O O O

© O O O O O 0 O 
© © o o o o o o ©

VI

Page

586161
62
66
66
66
67
68 
7© 
7©

73

77

77
81
8488
91

91
92 
'95
97
98
100
100
101
103
104
105106
109
109 ■’112 
114



TABEE OF COITENTS (Continued)

Page
?. UBEEMMSCHo . . , = . . . . „ » o . . . . . . .  117

A. Amalysis of the Tem ITbemenseh . . . . . . .  117
B. Slow Change to World lominatiom . . . . . . .  Ilf
G. In3.tr at zl*v" e. . . * . . . . . . . . . @ . .. 121

1 O Blood . 0 0 . 9  0 . 0 . . . . . . 0 . 0  -122
2. SeoBomc. . » . . . . . . . . . . # . . 123
3 .  E E a r r 3.S L g e  . . . . . o . . . .  . . . . . .  123

1. Conditions.of Straggle. . . . . . . . . . .  . 126

THEIR HVES AHD METHODS OF APPROACH .

o o o o o o o o o  o o o

< J O © O 0 O O O O O O © O O

PART III. RESUME OF PARTS I. A®® II.
R I E T 2 S G R E  . . . . . o o . o o . . . . . . . . a . .  1 3 2

K.l. ERICE OAAPJ) . . ...... ... . . . . . « « . . . ... 133

PART If. THE CHRISTIAN.. M M  fS. THE UBERMENSCH;
, , .. . . .  V  A COMPARISON

1. T.ci. me sge . . . . . . . . o . . . . . . .  13f
2. Pampered Boys 139
3. Christian. Philosophy. . . . . . . . . .  139
4« Good Students
5. Solitude.
6. Questioned Existing Values. .
7. love at First Sight . . . . . . . . . .  140
3 e Ridicule a o o  oo . o o . o o . . .  .. !141
9. Attacked Existing Order . . . . . . . . 144

10. ET© System . o . . . . . . .  142
11. Indirect Communication. . . . . . . . .  142

H .  SOME BASIC TENETS COMPARED. . . . . . . . . . . . .  143

1. God is Dead . . . . . . . . . . . . . .  143
2. Nihilism. . o o . o . ... . . . . . . . *144
3. Man 333 De spair . . . o o e o e . e . o .  144
4. Three Stages. . . . . . . .  . . . . . .  143
5 . Will to Power .. . . . . . . . . . . .  145

vii



Tiffin ©F CONTENTS (Continued)

I I I o .  THE CHRISTIAN MSN VS THE • UBERMENSCH .  .  * ,  * .  ,  ,  146

1 o Opposed Season o 0 0 0 0 0 0 0  o o o o e o o o  146
2 o Faith 0 0 0 0  0 0  © 0 0 0 0  o o o o o o o o ©  147
3 ° Slow Change 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 0 © 14*F
4& Euling E l i t e e o o o © © © © © © © © © © © © ©  14V
3© Struggle0 0  0 0 0  0 0  0 0 0 0 0  0 0 0  o o o ©  14S
&© That Individual © © © © © © . © o o o © © © © ®  14S
7© Flock, vs Philosophers © © © © © © ©  * * © < > ©  149
80 Transcendence © o © © © © © © © © © © © © © ©  150
^ © Man Hone © © o o o © © © © © © © © © © © © ©  15 0

PART V© GONCmSlONS © © © © © © ©  152

BX B H 0 (̂ 2iAPHY © © © © © © © © © © © © © © © © o A o p o o o  157

viii



PART I

KUBKESMEB

To me it is a prison.
0 God, I could be bounded in a nut-shell and count myself king of 
infinite space, were it not that I have bad dreams.

- Hamlet.
Though in the wayes of fortune, or understanding, or conscience, 

thou have been benighted till now, wintered and frozen, clouded 
and eclypsedj damped and laemummed, smothered and stupified till 
now, now God comes to thee, not as in the darning of the day, not 
as in the bud of the spring, but as the Sun at noon.

John Donne.

Hiin Ehkelte (That Individual)
And yet j if I were to desire an inscription for my tombstone, I 

should desire none other than ®That Individual8— if that is not now 
understood, it surely will be..,,

Kierkegaard.

let others complain that the age is wicked; my complaint is 
that it is wretched; for it lacks passion. Men®s thoughts are 
thin and flimsy like lace, they are themselves pitiable like the . 
laeemakers. The thoughts of their hearts are too paltry, to be sin- • 
ful. For a worm it might be regarded as a sin to harbor such . 
thoughts, but not for a being, made in the image of God. Their 
lusts are dull and sluggish, their passions sleepy. They, do their 
duty, these shopkeeping souls, but they clip the coin, a trifle, 
like the Jews; they think that even if the lord keeps ever so care
ful a set of books, they may still cheat Him a little. Out upon • 
them? This is the reason my soul always turns back to the Old 
Testament 'and to Shakespeare. I feel that those who speak there are 
at least human beings: they hate, they love, they murder their ' 
enemies, and curse their descendants throughout all generations, 
they sin. , ,

Kierkegaard.



I. HIS H E E

Father and Son
S^rem Kierkegaard^ s philosophy cannot be severed from his 

inward struggles— -from his basically tragic, yet trimphant life—  

tragic from the ̂ standpoint that he knew not the happiness gained 
from the joys of life around us, but triumphant in that he lived the 
life he prop©,Spaded and died challenging Christendom to receive and 
proclaim the Christian Han.

Sjgfren labye Kierkegaard* s father, Michael Pedersen 
Kierkegaard, #asl# retired merchant in affluent circumstances.
S^ren* s mother ̂ gnne Sorensdatter Lund, was a servant in the house 

when-the first wife -died without children. Michael Kierkegaard 
married her before the year of mourning was up, and the oldest child 
was born five months after the wedding. The stem old man would 
never forgive himself for such incontinence.

Michael Kierkegaard was a person of deep religious earnest
ness and piety who brought up his children with a strict and re
ligious discipline. Beneath this sternness and melancholy was a 
tragic fear: when a boy he was forced by poverty to herd the flocks 
on the heaths of Jutland and he had, on a particular day of misery 
from hunger and want, stood on a hill with his arms raised on

1



2
high, and hate is his eyes and heart, ami emrsed the God of the 
heavens= lot long after, he was adopted by a relative and taken 
t© Copenhagen and introduced into business® He did well| so well, 
that his prosperity caused him t© retire early in his middle years 
of life with a modest fortune® Thus,.6©d, rather than returning 
his wrath and curse, shone down upon him with material benefits far 

beyond his fondest desires® Michael Kierkegaard interpreted all- the 
wealth ©f material benefits as the ©pen sign ©f @©drs wrath and was 
in dreaded fear of the God above® leeply he sought to repent and 
asked forgiveness for his indiscreet and unwarranted folly® Further, 
his incontinence with Sprenes mother after the death of his first 
wife loomed with added despair and guilt®, The father sought refuge 
in a severe and pietistie religious discipline, which stamped 
itself upon the family life, and made its deepest impression upon 
the lively ima'gimatiom of the boy S^ren® . ,

S^ren labye Kierkegaard was bora ©m May 5 , 1813, thd 
seventh and youngest child® The father was fifty-six and the 
mother about forty-five® The boy was not a robust person physically 
and was born with a hunchback and with uneven legs® These physical, 
defects, and his status as the youngest cshild, made the child rather 
privileged in the household and in the heart of his f ather® He 
accorded with the wish of his father to be in the upper part of his 
class and compensated in learning and his native quick wit and sharp 
tongue for his physical, weakness® His learning at school was supple
mented by the education given to him by his father——a remarkable



3
tutor.- U s  father taught him and consciously cultivated three basic 

dispositions of imaginations dialectic and religious melancholy.
The father and son would take a usual walk through the streets 

of Copenhagen discussing and pondering basic problems. And if it 
rainedj, or - other bad weather prevailed, they would make an imaginary 
journey and miss not a detail of it. These exercises and much 
reading helped the boy develop his great acumen and ids habit of 
visualising every aspect of a particular situation.

A. further influence on the boy®s life was his father®s 
deep discussions with other learned men which Kierkegaard was al
lowed to attend. These learned friends came to the house and dis
cussed the philosophies of the day. S^ren would be at his father® s 
feet taking it all in and waiting for the moment when his father 
would present his position and resolve the argument and "explicate 
the supremacy of his position.

The father® s influence on the boy"was not exhausted by 
these two ways of influencing him— the walks and the permission to 
be present at discussions. The father had a plan of action for 
teaching his son humility to God and the Christian way. This is 
best illustrated by Kierkegaard®-s own work. Training in Christianity, 
where Kierkegaard gives a biographical sketch of his early 

Christian training! . ;
' Think then of a child, and give this child delight by 

showing it some of these pictures one buys on the stalls, 
which are so trivial artistically, but so dear to children.
This one here OS the snorting steed, with a tossing feather 
in his hat, with a lordly mien, riding at the head of the



4
thousands which you do not see ? with hand outstretched to 
eonanand, Forward’*'! . . . —  this is the Bnperor9 the one 
and only, ,Iapoleon.« And now you tell the child a little 
about Sapoleon., — This one here is dressed as a huntsman; 
he stands leaning upon his bow and gazes straight before 
him with glance so piercing, so self-confident, and yet so 
anxiouso That is William Tell. Tom now relate to the 
child something about him.. . , . And thus you show the 
child many pictures, to the child* s unspeakable delight»
Then you come to one which intentionally was laid among the 
others. It represents a man crucified. The child will at 
once not quite directly understand this picture, and will 
ask what it means, why he hangs like that on a tree. So you 
explain to the child that this is a cross, and that to hang 
on it means to be crucified, and that in that land cruci
fixion was not only the most painful death penalty, but was 
also an ignominious mode of execution, employed only for the 
grossest malefactors. What impression will this make upon 
the child? The child will be in a strange state of mind; it 
will surely wonder that it could occur tocyou to put such an 
ugly picture among all the other lovely ones, the picture of 
a gross malefactor among all these heroes and glorious 
figures. . . and it will seem as if it were this genera
tion which crucified Him, as often as this generation for the 
first time shows this.picture to the child of the new genera
tion, explaining for the first time how things go in this 
world; and the child, the first time he hears this, will be
come anxious and sorrowful, for his parents, for the world, 
and for himself,; ahd the other pictures—  . . .  they must 
turn their faces away, this picture being so different. . . .  
— with the curiosity children always have, the child will no 
doubt ask, *>T8h© is. it, what did he do?". . . Then tell the 
child this.crucified man is the Saviour of the world. . . .
©h, in common intercourse, where everyone knows that story 
by rote as familiar patter, in common intercourse, where a 
half-word thrown out as a hint is enough to apprise everyone 
what is meant— there it goes so glibly; but verily it must 
be a wonderful man, or rather an inhuman one, who does not 
instinctively east down his eyes and stand almost like a 
poor sinner the moment he must tell this to a child for the 
first time, to a child who has never heard a word about it 
before, and consequently has never surmised such a thing.
But then at that moment the parent stands as an accuser who 
accuses himself and the whole raeeS— lhat impression now do 
you think it will make upon the child, who naturally will ask, 
*But why were people so bad to him then?#l

*4>dren Kierkegaard, Training in Christianity, trams. Walter 
Lowrie, B.B. (London; Oxford University Press, 1941), pp. 174-76°



This is a clear attempt of the father to give the child as 
early as possible an impression of Christ. The. father wasn^t cer
tain how he should do this— evidently wanting it to come acci
dentally, as it were. The effect was very noticeable. The other 
pictures lost the interest of the boy. He asked questions only 
about Christ*s picture. The father began to explain to him about 
Christ as the Saviour of the world. It may have tormented the 
boy as to why Cod had not prevented Christ*s betrayal and death, 
and why He had not, at the last moment, somehow saved Christ. This 
thought may have resolved itself into a determination that when he 
grew up he would take his revenge on the doers of this terrible 
deed— perhaps make war on them and hew them down. This thought con
ceivably developed in his maturity into a passionate determination 
to voluntarily expose himself to suffering, and thus to go against 
those who crucify love and ask pardon for a thief.

To verify this analysis, in Training in Christianity 
Kierkegaard has this to say on the same subject of the picture shown 
to the child:

Then when he became older and mature he would not 
have forgotten the impression of childhood, but he 
would understand it differently. He would no longer 
wish to smite; for, said he, ”1 should attain to no 
likeness with Him the humbled Gne, who did now only one 
thing, to suffer in some measure as He suffered in this 
world.w". . .2

To quote from Walter Lowrie* s biographical work, Kierkegaard: "In
this connexion I quote one other passage to prove that we are dealing

2Ibid.. p. 178=
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here m t h  am experience which was not only real but fundamental <, an 
experience of childhood which decisively influenced S.K.*s last years 
and supplied him with courage and serenity in launching his attack 
on the established Church— the ideal of imitating Christ in his 
suffering and humiliation. It is the beginning of the introduction 
to the.first of the Two Minor Ethico-Religious Treatises ascribed to

H.Ho The theme of the first treatise is; *Has a Man a Eight To Let 
Himself Be Put To Death For The Truth?— The Literary Remains of a 

Solitary.— »A Poetical Essay.***
©nee upon a time there was a man. its a boy he was 

strictly brought up in the Christian religion. He had not 
heard much about that which children commonly hear, about 
the little child Jesus, about the angels, and such like. @n 
the other hand they exhibited to him all the more frequently. 
the Crucified, so that this picture was the only one he had, 
and the only impression he had, of the Saviour. Although 
merely a child, he was already an old grandfather. This 
picture followed him throughout his life; he never grew 
younger, and he never got away from that picture. As it re
lated of a murderer, that in the anguish of his conscience 
he could not refrain from looking back at the picture of 
the murdered man which pursued him, so this man,' but of love, 
did not look away from that picture which drew him to itself, 
no, not for an instant. . . .

But later as he grew older, this picture acquired more 
and more power over Mm. . . .

Thus was he preoccupied with this picture in quietness of 
soul; it came ever nearer and nearer to him, . . . .  Yet to 
speak about it to anyone was impossible. ... . When a man 
talks about doing a thing, it is a sign that he is not sure 
of himself. . . . The consciousness • a.mam has within himself 
that he can and will is more deeply satisfying than all Mere 
talk. . . .

He lived on year after year. He had intercourse only with 
himself and God and this picture— . .

^Walter Lowrie, D.D., Kierkegaard (London; Oxford Iniversity 
Press, 1938), pp. 42-44= -
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Perhaps to coBclude Srfren Kierkegaard1s childhood -with the 

mention of the motto he selected to describe it inihen he was a yomg 
man. ©n September 9$ 1839? he wrote in his Journal; $,As a motto 
for ay- life in childhood I know nothing better than the word in 
Goethe®s Faust,

$Halb Kinderspiel,

Halb Gott in Herzen.®
(Half eMldplay,
Half God in heart.)"4

"Half ehildplay," this is evidence that the child Spfren, 

even though he was different from other children, did play and was a 
child, or at least as much of a child as he could be. Yet, although 

he had a whimsical side and playful side and was merry indeed, the 
melancholy part • of him suppressed the merry part even in his child
hood. Thus "Half childplay. Half God in heart," here was the part 
that suppressed the child in him— the significant religious instruc

tion at an early age.
The life of SjzCren as a child, therefore, was in two parts and 

presented a tragedy of childhood because the child was never allowed 

to be just a child.
Kierkegaard was confirmed by Mshop %mster in Trinity 

Church, on April 20, 1S2S. He entered the University in 183©» We 
know little about his life at the University. The assumption is 
that things went in the traditional way. He went to the prescribed

X̂bid.. p. 58.



a
lectures, te@k his second examination parts one and two after six 
months, and then began, according to his father* s wish, and his 
elder brother* s example, to study theology = Bat, at the same time, 
he engaged in a wide assortment of aesthetic stndies,read much 
fiction (especially German romanticists), took some interest in stu
dent life, and acted generally like the son of a rich man, for whom 
vocational study just did not form the center of his interests.

During this time things happened at home— as far back as 
1822, the eldest daughter, Haren Kristine, had died at the age of 
twenty—five, ©n September 10, 1832, the second youngest daughter, 
licoline, died at thirty-three. A year later, also in September, 

the son, liels Andreas, died, ©a July 31, 1834, the mother died; 
and the same year, on December 29, the last daughter, Petren, died 

also, at the age of twenty-three. These deaths had a significantly 
powerful effect on the father. All the pictures of his guilt and 

of Gk)d* s punishment awakened anew. Yet these deaths seem not to 
have affected S ŝren other than to estrange him from home. But his 
father grew more gloomy and introspective.

BffrmtiPa life grew farther and farther from his home— his 
favorite haunts were the cafes and the theatres. He sowed his wild 
oats, but also had thoughts of suicide, disbelief and despair.

There was more involved in this moral and intellectual 
breakdown than the conventionally wild ways of young manhood. About 
1835, SgSren experienced what he termed a Mgreat earthquake.*1 It 
dawned upon him that his father*s melancholy was due to some secret 
moral defection. Kierkegaard thought a guilt inevitably rested



9
upon the laiiole faml]y; a punishment of God was upon it; @©d?s curse 
was upon them.

Although S^ren® s habits and opinions had alienated him from 
his father and led him to establish separate residence, the father 
made a supreme effort at restoring understanding, and, along with it, 
his son5s moral health which had been impaired by the terrible sus
picion. The father confessed to S^ren that as a boy in Jutland he 
had raised his fist in blasphemy against God. Together with his 

sexual fall, this deed had weighed heavily upon his conscience 
throughout the latter half of his life. This sense of guilt had led 
to his melancholy, and now he unburdened its. cause to his favorite 

son.
Because of this confession, prompted as it was by love and 

solicitude, S0fen was reconciled with his father. ■ And subsequently 
believed again in God5 d love. As Walter lowrie says;

What he [the father/ said or did we can never know with 
certainty. But one thing I do know, that the greatest and 
most costly sacrifice this close-mouthed old man could have 
made to save his son was to open his heart to him com
pletely. . . For my part, I firmly believe that his
father mustered up sufficient strength and courage to make 
this heroic sacrifice.5

This reconciliation with the father broke the barrier sepa
rating ^dren Kierkegaard from God. In a sense the defiance of God 
was a defiance of his father. The father made a tremendous sacrifice
to save the sente-helped him to understand what the divine love of the

Father in heaven is.

5Ibid.. p. 1S2.



Then, subsequent t© the above, the most powerful religious 
experience of his lifetime occurred--a reconversion to Christianity, 

in May, 1836, a few months before his father? s death* Prom this ex
perience can be dated his own dedication to the problems of religious 
existence„

And so the shadow of the father on the son was the basic 
existence of Kierkegaard— his upbringing, his tragic life and his 
triumph. To quote from Kierkegaard? s Concluding Unscientific 
Postscript is to show the very basic relationship between father and 

son. With all the mistakes the father made in relation to his son, 
the son loves him unchangingly and feels sorrow for the father. In 
the end he pays a tribute to the father in realizing his debt to his 
fathers ,

If it has happened that a father, even the most loving 
and tender of fathers, precisely at the moment when he 
wished to do the best for his child has dome the worst, has 
done that very worst thing which perhaps upset the child? s 
whole life— shall the son for this cause suppress filial., 
piety in the oblivion of indifference, or transfer it to 
anger if he remembers the relationship? Tea, let paltry 
souls who love God and men when everything is according to 
their liking, let them hate and defy ill-temperedly— a 
faithful son loves unchangeably; and it is always a sign of a 
mediocre man that when he is convinced that he who made him 
unhappy did it with the intention of doing the best for him, 
separates from him in wrath and bitterness. Thus a strict 
upbringing in Christianity may perhaps have made life too 
hard for a man without helping him in turn; in his heart he 
may perhaps feel a desire like that of the people who be
sought Christ to depart from their country because He made 
them afraid. But(the son whom the father made unfortunate, if 
he is high minded, will continue to love the father, and when 
he suffers from the consequences he sometimes maybe will sigh 
despondently, 1silould this had never happened to me,w but he 
will not abandon himself to despair, he will labor against 
the suffering by laboring through it. And as he labors the 
sorrow will be assuaged; he soon will be more sorry for the 
father than for himself, he will forget his own pain in the



11
profound sympathetic sorrow of the reflection how hard it must 
fee for the father if he understood it— so he will strive more 
and more mightilyj his salvation will fee important to him for 
his own sake, and now almost more precious for the fathers's 
sake— thus he will labors and it will succeed surely. And if 
it succeeds, he will fee, as it were, out of his wits with the 
joy of enthusiasm; for after all what father has done so much 
for his son, what son can fee so much indebted to his father,®

Begin© Olsen looms large in the life of S^ren Kierkegaard and 
cannot escape mention. One day S^ren met a company of girls— he no
ticed Begin© Olsen and at once fell in love with her.

Three years of waiting went by until she approached her eight
eenth year; then there was a sudden and successful wooing. The. two 
quarreled, but since it was in the nature of a lovers* quarrel they 

resolved it quickly. He recognized how deeply she, was in love with , 
him and felt that it was necessary to break the engagement. He sent 
her ring back but she made a supreme effort to hold on to him. She 
besought him in the name of Eihrist and his deceased father not to 
leave her. To help the girl sever the bond and "get her underway for 
marriage with someone elseSplrem pretended that he was • a scoundrel 
who had played with her affections. After two months of this she 
finally let him go, ,

Both of them were deeply in love— and for a short time they 
were very happy. The girl was a happy, sensitive, charming girl.
When he first became engaged he had hoped that the loving

Sp'ren Kierkegaard, Concluding fmscientifie Postscript, trams, 
lavid F. Swenson and Walter lowrie (Princeton: Princeton University 
Press, 1941), pp. 521-22,



companionship of the ginl would heal his melancholy. Instead he came 
to realize that this was impossible and that the melancholy was rooted 
in a strong sense of religions gnllts which his upbringing had brought 
about. To him marriage meant frankness and openness5 and revealing 
to Regine both the family tragedy of his father and his own sense of 
guilt before God, To initiate her into this tragedy was unthinkable, 
not so much because she would not in her own way understand it, as 
because it would give her a share in the guilt and draw her in under 
the curse. He-felt himself to be a penitent. He had, so he be- 

libsred, not only inherited but incurred his father*s sin and curse.
For.he too had defied both his father and God; he too, in a sudden 
!blind sensuality, had been guilty of lustful incontinence. This 

curse which rested upon him made him feel compelled to break the en

gagement, because he could not allow anyone to be so deeply and 
inwardly joined to him, Mhen he left her he chose to leave the 
world around about— the world of those living, of those like Regine 
who enjoyed its sensuous beauties, its happy and esoteric ways. Thus 
to abandon her and, with her, her erotic desire, meant death—
"When I left her 1 chose death— 'and that is why I have been able to

y ' '■ ; •

work so tremendously.n And so he left the world of the living-
ceased to live as others and dedicated himself and his life to God.
He went through great suffering in his engagement and its termina- 
tion--and in so choosing, he decisively chose, through the path of

Sjzfren Kierkegaard, The Journals of Soren Kierkegaard, trams, 
and ed. by Alexander Dru (London; Oxford University Press, 1938), 
par. 655, p. 201.



smfferiBgj the decisive task.

All through his life Kierkegaard over and again stated that 

his authorship can all be traced back to what he went through in his 
relationship with Begin®. Sot only did sorrow make him an author, 
but his engagement to Regine gave him themes which in all his author
ship, and especially in his first pseudonymous part of it, he played 

over again and again.
Perhaps, to make the engagement to Regine and his relation

ship to his father more vivid is.to compare Kierkegaard to Hamlet. 
Several authors have done this, and Kierkegaard himself compared 
himself to Hamlet. In a Journal entry of 1837, in which he spoke 
of the possibility of there being something wrong in family relation
ships,' and that a suspicion could be worse than the fact which eon-

8firmed the suspicion, he,added, "That is why Hamlet is so tragic.81
In another entry of 1846, he mentioned Hamlet* s grief that no one

should learn the secret of his life: -
0 good Horatio, what a wounded name 
(Things standing thus Unknown) should 

live about m e * '

Kierkegaard realized the likeness between himself and 
Hamlet in both character and life. They were both melancholy and 
had a talent in concealing their melancholy under a mask of bubbling 
wit. But, to say the least, there was more in the likeness-" of the

• ^Ibid., p. 46.
9William Shakespeare. Hamlet, edi. George lyman Kittredge 

(Hew York; Ginn and'Company, 1939), Act V, Scene II, lines 354-55,
p . 128.
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two characters and their lives— the relationship of Kierkegaard to 
Regime and Hamlet to ©phelia.

Hamlet eomld not give his love to.Ophelia jmst as Kierkegaard 
coraid not reveal his love to Regime» Hamlet coraid not take Ophelia 
into his confidence and reveal his innermost feelings to Ophelia be
cause, he did not -wish to initiate her into the family tragedy and 
because he felt the task that was laid rapon him that made it im
possible for him to carry on a normal and natural marriage... In both 
eases it.was their relationship to their parents that was the basic 
reason for acting as they did. For Hamlet it was his mother, and 
for Kierkegaard it was his father. In both eases the parents had 
fallen, and their falls led both men to the conviction that the whole 
family was destined to be destroyed. Kierkegaard could easily have 
said with Hamlet:

The time is ©rat of joint. © cursed spite
That I was b o m  to. set it right. ®

And there are other times— perhaps even Hamlet4 s letter to Ophelia 
reminds one of the stilted style of Kierkegaard4s letters to Regime. 

And when Hamlet sends Ophelia to a nunnery there is a correspondence 
to Kierkegaard4 s actions in the last two months of the engagement. 

Both made themselves purposely unintelligent, both talked nonsense 
and east mingled reproaches on ©phelia and Regine in unreasonable 
ways. The characters are similar although the outer situations are 

different.

10Ibid.. let III, Scene I, lines 189-90, p. 31.
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Aad thms did both men— »Frinee(s) of Bemark^— embark upon 

that decision, sEither/®r,® 18to be or not to be,81 and chose to be, 

and ^to take arms against a sea of troubles, ind by opposing end 
them.®11

Corsair
At the end of 1845» an event occurred that had great influ

ence upon Kierkegaard8 s outlook. This-ms his conflict with the 

Corsair, a satirical and ratherllibelous periodical published in 
Copenhagen. Its manager was a young Jew named Goldschmidt, whose 
literary gifts Kierkegaard appreciated and wanted to see used in a 
better more profitable cause. Goldschmidt on his part liked 

Kierkegaard and had written in the Corsair with high praise of some 
of Kierkegaard8s works. But the paper, on the whole, was a blot on 

Copenhagen, and defamed and ridiculed the better known people of 
the capital for the amusement of the vulgar. In December 18455 
P. I. Holler, a former drinking companion of Kierkegaard8 s in his 
days of sowing wild oats, wrote an article in an annual, criticizing 
rather superciliously one of Kierkegaard8 s books. Kierkegaard re
taliated by a public letter in another paper expressing his contempt 
for Seller and M s  way of life, and hinting that Bjdller was at that 
time virtually editor of the Corsair. Me also asked deliberately 
why he himself, alone amongst prominent Banish authors, had not yet 
been abused in the Corsair.

^Ibid.. Act III, Scene I, lines 59-60, p. 57•
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It is.difficult t© say exactly %&at he imagined tsonld happen 

as a result of his action« He undoubtedly reckoned m t h  the possi
bility that the Gorsair would' take the hint and attack him. Perhaps 
Kierkegaard thought this remonstrance would make Goldschmidt give up 
attacking peoples and perhaps wholly give up the Corsair,

Kierkegaard thought that the fact that a man like himself, possess
ing no outer authority, and without the support of an official posi
tion, had the courage to make and carry through an attack like this 

on the Corsair— a thing which none of the official guardians of 

public morals,,not even Bishop iyaster, had dared to do— would 
change public opinion about him and create the right background for 
his religious authorship.

The outcome surpassed his worst expectations. The revela

tion of Miller9 s secret connection with the Corsair destroyed the 

hopes that he had of obtaining an official post in the University, 
So, in revenge. Holler commenced a campaign of ridicule and slander 
against Kierkegaard in the pages of the Gorsair, Articles were, ac
companied by caricatures. The attack was of such a kind that he 
could hardly enter into a public polemic about whether his trouser 
legs were the same length, Kierkegaard was very sensitive to

ridicule, but he had hoped that his friends would rally around him
in rooting out this libelous paper. They, however, were frightened 

of being lampooned themselves, and would scarcely be seen in public 
with him. In fact, the campaign against Kierkegaard became so bad
that he could no longer walk in the streets without small boys



17
mocking and jeering at him. This greatly embittered him* and isolated 
him more than ever from his friends and from the ordinary people. .

Outwardly he kept quiet and stills and let his trousers be 
laughed at. But inwardly all this experience changed his attitude 
completely, lis life was now one of bitterness and seclusion. He 
was ridiculed by the mob and proudly looked down upon by the great.
But he began to realize, after this incident, that suffering is one 
of the essential marks of a Christian.

Attack upon Christendom 
The fourth basic episode in Kierkegaard® s life was his 

attack upon Christendom. The Bishop of the Banish church at that 
time was Mynster. He was am able and popular man. Although 
Kierkegaard had a great respect for this man, his growing conviction 
was that the Christianity represented by %nster was a travesty of 

the Sew Testament Christianity. %nster was the head of the State 
Church, which counted everyone in Denmark as a Christian except the 
Jew. Such a position was entirely different from the Christianity 
of the lew Testament where each Christian was called upon to suffer 
hatred and persecution for the sake of the Gospel.

Kierkegaard wanted %mster to publicly admit the true state 

of things in Christendom. In 1B54? %mster died and was succeeded 
by Martemsem. Martemsem preached the funeral sermon over Mynster, 
in which he described the dead bishop as a genuine witness to the 
truth in the chain of holy witnesses dating back to the Apostles. 

Kierkegaard was infuriated by such ** falseP talk and
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launched a public attack upon the Church, lew Testament Christianity 
no longer existed, maintained Kierkegaard, Amid this crusade 
Kierkegaard was taken ill and died,

I repeat the quote supras
Denmark has need of a dead man, Ey life will cry 

out after my death.

The above is a short but seemingly necessary resums' of 
Kierkegaard*s life. Necessary because his philosophy cannot be 
severed from his life.

To conclude the first part of this thesis is to say that 
Kierkegaard* s life was four basic parts and each part made a great 

contribution to his being and his writings.
His early childhood prepared him intellectually for his 

life*s work, but more than that the teachings from his father about 
the Saviour, and the way his father presented the Saviour to the 

son, indelibly wrote the meaning of the Christ and his suffering on 
the child*s mind. It penetrated his being and left him not. His 
thoughts were that he too had to suffer as Christ did, and his life 
was such that he denied himself the**joys*' of life and suffered in 

this life, realizing that suffering is part of the Christian life on 
earth.

The incident with Regine was a- further step to his denial 

of the joys of life and the realization of suffering. His belief in 
the open honesty of marriage would not allow him to marry because he 

could not tell Regine about the family curse nor could he allow her 
to become a part of his life*s dedication which was basic to his
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responsibility— t© attack the ears© by suffering here ©m earth, and 
by shewing the world how it had failed Christ and how it mast eeme 
around again to the individuality of man and his direct suffering 

relation with Christ.
The third phase of his life was the merciless attack of the 

Corsair. The attack was a terrible suffering. Kierkegaard went 
farther into his shell, away from life, and suffered the attacks of 
those around him but he would in the end “arise” as did Christ, ©f 
course, he would not arise literally as Christ did, but he would be 

ultimately triumphant ,fof he was the truth, the Christian in suffer

ing.
The fourth phase of his life was his contemporaneousness 

with Christ. He, attacked the established order with the intensity 

of.his convictions.
In the end— he lived contemporaneously with Christ and 

suffered on this earth that he could at the,Judgment Day be judged 
as a man who lived as those in the Hew Testament.



II o THREE STAGES ©F HFE

Eike Plato 5, Kierkegaard, "was not only a philosopher but a 
literary artist. He presented his ideas by means of dramatic pre
sentations as "well as abstract formulations. Some of his dramatic 
presentations are presented briefly so that one may appreciate his 

style and (more important) feel the pulse of the man whose vehemence 
can never be dissevered from his works.

Human experience is expounded by Kierkegaard in what he 
calls "The Existence-Spheres of life," or more simply "The Stages of 
life." There are three existence spheres or stages of life; the 
aesthetic, the ethical, and the religious. These existence spheres 
are differentiated by the dominance of one or the other of thSse 

three factors in a manEs life. They are not necessarily successive, 
nor are they altogether mutually exclusive. In actual fact it seems 

that the ethical stage is only a transitional stage. Either it finds 
support in aesthetieism and becomes hedonistic and based upon the 

goal of happiness, or else it has to link up with the religious and 
becomes legalistic and based upon the ultimate standard of some 
Bivine law. Thus men are mainly to be distinguished as living either 
in aesthetical-ethical categories, or else in categories of the 
ethico-religious. These three existence spheres of life point beyond 

themselves to the crisis where man is confronted with Christianity.



It must be well noted that Christianity is not a fourth stage, for 
Christianity is in itself a f,©m of the ethieo-religiousness = It 

means that beyond the ethieo-religiousness, which is a general rela
tionship to God and inherent in all forms of natural religiousness, 
there is a special personal relationship to Christian revelation 
which transforms the existence of Man in a unique way.

Sithin the framework of these three stages, and especially 
against the background of natural ethieo-religiousness, Kierkegaard 
sets forth the special determinations of Christian religiousness.

The Aesthetic Stage

Either/Or contains the papers of a young man, merely desig
nated as n&en The papers begin with the so-called "Diapsalmata,11 
which are scattered volcanic outbursts, which are very interesting 
and express the dissonance and despair of the aesthetic mode of life. 

For instance;
Ho one ever comes back from the dead, no one ever enters 

the world without weeping; no one is asked when he wishes 
to enter life, no one is asked when he wishes to l e a v e .  ^

The above means that Man is here not through choice, but his 

entrance into the world is with despair and death is immanent and 

permanent.
In another Biapsalmata Kierkegaard expresses the aesthetic 

life in this fashions

T O  , ,

Spren Kierkegaard, Either/Qr, trans. David F. Swenson and 
Lillies Marvin Swenson (Princetons Princeton University Press, 1944), 
p . 2(D *
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life is so empty and meaningless=— We bury a man; we 

follow him.to the grave, we throw three spadefuls of earth 
over him; we ride out to the eemetery in a carriage, we ride 
home in a carriage; we take comfort in thinking that a long 
life lies before us. How long is seven times ten years?
Why do we not finish it at once, why do we not stay and -step 
down into the grave with him, and draw lots to see who shall 
happen to*.be the last unhappy living being to throw the last 
three spadefuls of earth over the last of the dead?^

Such a morbid sense of humor this Kierkegaard has. Es
sentially he says that the aesthetic life has no meaning, witness 
the death of life in a short time and the futile buging by those who 
are about to die and yet fool themselves into the belief they have a 
long life ahead.

V Many live their lives in aesthetieal categories, despite 
their claim to,fee to some extent ethical and religious. The general 
character of life;-in the aesthetieal stage is enjoyment.

In general, the aesthetic lives in immediacy. It is some
times spontaneous and- instinctive, not dialectioally qualified by 
reflectioni It is simply a man®s immediate response to the world 
around him. There are different degrees and forms of the aesthetic. 
It may go as far as to be demonic, which is shown by the analysis - 
of Mozart* s opera Don Juan and the basic figure Don Juan. It is 
interesting to see different stages of the aesthetic culminating in 

Don Juan.
In the essay the aestheticist presents the significance of 

the musical erotic. The musical erotic is delineated in three 
stages, the first two feeing preliminary to the third. The stages

13Ibid., p. 23«
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have, this ia eammoa, that they are immediately erotic and essentially
musical. In its mediate and reflective character the sensuous-
erotic can express itself in the medium of language, and as such it
becomes subject to ethical categories. Music, on the other hand is
the only medium that can express the sensuous-erotic in its im- 

14mediacy, and in this function music does not appear as an accompani
ment but as the essential expression of the idea. Music expresses 
sensuality, as Kierkegaard says it:

The genius of sensuality is hence the absolute subject 
of music. The sensual genius is absolutely lyrical, and 
it comes to expression in music in all its lyrical im
patience. It is, namely, spiritually determined, and 
therefore it is force, life movement, constant unrest, per
petual succession; but this unrest, this succession, does 
not enrich it, it remains always the same, it does not un
fold itself, but it storms uninterruptedly forward as if 
in a single breath. If I desired to characterize this 
lyrical quality by a single predicate, I should say: it 
sounds; and this brings me back again to the sensual- 
genius as the one that appears immediately musical. ^

Thus, music is more sensuous than language and stresses the sensuous

more strongly than does language.
The first stage in the immediate erotic is suggested by the 

Page in the opera The Marriage of Figaro by Mozart. The P'age is not 
regarded as an individual but as an idea. Therefore, speech is not 
given to him but music is his only means of expression. The 
characteristic of this stage, as expressed in the music, is that the 

sensual awakens, yet not to joy and gladness but to a deep melan
choly. Be sire itself is not yet awake but exists as a melancholy 

foreboding, as a presentiment about itself.

14Ibid., pp. 51, 54, 56. 15Ibid., p. 57.
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As the life ©f a plamt is berand t© the earth, so is 

desire lost in a present quiet longing, buried in con
templation, and yet cannot evacuate its object, because 
essentially in a deeper sense, there is no object, ®

The second stage is presented by Papageno in Mozart* s opera 
The Magic Flute. Here again it is the idea and not the actual 
Papageno which is the interest of the aesthetieist = The charac
teristic of this stage is thusly expressed:

Desire awakens, the object flees, manifold in its 
revelation| the longing breaks away from the earth and 
starts out wandering, . . . Desire is directed toward the 
object, it is also moved within itself, the heart beats ' 
soundly and joyously, the objects swiftly vanish and re
appear, but still before every disappearance is a present 
enjoyment, a moment of contact, short but sweet, evanes
cent as the gleam of a glow worm, inconstant and fleeting 
as the touch of a butterfly, and as harmless, . Only . 
momentarily is a deeper desire suspected, but this sus
picion is forgotten, '

Ergo, in Papageno desire aims at discoveries, but it dis
covers the manifold rather than the specific object of its search.

The third stage is represented by Mozart* s opera Bon 
Giovanni or Don Juan, and the basic character Don Juan, He is not 
regarded as a character but essentially as life. He is the personi
fication of sensuality and in him the sensual genius has found per

fect expression. To quote Kierkegaard:
The Middle Ages had much to say about the mountain of 

Venus, There the sensual had its home, there it had its 
own wild.pleasures, for it was a kingdom, a state. In 
this kingdom language had no place, nor sober minded, 
thought, nor the toilsome business of reflection. There 
sounded only the voice of elemental passion, the play of 
appetites, the wild shouts of intoxication, those things

Ibid,, p. Si, 1?Ibid,, pp, 64-65,



which are enjoyed only in eternal tmralt. The first
born in the kingdom is Don Juan ...

Erg©, in the first stage desire is presented as dreaming, 
in the second as seeking and in the third as desiring« In Don Juan 
the sensual genius is qualified as seduction.

Another form of aesthetic!sm may express itself in the 
utmost refinement of imagination. The ®Biary of a Seducer** is 
extremely interesting and was a favorite of the readers of 
Kierkegaard? it is an example of this refinement. It is an analogy 
to Don Juan and is about a very clever person who is unmoral and 
clothed in the clothes of an extreme intellect, Johannes was an 
intellectual who could not seduce as others seduce because of his 
intellect. He would tempt a girl and bring her to a position where 
he knew she would sacrifice everything, Ihen he had brought her 

to that point he would break the relation, although on his part 
not the slightest advance had been made nor had he said a word 

about love. In his diary we see how in a very refined manner 
and yet in a very ingenious way he seduces Cordelia. He becomes 
engaged to her and gains her unqualified love. little by little 
he makes her realize that an engagement is but a barrier to their 
love. She realizes that marriage is such a hindrance and is vulgar, 
and breaks the engagement to become his lover. Them Johannes 
abandons her.

At this point it is stated that the great danger in the



aesthetical life is boredom, the satiety which comes with an excess 
of gratification, and which gives rise to weariness or loathing.
To avoid this as far as possible the intelligent aesthete adopts 
the “Rotation M e t h o d O n e  enjoys oneself with careful discernment, 
ready to change one?s situation the moment its attraction is waning.

Perhaps at the completion of this exposition of the 
aesthetic it would be appropriate to go to the liapsalmata. The 
first and last Diapsalmata appropriately catch the gist of the 
aesthetic life.

The first of the Diapsalmata reads;.
What is a poet? A poet is an unhappy being whose heart 

is torn by secret sufferings, but whose lips are so 
strangely formed that when the sighs and the cries escape 
them, they sound like beautiful music. Bis fate is like 
that of the unfortunate victims whom the tyrant Phalaris 
imprisoned in a brazen bull, and slowly tortured over a 
steady fire; their cries could not reach the tyrant*'s ears 
so as to strike terror into his heart| when they reached. 
his ears they sounded like sweet music. And men crowd 
about the poet and say to him; “Sing for us soon again1* | 
that is as much as to say;" “lay new sufferings torment. 
your soul, but may your lips be formed as before; for the 
cries would only frighten us, but the music is delicious.**
And the critics come, too, and say: “Quite correct, and so
it ought to be, according to the rules of aesthetics.“ Mow 
it is understood that a critic resembles a poet to a hair; 
he only lacks the suffering in his heart, and the music 
upon his lips. Lo, therefore I would rather be a swineherd 
from Amager, and be understood by the swine, than be a poet 
and be misunderstood by men. ?

Kierkegaard, in his Journals says that the problem of 
the whole work is stated in the first of the Diapsalmata. It 
posits a dissonance and then asks one to explain it.

19Ibid.. p. 1 5.
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This dissonance comes not from vanity feat from the predominance of 
melancholy over reality.

The last Diapsalmata reads; .
Something wonderful has happened to me. I was carried up 

into the seventh heaven. There all the gods sat assembled.
By special grace I was granted the favor of a wish. 8Vill 
you/ 8 said Mercury, "have youth, or beauty, or power, or a 
long life, or the most beautiful maiden, or any of the other 
glories we have in the chest? Choose, but only one thing.18 
For a moment I was at a loss.- Then I addressed myself to 
the gods as follows; "Most honorable contemporaries, I 
choose this one thing, that I may always have the laugh on 
my side.11 Mot one of the gods said a word, on the contrary, 
they all.began to laugh. Hence, I concluded that ay request 
was granted, and found that the gods knew how to express 
themselves with taste; for it would hardly have been suitable 
for them to have answered gravely; stTt is granted thee.11

Kierkegaard says in his Journals that this Diapsalmata shows how 
this type of life finds its satisfactory expression in laughter. 
With the help of laughter he pays his debt to reality. “His en

thusiasm is too vital, his sympathy too deep, his love too burning,
his heart too warm to express itself otherwise than, in the

21contrary.®
Thus, the aesthetic way of life is the life of pleasure— the 

life that lives but that lives in its escape from life, from 
reality. He finds escape from reality in the bitter laughter of 
despair. The aesthetieist lives in the moment. His life has no 
continuity. He lives in the world of poetry, sentiments and 
memories, apart from the world of realities. He prides himself in

2QIbid., p. 34-

Journals, Mo. 469, p. 129»
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being am observer. His goal is to enjoy life— and its first charac
ter is immediacy.

Only when, under the reflection forced upon him by life 
itself, he comes to realize that he himself is in a state of inward 
despair, is there any hope of a new beginning.

The Ethical Stage 

Kierkegaard does not present a system of ethics, but he pre
sents an ethical way of living as exhibited in the person of Judge 
William (a literary character first introduced in Either/Or.).

The ethical man seeks deliberately to bind himself to others 
in a community, and thus takes upon himself his social obligations 

in marriage, work and friendship=
Judge William says that marriage is a mutual relationship of 

sharing— the basic characteristic of true marriage, and thus a
characteristic of the ethical, is an openness on the greatest possible

22scale; ®. . , seeretiveness is its death.18 This openness requires
great courage and without it marriage is an unreality; . candor,
openheartedness, revelation^ understanding— these constitute the life
principle of marriage® » Only when the being with whom in th@
earthly life I live in the most tender association is in a spiritual
respect equally close to me, only then is my marriage moral and,

23therefore, also aesthetically beautiful.88

22Kierkegaard, Either/Or® II3 p. 8 8 ,
23Ibid, p. 9&.
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The conjugal love gains and manifests continuity while the aesthetic 
love has its concentration in the moment.

One instance when the advice is against marriage is when 
one*s life is so involved that one cannot reveal one*s self.
(H.B. This is from Kierkegaard* s own experience with Regime and 
analogous to Hamlet with Ophelia, as mentioned supra.)

The ethicist takes his place in the social order. He tfis 
willing to work, not because it is for him a dura necessitas, but be
cause he regards it as the most beautiful thing and the most per- 

2kfeet.” He maintains that every human being has a calling. This
oailing cannot be told by one human to another. The ethicist recon
ciles individual existence with the social orderg he does not 
destroy the individual variations, but he maintains that with all the

differences in humans, every man has a calling.
It is the duty of every man to have a friend. The ethical 

aspect of friendship may be expressed in the statement— it is the duty 

of every man to be revealed.
Ethics says that it is the significance of life and of 

reality that every man. become revealed. . « . The aesthetic!st, 
on the contrary, will not attribute significance to reality, 
he remains constantly concealed, because, however frequently 
and however much he gives himself up to the world, he never 
does it totally, there always remains something that he keeps 
back; if he were to do it totally, he would be doing it
ethically.25

How, in the sense that man becomes a part of the community 
and takes upon himself the above social obligations of marriage,

2itIbid.. p. 242. 25IMd., p. 269.



work and friendship he sets himself free. For a man can only be 
free when he is betmd in the obligations of the commnnity. Freedom 

means responsibility, and there can be no true freedom without it. 
The ethical, as such, is the universal--!t applies to everyone.
The particular individual is the particular which has its telos in 

the universal, and its ethical task is to express itself constantly 
in it (the universal), to abolish its particularity (individuality) 
in order to become the universal

le who regards life ethically sees the universal, and he 
who. lives ethically expresses the universal in his life, he 
makes himself the universal man, not by divesting himself 
of his concretion, for then he becomes nothing, but by 
clothing himself with it and permeating it with the universal. 
He who lives ethically labors to become the universal man. '

Once in the ethical stage of life, in the universal, man 
develops his personality. The mutual obligation and responsibility 
of the ethical life inspires the ethical man to develop his personal 
character. This self, this personal character, stands as a basic 
interaction with the environment and social order. The ethical man 
enters into the interrelations of life and at the same time forms 
himself. The self is not in isolation with the absolute but is a 
basic part of a social order. The self then is not an abstract self 

but is a concrete self which has a reciprocal relation with the en

vironment, the natural order.

26Sjdren Kierkegaard, Fear and Trembling, trans. Walter Xowrie 
(Princeton5 Princeton University Press, 1941), p. 79«

^Kierkegaard, Either/Or, II, p. 214«
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fhrns., the ethical stage is the life of the universal man.

The Religions Stage
The ethical is the universal, and as such it is again 

the divine« ©me has therefore a right to say that 
fundamentally every duty is a duty toward Sod.^®

The ethical law, whether considered as the universal or as 
the divine, is absolute and unconditional. The problem becomes one 

of the ethical man assenting to this absolute claim of the moral law 
of his being and the task of expressing this absolute in his relative 
existence. Thus, by his very nature, man seems forced either to re
late himself relatively to the absolute or absolutely to the relative, 
In truth, if he did relate himself absolutely to the relative, men 
would run him off the face of the earth. If he does accord with the 
desires of the men around him, he is not fulfilling his obligation 
to God and to the universal. Man is thus in a dilemma, ind he 
finds that the ethical ideal is beyond him. Thus if this man is sin
cere he falls into ethical despair. This despair points him beyond 

the ethical stage to a special religious relationship in Divine 
grace. This special religious relationship of which Kierkegaard 
speaks is the one which involves the teleologies! suspension of the 

universal ethical.
In the ethico-religious sphere of existence, man is an 

individual only in community. The sphere of ethics and religion is 
the sphere of the universal; and the task of the individual is to

28Kierkegaard, Fear and Trembling, p. 102.
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express the universal-human in his relationships» The individual 
must never assert himself.against the universal« In this stage of 
life, the universal is the paradigm by which the individual must 
live. But the great heroes of faith have always been men who have 
either found it necessary or who have been forced to go beyond this 
sphere of solidarity with the eommunity. This points to a higher 
sphere of existence, the sphere of the paradoxical religiousness of 
the Bible, into which a man can only pass by the individual venture 
of faith.

Faith is precisely this paradox, that the individual as 
the particular is higher than the universal, is justified 
over against it, is not subordinate but superior— yet in - 
such a way, be it observed, that it is the particular indi
vidual who, after he has been subordinated as the particular 
to the universal, now through the universal becomes the 
individual who as the particular is superior to the univer
sal, for the fact that the individual as the particular 
stands in an absolute relation to the absolute. '

The meaning of this passage is expressed by Kierkegaard 
in the story of Abraham and Isaac. Abraham is told by God that he 
should sacrifice Isaac. Both ethically and religiously this is 
wrong— at is murder. The father has a universal duty— to love and 
cherish his sen. Contrasting with this story Kierkegaard considers 
three similar stories that date back to antiquity. Agamemnon 
sacrificed Iphigneia for the common good when the expedition was en
dangered by the calm at sea, and when the oracle on consultation de
manded that she be sacrificed. Jephthah sacrificed his daughter in 
accordance with his vow that if victory over the national enemy was

29Kierkegaard, Fear and Trembling, p. 82.



granted, he wold offer up whatever first came out of the door of his 
house on his return. Brutus executed with his own hands his own son, 
according to Roman law, because his son had forgotten his duty.

The point that must be understood as to each of those 
stories is that all three men acted in accordance with the universal 
ethic as then understood within their own culture« There was a 
reason that all men in their own culture understood. But Abraham*s 
sacrifice of Isaac has no why to it. It is totally against ethics 
and would never have received the community* s approval. It has 
nothing to do with going along with the universal. It can only be 
understood as the teleologies! suspension of the ethical in favour 
of some higher law or truth.

This is extremely paradoxical. The absolute claim of God 
upon the individual may conflict with the universal obligation of 
ethics or of duty. When one submits to that absolute claim of God 
upon him, the individual, in effect, isolates himself from the uni
versal of ethical law, and thus puts himself in an absolute rela
tion to the absolute in obedience to faith. In effect, I am saying 
that the personal individual relationship to God in faith may have 
to pass over the universal obligation of ethical law. love of God 
and obedience to God may go against man^s obligation to the men 
about him in his society. This individual relationship to God may 
compel a man to love his fellow man contrary to the duty expressed 
in ethics. *fIe acts by virtue of the absurd, for it is precisely 
absurd that he as the particular is higher than the universal
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Therefore, the individual relationship to God places a man in a situ
ation of religious tribulation and inward suffering®

This break with the universal, this self isolation of the 
individual away from the community, is the only way into the realm 
of the paradoxically religious, the sphere in which a man is justi
fied by faith. There is a tremendous tension between the individual 
and his relationship to the community within the ethieo-religious 
sphere of the universal (i.e., the ethical stage which in a sense is 
an ethieo-religious stage as mentioned, supra, because the pure 
ethical stage really is nothing unless it becomes attached to the re
ligious or the aesthetic as mentioned, supra) and the individual as. 
the individual in the particular relationship to God within the para
doxical religiousness mentioned here. This is the great tension of 
the true Christian life of faith.

31f?Faith is the highest passion in a man.® The individual 
man must be prepared to obey God%s command, no matter what the suf
fering or the price to be paid. ?tSo either there is a paradox, that

the individual stands in an absolute relation to the absolute/or 
32Abraham is lost.41 Thus, the individual must abandon all immediacy

and his basic dependence upon understanding. Then he must venture 

in faith upon the paradox of the special Divine relationship.

Ergo, there are thus three stagesi the aesthetic, the ethic, 
and the religious. The aesthetic is the life of the moment lived in

31Ibid., p. 191. 32Ibid., p. IS?.
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pleasure; the ethic is the life of a man who strives to be the wii- 
versa! man; and the religions, which does not mean the general re
ligiousness natural to mankind that the ethical points to, but the 
special religions relationship which involves the teleologies! sus

pension of the universal ethical.



III. SIN

In The Point of View Kierkegaard looks in retrospect at his
works and makes this edifying remark about his authorship: VThus
it is that the whole literary activity turns upon the problem of be-

33coming a Christian in Christendom. . ♦ .
We may begin with a further quotation from The Point of 

View to express at the outset Kierkegaard* s position that 
Christianity must be brought to the present age from the past where 

it really existed:
The thing of becoming and of being a Christian is now 

a triviality. The aesthetical has plainly got the upper 
hand. By ngoing further” than the mere thing of being a 
Christian (which everyone is as a matter of course) one 
has got back to or into a refined aesthetic and intellec
tual paganism with the admixture of a dash of Christianity.
The task which has to be proposed to the majority of people 
in Christendom is: Away from the ”peet”% or away from
having a relation to or from having one* s life in that 
which the poet declaims; Away, from speculation? from the 
fantastic conceit (which is at the same time an impossi
bility) of having one*s life in that (instead of existing)—  
and to become a Christian? . . .  The movement is, BACK? And 
although it is done without ^authority,” jjrriter*s note: 
here he refers to his lack of authority from the established 
authority, the Church] there is, nevertheless, something in 
the accent which recalls a policeman when he faces a riot 
and says. Back? Hence also more than one of the pseudonyms 
applies this expression to himself, saying that he is a

Sqhen Kierkegaard, The Point of View, trans. Walter 
Xswrie (London: Oxford University Press, 1939), p. 92.
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polieemaa, a member of the deteetire foree.... . . • im I per
haps the Apostle? Abemimablei I have never given an.©e- 
easion for smeh a judgment« I am he who has himself been 
educated, or whose authorship,expresses what it is to be 
educated to the point of becoming a Christian = • « . But I 
am not a teacher, only a fellow studento-^

This introduces Kierkegaard* s position as to the failure of 
Christianity today and how it can be rectified by being educated to 
the point of becoming a true Christian.

And what is the Christian teaching?
The Christian heroism is to venture wholly to be oneself, 

as an individual man, this definite individual man, alone 
before the face of God, alone in this tremendous exertion 
and this tremendous responsibility. . . J?'

In order to understand Kierkegaard* s position of man and his 
education to Christianity it is necessary to understand Kierkegaard*s 
investigation of human nature. The Sickness Unto Death is an in
vestigation of the corruption of human nature, which is sin. But 
Kierkegaard in his psychological view calls it despair. Every 
mortal has in reality willed to tear himself away from the power 
which constituted it-— this is sin. The opposite of this is not 
virtue but faith. ' '

Sickness Unto Death
In the first part of Sickness Unto Death Kierkegaard says 

that despair is a ̂ Sickness Unto Death.® What Kierkegaard seems to 
mean here is that every self will die and a literal meaning of

Ibid., pp. 7A-75«
35Sdren Kierkegaard, The Sickness Unto Death, trans. Walter 

Lewrie (Princeton; Princeton University Press, 1944), p. 4°



sickness wfc© death is simply that death comes to all mortals, but 
this is not despair and in this sense despair is not a sickness 
'wfc© deatho Yet in another sense despair is a sickness wfco death» 

Bat since the Christian believes that death is a transition to life, 

meaning that when a man dies he loses only the mortal body, and his 
mortal death means a life of the soul that lives on without the 
body, then under Christian terms sickness unto death does mean 
despair, because when the body dies and the soul does not live on, 
this is despair«

But Kierkegaard goes farther and says that to die in both 

the body and soul is at least to be rid of the self, and then there 

is nothing, and a man dies in peace, but despair is being unable to 
die.

Kierkegaard is not trying to play with words but is express
ing something basic in life» He realizes that the death instinct is 
with us and that each self has this fbar of dying, and yet each self 
has this wish to die and "get it over with," and put one?s self at 

rest. It is easy to die and Hhve it over, in a sense, especially if 
this quick death is all there is to it. But man must struggle with 
himself, with his own being, and if he realizes that, death can be 
life and he dies a death which is the end, this single instant of 
dying will be the same as dying over and over again throughout 
eternity. This possibility will cause man in his subconscious and 
conscious to die all his life, and this is the same thing as experi
encing it forever. For the life we know has a certain foreverness 
to it, and the man who does not reconcile himself with his maker
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dies constantly through life, and thus all his life is a constant
dying -without any death« "So to fee sick unto death is, net to fee
able to die— yet not as though there were hope of life; no, the

hopelessness in this ease is that even the last hope, death, is not 
36available

The despairer is unable to do what he wants to, namely, to 
get rid of himself— this is the formula for despair. A despairing 
man is not in despair over some thing but despair of himself.

Man despairs because he cannot consume himself, cannot get 
rid of himself.

A man despairs over something. A man may say to himself, 
"Gaesar or nothing." When he does not become Gaesar he is in 
despair. That is because, since he did not become Caesar, he can
not endure to be himself and thus is in despair. Thus it is intoler
able to him that he cannot get rid of himself. Essentially he is in 
despair because if he had become Gaesar he would not have become 
himself but have gotten rid of himself, and by not becoming Caesar 
he is in despair because he cannot get rid of himself.

The above is despair over something. The next step is 

despair over oneself. As Kierkegaard puts it: 1

A young girl is in despair over love, and so she despairs 
over her lover, because he died, or because"he was unfaith
ful to her. This is not a declared despair; no, she is in 
despair over herself« This self of hers, which, if it had

Ibid., p. 25.
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become beloved, she woald have been rid of in the
most blissful way, or ■would have lost, this self is now a 
torment to her when.'it has to be a self without !!him,s;

. this self which would have been to her her riches (though 
in another sense equally in despair) has now become to her a 
loathsome void, since is dead, r. or it has become to her
an abhorrence, since it reminds her of the fact that she wasbetrayed.37

Thus, **t© despair over oneself, in despair to will to be rid 
of oneself, is the formula for all despair, and hence the second form 
of despair (in despair at willing to be oneself) can be followed back 
to the first (in despair at not willing to be oneself). . . J*

A despairing man wants despairingly to be himself. What he 
really wants is to tear himself away from the Power which constituted 
Mm. This he can®t do and he realizes this. He wants to be a self 
which he wills, but he is compelled to be the self he does not will. 
This is his basic torment— he must live with himself, be himself, • 
the self that he has not willed--he cannot get rid of himself.

Kierkegaard is psychologically analysing man. He recognizes 
the basic contradictions in man and realizes that man is constantly 
running away from himself and his responsibility, which is the self 

that man cannot get rid of.
Thus despair is a sickness, sin is a sickness that man has. 

This sickness may elude the attention of the despairer and the 
despairer may lose himself entirely, still despair is with.him and 
he is fooling himself. Men must recognize this despair and grapple 
with it, because it is necessarily a part of all men. This sickness

37Ibid, p. 28. 38Ibid., p. 29.
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is his advantage over beasts and through Christianity he gets rid of
this sickness.. "The possibility of this sickness is many's advantage
over the beast; to be sharply observant of this sickness constitutes
the Christianas advantage over the natural man; to be healed of this

39sickness is the Christian?s bliss."
This sickness is not a rare exception; the rare exception is 

that one is not in despair, lo man can escape, for all men who have 
not won through to Christian faith are men who are in a state of 
despair.

Thus, the above is a psychological analysis of the human heart 

and of human existence, showing that the whole of it is despair.
There are various forms of despair, but they hardly need to be ex
pressed in this paper. Yet it does seem necessary and proper to 
elaborate upon the thesis that despair is sin and that sin is es
sentially "before God." This elaboration is divided into eight 
parts. Preliminarily, the definition of sin as given by Kierkegaard 
equating sin to despair is: "before God, or with the conception of
God, to be in despair at not willing to be oneself, or in despair at

40willing to be oneself."

To be an Aestheticist is Sin.
To be an aestheticist, a poet (that is, to think about and 

talk about but not to be), is sin. The aestheticist stands in re
lation to truth, goodness, God, in a position of imagination rather

Ibid., p. 20. 49Ibid., p. 123.
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than being a basic part of that which he imagines. One must be in
volved, in life.

The poet may love God and want to accept God, but he will not
let go of his torment, his despair. He wants God, he wants to be,
but refuses to will it, "However much he suffers under it, he can-

41not will to accept it, cannot humble himself under it in faith,"
To Kierkegaard God is not something external in the sense 

that a policeman is and thus only now and then men sin against God, 
but the self has the conception of God, and when the self does not 
will as God wills it is disobedient. Every sin is before God, and 
any disobedience is sin against God,

To be Offended is Sin,
There is a possibility of an offence in the definition of 

sin, A definition of offence is in order; Contemporaneousness in
volves the possibility of the offence; it involves the possibility 
that Christ and His teachings not only do not appeal to one, but 
that one is positively offended by them for one or another reason.
It is a paradox which may be defined as the offence in the realm of 
the intellect; and the "offence" is that which repels a man at the 
very center of his being, whether it acts as a stumbling-block to 

his intellect, his aesthetic nature, his herd instincts, his pru
dential common sense or any other aspect of his immediacy,
Kierkegaard sums up the reactions of several different types of men

Ibid,, p, 124,
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to Claims of Christ as if they had beem actual contemporaries of His. 
All reject Him because all are offended by Him in one way or another. 
But "blessed is he whosoever is not offended in Me.” Mow Kierkegaard 
goes on to say that there is a possibility of offence in the defini
tion of sin. He says that there is an opposition of sin/faith which 
is a Christian opposition. At the bottom of this opposition lies 

the decisive Christian concept, "before God,” which is a determi
nant which stands in relation to the decisive criterion of 
Christianity: the paradox, the offence. What is the possibility of 

the offence in this case? Man as a particular individual should 
have a reality as is implied by existing directly in the sight of 
God, and as a consequence of this a man® s sin should concern God®
The point is that speculative philosophy can never understand the 
idea of the individual man who stands before God. Speculative 
philosophy universalizes the particular man but man is not to be
universalized— man as an individual stands before God, and this is
where there is a possibility of an offence. At this point, with due 
respect to its length, I quote an example verbatim because it ex
presses so well the idea of offence:

If I were to imagine to myself a day-laborer and the 
mightiest emperor that ever lived, and were to imagine 
that this mighty Emperor took a notion to send for the 
poor man, who never had dreamed, "neither had it entered 
into his heart to believe,” that the Emperor knew of his 
existence, and who therefore would think himself indescrib
ably fortunate if merely he was permitted once to see the 
Emperor, and would recount it to children and children8s 
children as the most important event of his life— but sup
pose the Emperor sent for him and informed him that he wished 
to have him for his son-in-law.«.what then? Then the laborer, 
humanly, would become somewhat or very much puzzled, shame
faced, and embarrassed, and it would seem to him, quite
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humanly (and this is the human element -in it), something ex
ceedingly strange, something quite mad, the last thing in 
the -world about which he would say a word to anybody else, 
since he himself in his own Hand was. not far from explaining 
it by supposing (as his neighbors would be busily doing as 
soon as possible) that the Emperor wanted to make a fool of 
him, so that the ..poor man would be the laughing-stock of the 
whole town, his picture in the papers, the story of his es
pousal to the Emperor* s daughter the theme of ballad-mongers» 
This thing, however, of becoming the Emperor*s son-in-law 
might readily be subjected to the tests of reality, so that 
the laborer would be able to ascertain how far the Emperor 
was serious in this matter, or whether he merely wanted to. 
make fun of the poor fellow, render him unhappy for the rest 
of his life, and.help him to find his way to the mad-house; 
for the quid nimis is in evidence, which with such infinite 
ease can turn into its opposite. A small expression of fa
vor the laborer would be able to get through his head; it 
would be understood in the market-town by “the highly respec
ted cultured public," by all ballad-mongers, in short, by the 
5 times 100,000 persons who dwelt in that market-town, which 
with respect to its population was even a very big city, but 
with respect to possessing understanding of and sense for the 
extraordinary was a very small market-town— but this thing of 
becoming the Emperor*s son-in-law was far too much. And 
suppose now that this was not an external reality but an in
ward thing, so that factual proofs could not help the laborer 
to certitude, but faith itself was the factieity, and so it 
was all left to faith whether he possessed humble courage 
enough to dare to believe it (for impudent courage cannot 
help one to believe)— how many laboring men were there likely 
to be who possessed.this courage?^ But he who had not this 
courage would be offended. • . <.

Christianity is like the above, says Kierkegaard. 
Christianity teaches that every individual exists before God. Each 
man exists before God, can talk with God any time, will be heard by 
God,— he is invited to live intimately with God. And that man who 
doesn*t have humble enough courage to believe it, he is offended by 

it. And why is he offended? Because it is too high for him, he 
cannot seem to face it with frankness and thus must do away with it.

42Ibid., pp. 135-37«
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Offence is unhappy admiration3 says Kierkegaard.. Those who have no 
passion, the prosaic men, devoid of imagination, the sceptics do 
not believe— but those with passion can become believers and do be
lieve.

Christianity is not defence— mem do not defend it, they be

lieve and the enthusiasm of this faith is victory for the believer. 

Sin is to be offended in Christ.

Sin is not Ignorance.
The Soeratie definition of sin says that sin is ignorance. 

But this does not go far enough, according to Kierkegaard. The 
Soeratie definition lacks will, defiant will. The Greek intellec
tual! sm was too happy, naive, aesthetic, to be able to realize that 
people could knowingly fail to do the good or knowing what was 

right, do the wrong.
The Soeratie said that if a man does the right thing then 

surely he doesn^t sin; and if he doesm^t do the right thing, then 
he. hasn%t understood it, because if he had understood it he would 
have done the right thing— thus sin is ignorance.

But, the Christian changes this with the idea of the will—  

it thus attains a concept of defiance. M d  then to strengthen this 
position Christian doctrine adds the dogma of Original Sin.

To Kierkegaard recent philosophers (Descartes and others) 

say eogito ergo sum, to think is to be. But this is the same 

thing as Socrates says and is really a paganist doctrine and thus, 
although modern philosophy professes that it is Christian, it is



not, because the proper definition of sin is lacking. The Christian 
motto is;

As thou believest, so it comes to pass; or As thou 
believest, so art thou; to believe is to be.^3

The Greek says that a man does not knowingly do what is 
wrong. When he does wrong, he has not understood what is right.
This far Kierkegaard agrees, because a man can go no farther to ex
plain sin because he is in sin. And thus Christianity handles this 
problem by saying that there must be a revelation from God in order 
to instruct man as to what sin is. Sin does not consist of the fact 

that man understands what is right but of the fact that he does not 
understand what is right and thus will not do what is right. The 
Christian doctrine is an accusation lodged upon another accusation—  

a charge which God lodges against man. We cannot comprehend it for 
it is ah offence (as discussed above)— -it must be believed.

Sin is a Position.
Sin is not a negation but a position. There must be a reve

lation from God to teach the fallen men what sin is. This revelation 
must be believed since it is dogma. Thus, sin is a position and the 
positive factor is that it is before God.

The Continuation of Sin is the Greater Sin." • - \
To Kierkegaard every state in sin is a new sin. Kierkegaard 

' recognizes that when a man begins a sin this is a new sin, but he
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•wishes to express the “newness” of a sin that,is eeatinaed, and that 
the eontinmal sin is the greater sin "because it is recorded in 
eternity every day, so to speak, as a new sin, A man who is a 
sinner is aware of a new sin for an.instant and them he becomes un
aware of it as time goes on and it too centimes with the other con- 
tinning sins. With all respect to the new sins and their sometimes 
continuation and sometimes discontinuation, the greater sin is re
maining in sin;

It is as far as possible from being true that the 
sinner is right in only regarding every new sin as am in
crease of sin— so far from being true that, Ghristiamly 
udderstood, the state of remaining in sin is really a 
greater sin, ^

The state of remaining in sin is the deepest sin. ill the 

individual sins are not the. continuation of sin but they express the 
continuation of sin. In the individual new sins, the momentum of 
sin becomes more observable.

The Sin of Despairing ever Ctoe* s Sins.
Despairing over one® s sins occurs when a man will hear only 

himself, have to do only with himself, shut himself in and so en
close himself in despair over his sin as to close himself out from 
the good that tries to help him. There is a consciousness of having 
cut the bridges behind it and of being inaccessible to the good, and 

even if in a moment of weakness the good were to be willed it would 
not be possible.

44Ibid., p. 173.
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Kierkegaard uses a lime in Shakespeare?s Maebeth, after the
murder when Maebeth is im despair, to express despairing over sin:

For, from this instant.
There?-s nothing serious in mortality:
111 is but toys; renown and grace is dead«

Act II, Scene:3
Kierkegaard says of this:
The masterly double stroke is in the last words,

”renown and grace.* By sin, that is to say, by despairing 
over his sin, he has lost every relation to grace— and to 
himself at the same time. His selfish self culminates in 
ambition. How he has indeed become king, and yet, by 
despairing over his sin, and about the reality of re
pentance, about grace, he has also lost himself, he cannot 
even maintain himself in his own eyes, and he is precisely 
as far from being able to enjoy his own self in ambition as 
he is from grasping grace.^

Thus, it is that once one has sinned and despairs he 

despairs so much that he will not allow good to come in but looks 
back upon his sin and continues to sin more, as if all is lost— and, 
as usually turns out, all is lost because mortality has no longer 

any meaning, “all is but toys.?'

The Sin of Despairing of the Forgiveness of Sins.
(M=B. — previously we talked of despairing over on^s sins. 

How we speak of despairing of the forgiveness of sins.)
A man now comes face to face with Christ. The sin of 

despairing of the forgiveness of sins is offense. One is offended 

at the idea that Christ can forgive sins— the Jews were.
Every man is an individual man, and he is conscious of

^ Ibid., p. 180=
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being this individual<> When men are allowed to become a multitude 
then not much time elapses before the multitude becomes 8od« Thus 
the mob becomes God. It is as if the king is giving concession to 
the mob in the spirit of a freer constitution— as if he had to do 
it, and soon the mob rules.

let, says Kierkegaard, Christianity has secured itself from 
such a position because it begins with the doctrine of sin which is 
the category of the individual. Before God and Christ there live 
only individual men-— sinners. Sin is thus before God as man is be
fore God. In no respect is a man so different from God as in the
fact that he is a sinner— a sinner before God. And in one respect
man will never come to resemble God— he cannot forgive sins. Here 

then is the greatest concentration of the offense. Then despair of 
forgiveness of sins is offense. And offense is the potentiation of 

sin.
Kierkegaard expresses this beautifully when he says:
Doubtless to think of offense without thinking the of

fended man is not so impossible as to think of the music of 
the flute without thinking the flute-player; but after all 
even thought must admit that offense even more than love is
an unreal concept which only becomes real when there is an
individual who is offended.

So then offense is related to the individual. And there
with Christianity begins, by making every man an individual, 
an individual sinner; and now everything that heaven and 
earth can manage to raise up by way of the possibility of of
fense (God alone disposing of it) is concentrated in one 
place— and that is Christianity.. Then it says to every indi
vidual, "Thou shalt believe,” i.e.. thou shalt either be of
fended or. thou shalt believe, lot one word more. There is 
nothing more to add. "low I have spoken,® says God, "in 
eternity we shall speak together again. In the meanwhile thou 
canst do what thou wilt, but the Judgment is to come."4o

^ Ibid., pp. 20G-01.



The Highest Potentiation of gin.
The highest potentiation of sin is the offense of abandoning 

Christianity.
Ergos Kierkegaard defines sickness unto death® as the po

sition of a man who does not make his peace with his maker and thus
although his body dies his soul in effect never dies! the formula 
for despair is never being able to rid oneself of oneself. This 
despair is sin.

Ergo, to repeat, $,Sin is this: before God, or with the con
ception of God, to be in despair at not willing to be oneself, or in
despair at willing to be oneself. Thus sin is potentiated weakness

47or potentiated defiance: sin is the potentiation of despair.® The 

self can only be a true human self, i.e. spirit, by the delation to 
God in His qualitative difference from man. To some extent despair 
can be recognized wherever there is a consciousness of something 
eternal and infinite in that human self. But what makes despair sin 
in the deepest sense, is that it becomes despair before God. Thus 
sin is recognized as sin in the real sense only in Christendom.

^Ibid., p. 123.



H o  THE CHRISTIAN MAI

(The Sign of the Offence)

Kierkegaard quotes Christ, “Come hither to me, all ye that

labour and are heavy laden, I m i l  give you rest," Kierkegaard
speaks these exclamatory words;

C M  Wonderful, wonderful*" That the one who has help 
to give is the one who says, Come hither*' What love is 
this* There is love in the act of a man,who is able to • 
help,and does help him who begs for help. But for one 
to offer help* and to offer it to all* Yes, and pre
cisely to all,such as can do nothing to help in return*
To offer it— no, to shout it out, as if the Helper were 
the one who needed help, as if in fact He who is able and 
willing to help all was Himself in a sense a needy one, 
in that He feels an urge, and consequently need to help, 
need of the sufferer in Order to help him*

This passage shows the enthusiasm, the dedication, the sincerity,
the sheer breadth of passionate love, and the sense of pure joy

that this man Soren Kierkegaard felt for his God and his mission to
the world which, in his eyes and thought, had forsaken God,

This God had sent a God-man to this world and Kierkegaard
says that in order to invite those that labour and are heavy laden
He too had to live in the same way as poor as the poorest. To

/1 &    •

Kierkegaard, Training in Christianity, p, 10,
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invite a sufferer to come to one, one must alter his condition to

Ithe sufferer1"s condition. There was of course no danger that too 
many would come.

He who invites saying $,I will give thee rest” means X am 
that rest.

He not only asked them to come. He went in search of them.
He takes the first step, saying to them— '"Gome Hither?”
The inviter was Jesus Christ who, in His humiliation, 

spoke the words of invitation, Kierkegaard says that one cannot 
have become a Christian without going to Him in His state of humili
ation— -without going to Him who is the sign of the offence and the 
object of faith.

Does anyone know anything about Christ— that is, can we 
learn anything about Him through history? Kierkegaard1s answer is. 
Ho? We cannot know anything about Christ because we know nothing 
about Him. He is a paradox in that He was both God and man, and 
He is an object of faith and exists only for faith, Christ can only 

be believed.

What Proofs are there of Christ as God?
Kierkegaard asks whether or not it is possible to prove The 

Christ was God. Then he says that to declare that an individual man 
is God, that he declares himself to be God is an offence. (The 
offence is explained supra.) One can prove only that what happened 
or what we believe is at variance with reason. That Christ is 
divine, that He produced miracles, that He was resurrected from the
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- dead,'-that He ascended int© Heaven— are only for faith, fhey are 

not proofs. They do net prove that all agrees with reason; on the 
contrary, they prove a conflict uith reason, and thus all that the 
Scriptures present are objects of faith.

Kierkegaard says this decisively enough; .
If Sod exists,' and consequently is distinguished by 

an infinite difference of quality from all that it means 
to be a man, then neither can I nor anybody else, by be
ginning with the assumption that He was a man, arrive in 
all eternity at the conclusion, "therefore it was God." 
Everyone who has the least dialectical training can easily 
perceive that the whole argument about consequences is 
incommensurable with the decision of the question whether 
it is God, and that this decisive question is presented - 
to man in an entirely different form: whether he will be
lieve that He is what He said He was; or whether he will 
not believe.4-9

According to Kierkegaard all of the proofs are "blasphemy" 
as far as faith is concerned. The 1,800 years have nothing to do 
with the case. History cannot be used to prove that Ohrist was 

God.
Ohrist willed to be the lowly one, the humiliated one— no 

one knows that, and he who believes it must be contemporary with 
Him in His-humiliation.

Ely assuming that history manifests what Christ was is to put 
Christas humiliation in an accidental relation to Him, i.e., we make 
Christ out as a man. To deck him out in human glory of historical 

consequences means nothing.
Today, (that is, in Kierkegaard*s day, and I shall still

Ibid., p. 31.
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speak of it as today, the twentieth century, because the differ
ences between Kierkegaard1s day and the twentieth century are ; 
negligible— if he lived today in the twentieth century l^m sure he 
would speak the same way he does, only perhaps he would be more ap
palled and write with more vehemence, if that is possible) people 
talk of knowing about Christ, says Kierkegaard, but the only per
missible way is to be believing. , .

All pith and vigour was distilled out of Christianity; 
the tension of the paradox [meaning the God on one side 
and the man on the other— God coming down to earth in the 
form of a man] was relaxed, one became a Christian with
out noticing it, and without in the least noticing the 
possibility of offence. Cne took possession of Christ*g 
doctrine, turned it about and pared it down, while He of 
course remained surety for its truth. He whose life..had 
such stupendous results in history. All became as simple 
as thrusting a foot- into the stocking. And quite natural
ly, because in that way Christianity became paganism. In 
Christianity there is perpetual Sunday twaddle about 
Christianity?s glorious and priceless truths, its sweet , 
consolation|.but it is only too evident that Christ lived 
1,800 years ago. The Sign of Offence and the object of 
Faith has become the most romantic of all fabulous 
figures, a divine Hacle George. One does mot know what 
it is to be offended, still less what it is to worship.
What one especially praises in Christ is precisely what 
one would be most embittered by if one were contemporary 
with it, whereas now one is quite secure in reliance upon 
the upshot| and in reliance upon this proof from his
tory. . , <?

This is a statement against the Christianity of his day that 
only Kierkegaard could write so beautifully and sarcastically, speak
ing of the Church and its faithless people who need proofs and truths, 
and who take Christianity and make the Sign of Offence and the ob
ject of Faith romantic figures. Heedless to say, Kierkegaard made

50Ibid., p. 38=
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his point <,

To climax his point, Kierkegaard, says; 41 Christendom has 
done away with Christianity, without being aware of it. The conse
quence is that, if anything is to be done, one must try again to

51introduce Christianity into Christendom

Christianity Is Hot a Rational Approach
This Christ, Kierkegaard proposes, says to all, t?Gome hither, 

hither, all ye that labour and are heavy laden.41 This is such a 
contradiction, Kierkegaard maintains, that he who literally has no 
where to lay his head offers help to others. It is an awkward 
thing to follow the invitation because it is not permissible to ac
cept the invitation and reject the inviter. To make this clear 

Kierkegaard reviews His life in two periods which fall under the 

concept of humiliation.
The first period of His life He was b o m  of a despised 

virgin and His father was a carpenter. He becomes a miracle worker 

who has no place to lay his he ad 6 The wise and prudent man might 
say; He seems to disclose a deep insight into human nature that pre
sumably he knows what I will tell him— that in such a fashion no one 

can get on in the world. 'He extends no invitation to me for he in
vites only those who are heavy laden.

©r, His life is fantastic, but it won^t be long before the
*

crowds tire of M m  and begin to regard Him as a ruined man. He has 
dome nothing to provide for His future, He has no definite job, no

% b i d .. p. 39«



prospects o To join Him agrself— I havenrt lost ngr mts.
Or, there is something extraordinary about Him— if one .could 

craftily get possession of His wisdom without becoming His disciple. 
But to become His disciple, me, no, that would only be making a fool 
of myself,

Or, this man exerts Himself, renounces everything except 
troubles and hardships, is at everyone?s beck and call every hour of 
the day. He could put all that effort to gaining prestige and 
money— He abhors both. To push oneself forward for money, honor, 
glory, but to push oneself forward to be flogged— how sublime, 
Christian, stupid?

Or, people make hasty judgments and understand nothing— I will 
keep calm, cool, and make my judgment later. Only the upshot of His 
life can determine whether He is extraordinary. For an opinion I 
must wait 8 til He is dead— then I can judge and see the upshot of 

His life. Thus I can81 join Ham as long as He lives.
The clergyman may say: He has great popularity but the

storm will pass and these same people will overthrow Him. The 
Expected One we look forward to, but He will come to the recognized 
religious body with His credentials and present Himself as the 
Expected One and the council will vote after the report and the vote 
will proclaim Him the Expected One, He is not the Expected One be
cause He hasn8't presented His credentials— He doesn8"t come to the 
established order but begins with the help of fishermen and artisans. 
Thus, He can?t be the Expected One.

Philosophers might say: Such unheard-of vanity for an
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individual to say he is God. The universal is God but surely an 

individual is not God.

Statesmen may say: Kb question this man has power— and is
power to be reckoned with. But what does He want, what is He head
ing for3  ̂What'His whole effort is lacking is seriousness, ife will 
catch Him by doing nothing— He will trip himself.

Solid Citizen: All unstable people, loungers, vagabonds and
other laggards run after Hinte-no good— X have warned my son against 
following such a vagabond.

The mocker: Priceless idea which we can take advantage of.
He says He is God. Tomorrow I shall say that I am QOddand the dis
coverer can* t deny it without contradicting himself..

Yet there was only one single man who seriously sought Him 

out— and he by night. At night one treads forbidden paths, to go 
there on paths that one wants not to be seen frequenting.

The second, period in His life— "He helped others, let Him 
help Himself." That single individual, picked out from the crowd—  

the teacher is shunned, hated,. despised. He was an outcast among 

outcasts. His Apostles were a bunch of fisherman. "The mighty drew 
the net closer— and then the- people, perceiving that they were com
pletely deceived, turned their hate and the bitterness of their

52disillusionment against, Him."
At length each rationale has been presented! tersely, the 

above rationales are a travesty and a sniveling approach to

52Ibid.. p. 59.



Christianity.

What then is Christianity, if it is not the sniveling 

rational approach of the protagonists above?

A Man Must Be Contemporaneous m t h  Christ and. Not Be Offended..
Kierkegaard says that Christianity did not invite all that 

^labour and are heavy laden® as a gentle art of consolation but as 
the absolute. God m i l  not be transformed by men but He m i l  trans
form men. This absolute must be presented in such a way as to ap~

 ̂ ■ ■ \

pear as madness in the eyes of the sensuous man. Christianity did 
not come into the world to be humanly understood, but it speaks of 
the sufferings that a Christian must endure. A man must be con
temporaneous with Christ— with God. There is only one tense in re
lation to the absolute— the present. Each man must live in the 
present and see Christ as He lives right mow. Each man must be as 
the men of the day of Christ contemporary with Christ. Dread and 
fear and despair are of no avail before God— ^Candor before God is 
the first and last. Candidly to admit to oneself where one is,

53with candor before God holding the task in view." Each man must 
accept his individual position before God contemporaneously with 
God— each man must face God now, must be involved. Each man must be 

personally involved in his relation with God. His relation cannot 
be one of the present man with the past because the past has no re
ality for the present individual. The real is the present, thed.

g3Ibid., p. 70.
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present is the contemporary involvement of the individual with’ 
reality, with God. Christ*s life on earth stands alone outside 
history. And man must be contemporary with that life. As 

Kierkegaard aptly put it:
Christ is . . « not a comedian, not at all a merely 

historical person, since as the Paradox He is an extremely 
unhistorieal person. But this is the difference between 
poetry and reality: contemporaneousness. The difference 
between poetry and history is clearly this, that history is 
what really occurred, whereas poetry is the possible, the 
imaginary, the poetized. But what really occurred (the 
past) is not (except in a special sense, i.e. in contrast 
with,poetry) the real. It lacks the determinant which "is 
the determinant of truth.(as inwardness) and of all re
ligiousness, the for thee. The past is,not reality— -for me: 
only the contemporary is reality for me. "Shat'thou dost 
live contemporaneous with is reality— -for thee. And thus 
every man can be contemporary only with the age in which he 
lives— and then with one thing more: with Christas life on 
earth; for Christas life on earth, sacred history, stands 
for itself alone outside history.^4

If the glory had been visible directly so everyoiie. could 
see it as a matter of course, then that Christ humbled Himself and 

took the form of a servant has no meaning, says Kierkegaard. Mo 
one could be offended by glory attired in glory.* Thus men must 

have faith and not be offended. To be a Christian has become 
nothing, it is a matter of course. The way to accept Christianity 
is only through the consciousness of sin. A man must be simple and 
humbly confess himself to be a sinner. Han cannot enter through 

shrewdness, wisdom, and other human talents— -but only through the 

consciousness of sin into Christianity.
Ergo, contemporaneousness involves the possibility of the

5 AIbid., pp. 67-68.
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offenceo It involves the possibility that Christ and lis teachings 
not only do mot appeal to one, but that one is positively offended 
by them for one or another reason» The offence is that it repels a 
man at the very center of his being« Bat ^blessed is he whosover 

is not offended in M®.** Thus, a man may be offended, may dislike 
the whole concept of Christ and Sod and his whole feeling is 
against the preachings of Christ— -this is offence. Nothing that a 

man®s rational being expresses is expressed in Christianity! this is 
offence. But he who throws away the rational composition of his 

being and believes, has faith; he is not offended, he is the 
Christian. ^Blessed is he who is not offended.^ Kierkegaard ex
presses the position of faith and the offence beautifully when he 

says;
Fear not the world, neither poverty, nor wretchedness, 

nor sickness, nor need, . . .  have fear of nothing that can 
destroy the outward man; fear not him who can kill the 
body— but fear thyself, fear what can kill faith, and there
with earn kill for thee Jesus Christ, namely the offence, 
which another indeed can give, but which yet is impossible if 
thou dost not take it. Fear and tremble; for faith is con
tained in a fragile earthen vessel, in the possibility of 
the offence. Blessed is he who is not offended in Him but be
lieves.-^

Interesting, to say that faith is contained in the fragile
i

vessel which is the possibility of the offence— meaning the offence 
is constantly with us, let it not become a part of you for faith is 

the basis of a man who is blessed.



Two Forms of the Offence»
The Christian category of Offence has two main forms; (a) 

that of loftiness, in that an ordinary man claims to he God;
(b) that of lowliness, in that God suffers as a lowly man® r It 
should be noted that Offence has to do directly with the person of 
Christ Himself and mot with His teaching or with the religious 
principles He advocated

(a) loftiness.
Form (a) of the Offence is expressed in this way by 

Kierkegaard;
The possibility of the essential offence which 

has.to do with exaltation, for the fact that an in
dividual man speaks or acts as though he were God, 
says of himself that he is God, having to do therefore 
with the qualification of God by the composite term 
God-Man.56

Thus, form (a) has to do with exaltation. Kierkegaard uses 
the incident in Matthew ll;6 where John the Baptist has sent from 

M s  prison messengers to Christ, asking if He is the one that is to 

come. And Jesus answered;
Go and tell John the tMngs wMch ye do hear and see; 

the blind receive their sight, and the lame walk, the 
lepers are cleansed, and the deaf hear, the dead are 
raised up, and the poor have the gospel preached unto 
them. And blessed is he whosoever shall not be offended 
in me.

Kierkegaard says that Christ does not answer directly but 
requires faith and cannot make direct communication to an absent

56Ibid., p. 96.



per sen« And in His reply are all the * proofs of Ghristianity— and 
last the statement ^Blessed is he whosoever is not offended in me,” 

Thuss He says that in relation to Him there are no proofs.
The possibility of the Offence cannot be avoided*, a man 

must pass through it and a man can be saved from the offence in only 
one way— by believing, Christ is saying emphatically, no man can 

accept Cod by way of proofs, which surely had the greatest effect 
when they occurred, but only by not being offended in Christ,

Christ must be the sign of the offence in order to be the 

subject of faith*
All through the Scriptures the offence is present— wherever 

Christ speaks of Himself as being God, Everybody must take notice 

of this and see this possibility of offence just as if each person 
is contemporary with Christ when He speaks thus,

(b) Lowliness,
Form (b) of the Offence is expressed by Kierkegaard in this 

way: “The possibility of the essential offence which has to do with
lowliness, for the fact that one who gives Himself out to be God 
shows Himself to be the poor and suffering and at last the impotent

tt57man,"
Thus, form (b) has to do with lowliness.
The possibility of offence was that an individual like man 

professed to be God, Here the possibility of offence is that in

57Ibid,, p, 105«



supposing that He is God, it seems such a folly and madness that He 
is such a lowly and impotent man.

Matthew 13*55— -ttIs not this the carpenter* s son? Is not 
his mother called Mary, and his brethren, James and Joseph and 
Simon, and Judas and his sisters, are they not all with us? Whence 
has this man all these things? And they were offended in Mm.®

They were offended that this lowly man should be God. Each 
man must be at one with the contemporaries of Christ and recognize 
the possibility of the offence and go through the offence and be
lieve in Christ as the Son of God.

ind', again, ■ when He who had wrought signs and wonders, now 
stands impotent and paralysed— is delivered impotent and paralysed 
to His enemies, this all seems human. The night when He was 
betrayed, mocked and spat upon— all were offended in Him. He was 

crucified between two thieves and suffered a death of a human.
His disciples and all were offended in Him. But all must pass 
through the offence and believe. (Here we can understand 
Kierkegard*s tremendous feelings about the Crucifixion in light of 
what was said previously in respect to the pictures of Christ in his 
early childhood.) Ill of us must be contemporary with Christ in His 
passion and His suffering, the suffering as if He were a mere man—  

for here is the lowliness and the possibility of the offence. And 
even if we are at first offended, as were the disciples, we will 
later recognize the possibility of the offence and believe. This 
offence,'which happens to many, is a **stumble**; then comes the belief 
through this offence. As Kierkegaard says;



The disciples who had believed in His divimity, and in 
this respect had surmounted the offence by holding fast to 
their faith, are now brought to a stand by lowliness, by 
the possibility of offence which consists in the fact that . 
the God-Man suffers exactly as if He were a mere man. That 
is to say, . » . the possibility of offence, which is faith®s 
protection and weapon of defence, is so equivocal that all , 
human understanding must be brought to a halt by it^ must 
stumble— so as either to be offended or to believe

Basic to the understanding of Kierkegaard is the understand
ing of a man® s position in this contemporaneousness. What must a man 
do when he passes through the.offence? He must be a follower of . 
Christ, not one who profits from saying he is a Christian, but ”t©
be a follower means that thy life has as great a likeness to His as

59it is possible for a man®s life to have.” Christ®s life on earth
is a paradigm. Every Christian must strive to construct his life 
after His life. In this sense He is the pattern in the situation 
of contemporaneousness.

But Christendom has abolished Christianity— Christianity is 
dead? Christianity would like to inherit Him and His name, to gain 
advantage of the great consequences of His life. Christendom takes 
the liberty of interpreting the whole relationship historically in 
beginning by letting Him be dead— and them Christendom triumphs. 
Christianity grows because everyone wishes to hop on the bandwagon. 
Thus, to be a Christian in Christendom is the same as being a pagan. 
In established Christendom the possibility of offence has no meaning 

and one becomes a Christian in the merriest possible .way.
Christianity is not easy— it is full of torment and



tribulationo Tribulation does not mean illness, financial diffi
culties, anxiety for the year to come, ■what one is to eat, or what 

one paid for, but it means tribulation and torment and persecution 
which anise when one believes in God. And here is the possibility 
of the offence„

What then is Christianity? What is it for? One seeks 
help from it, one is willing to thank it indescribably, and 
then just the opposite occurs, one has to suffer for its
sake— so there does not really seem to be anything to thank
for. Here the understanding is brought to a halt by the 
possibility of offence.

Thus there are two forms of offence, (a) has to do with loftiness 
where•one is offended at the fact that an individual man says of 
himself that he is God or speaks in such a way that this is the 
direct or indirect impression that you get. (b) has to do with low
liness where He who is God is this lowly man, suffering like a 
lowly man. In form (a) the offence rises in such a way that I am 
not offended at the lowliness of the man but in the fact that He 
wants me to believe that He is God. Then if I believe this, the of

fence arises in .(b) and consists in the fact that one such as He
should be God, since He is so lowly and helpless, and when it comes
to a test He has no power to do anything. God-Man is a paradox, an 
absolute paradox. And, therefore, clearly, the understanding, 
reason, has no place before it and must come to a standstill before 

it. Kierkegaard says beautifully;
. . .  the possibility of offence, in the one form or the 
other, accompanies the God-Har every instant, a manGs shadow 
does not accompany a man more inseparably than the J

6°Ibid., p. 116.



possibility of offence accompanies the Ged-Hsoa, for the 
Qod-Man is the'object of faith. The God-Han » . . exists 
only for faith$ but the possibility of offence is just the 
repellent force by which faith comes into existence— if 
one does not choose instead to be offended. ^

If one has done away with faith one has done away with the
possibility of ©f fence, and he who does away with the possibility of
offence does away with faith. And when one does away with either or

f
both he does away with the God-Maa. And if one does awaywrnth the 
God-Man one does away with Christianity. ,

At this juncture the basic part of the philosophy of the 
Christian man has been presented, but more in the realm of further^ 
exposition is needed and therefore the succeeding adds and fillis: jr 
the core as presented supra. For lack of any other designation 
this part is called the #Basie Aspects of the Christian Man” and 
seven aspects are designated, and explained.

’ Basic Aspects of the Christian Man.

The Consciousness of Sin.
It is fundamental to Kierkegaard* s philosophical position to 

understand that all the means that Christ employs come together at 
one point— the consciousness of sin. Through that way Christ draws 
a man, the repemtemt sinner, to Himself. This of course was pre
sented in greater detail above, in the presentation of sin. .

Choice.
Christ having been lifted up from the earth, will draw all

‘Ibid., p. 122.



imt© Himself o To draw one traly to oneself presents a choice, says 
Kierkegaard- And choice is freedom- Christ is a self and he draws 
through choice hut He can only draw another self which is free to 
choose- Thus in order for Christ to draw man He must help every man 
to become himself - Therefore He will only draw man to Himself only 
as a free being and thus through a choice.

Suffering to Become a Christian-
Kierkegaard narrates the story of a small child to express 

the suffering in the likeness of Christ, This story is commonly 
recognized as a part of his own experience as a chil4 and I have 
quoted it at length in Part I of this paper, supra- He speaks of 
one forgetting all that one knows about Christ, and divesting 

oneself of the customary Way of knowing about Christ. Thus on# 
places oneself in the position of hearing for the first time the 
narrative of His humiliation- Then through the narrative of the 
child and the pictures, with one picture purposely placed among 
others of famous and humanly interesting men, Kierkegaard explains 
how he as a small boy was so greatly impressed by the picture of 
Christ on a cross and the subsequent explanation of the Crucifixion- 
As he by degrees reflected upon the story more and more, he de
veloped a tremendous passion, and was aroused to think of taking 
arms against those ungodly men who had slain the Christ (overlook
ing, of course the 1,800 years that had passed)« Then as the child 
grew older he would remember his childhood impression but would 
understand it differently. He would wish to suffer in some measure
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as He had suffered» And Kierkegaard himself did suffer in the 
battle -with the Corsair and with the established Church, supra.

One must suffer to become a Christian.

life is an Examination.
Many men are called but few of these men are chosen, life is 

an examination and God is the Examiner. Christ had to pass the test. 
He passed it and ended in the high place. He developed the pattern 
and is now on high. Man is a frail creature, not like the God-Man 
capable of knowing everything beforehand, and yet man is able to 
live day to day, with devotion to God and able to understand, al
though not as well as the God-Man.

A man has to be handled carefully, and hence it is only 
little by little his tabk is made clear to him, little by 
little he is screwed tighter and tighter by the greater 
and greater effort of probation and examination. So little 
by little it becomes for the individual a serious truth 
that to live is to be examined, and the highest examina
tion, is this: whether one will be in truth a Christian or 
not.62

lifers seriousness basically consists in the will to be and 
to express perfection (ideality) in everyday reality. This willing 
causes oneself in one*s great imagination to realize the truth—  

that such perfection is a dream. In a sense the imagination of 
youth deceives the youth. The imagination of the world of perfection 
has made the youth forget the real world. He may shudder as he con
templates the real picture, but to escape from this picture he 
can*t persuade himself to do. And, on the other hand he eaa*t

'Ibid., p. 184-



escape suffering as long as he can̂ 't persuade himself to escape from 
the pictureo He suffers, and what one suffers for one loves and he 
loves this picture of perfection more and more. Ho help comes but 
he becomes stronger because of his suffering. Then it becomes clear 
to him that to hope for better times was a youthful hope, and that 
there is no escape of suffering, and it will increase as he moves 
forward. The tempter tells him to let the picture go. He cannot let

63the picture go but exclaims, ”1 can do no other. God help mein 
If he holds out until death he will have passed the examination, be
cause he will have become the picture of perfection he loved. 
Kierkegaard uses the Mew Testament saying of Christ that to enter 
the Kingdom of Heaven one must again be a little child. To be a 
child a second time is to be as nothing, unselfish? to will to be a 
youth and retain youth?s enthusiasm and spontaneity, this is the 
task. The task, yes, the task of love and unselfishness, thus the 
pattern of Christ and thus the will to become a Christian; thus 
does truth conquer by suffering, by defeat, says Kierkegaard.

Then, the test is to become and remain a Christian, through 
sufferings with which other human sufferings compare net in painful
ness nor in anguish. But, note well, it is not Christianity that is 
cruel but it is the fact that the Christian has to live in this 

world and express in the environment of the world what it is to be a 

Christian, Christ not being one to be gentle and weak so as to take

63Ibid., p. 190o 
This was luther? s exclamation at the M e t  of Worms.
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the Christian out of the world« The more he labours in this fear 
and trembling, struggles to be unselfish, devoted and loving, the 
more men seem to throw aeeusations at him of loving himself. So it 
is that the true Christian is not supported by others?' recognition 
but he lives in humiliation. This humiliation is the highest exal
tation in the heavens.

The Truth.
Christ is truth, says Kierkegaard. His life was the truth. 

Thus, Christianly understood— truth is not knowing the truth, but is 

being the truth. Truth thus is a being, a life. Truth is thus
again the way, because it is a life, a life that expresses the way.
ind this is indeed what Christ is saying when he says that the truth
is the way, for Christ was the truth. He was the way.

The Militant Church.
Kierkegaard makes a direct blast at the established Church.

He calls it the triumphant Church, in the world but not in the 
eternal. This triumphant Church has conceived of Christianity as a 
sort of truth which can be distinguished from the way. It cannot; 
Christ is the truth and the way and to distinguish is to lack 
Christianity.

A further error that the triumphant Church has come into is 
the notion that in a sense we are all Christians. But this cannot be 
so because the militant Church (of Peter?'s time, which is the true 
Church, according to Kierkegaard— that Church which is related to
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and feels itself drawl to Christ in lowliness) is in the prosess of 
becoming, while the established triumphant Church of Christendom 
simply is and does not become.

The triumphant Church is connected with the human experience 
which would take hold of in advance what belongs later „ Children and 

youth always want to gain what is only for old age— this is universal 
among men. Christendom with like impatience wants to anticipate eter
nity on this earth rather than as God wanted things to be— this 
earthly life.a probation in suffering and eternity the reward, the 
triumph. Such introduction of eternity on earth is to abolish 
Christianity. Christ said that his Kingdom was not of this world.
As soon as Christ?s Kingdom comes to terms with the world, then is 
Christianity abolished.

The triumphant Church or established Christendom does not re

semble the Church militant in any respect. The present Church does 

no justice to the militant Church of The Apostle Peter? s day and of 
Saul of Tarsus® time. The triumphant Church is an established church 

in a homogeneous, synonymous environment, but the militant Church is 
in an environment opposite to it. In the established Church one 
keeps hidden the fact that one is a Christian, but in the militant 
Church one must constantly profess Christianity. Kierkegaard ex
presses himself in his characteristic beauty when he says:

If one takes Christianity for what it gives itself out 
to be, if one believes that this life is a time of probation., 
believes that governance knew perfectly well what it was 
about, believes that it was and is Christianity®s will that 
it be preached before all, but it was by no means 
Christianity?s expectation that all will accept it-— then 
everything is as it should be, then this life remains for
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each individual, the period of probation, the Christian 
Church here in this world remains always a militant 
Church.

The individual of the militant Church is constantly in 
“combat,81 that is, a fight, an enthusiasm, a passion to be a para
digm of Christ. The individual is basically and essentially a lone 
individual-— with blood and guts to fight on this earth, in unrest 
and in a state of constant flux, with the outside world and within 
himself. Then when life is done he shall as an individual give an 
account of his life on the day of Judgpnent. Kierkegaard in this 
conjunction expresses himself by saying:

It was not a petty quarrel Christ had with the world, so 
that substantially it was His own fault that He didm?t get 
along better with the world; no, love of God is hatred of • 
the world. And the day when Christianity and the world be
come friends Christianity is done away with.®5 ,

The very first condition of being a Christian is to be ab
solutely turned inward— -in this way he begins to see his task. This 
endless introversion teaches one that to be a Christian is to be
lieve in Christ and to suffer for the sake of this faith— self 

denial in the Christian sense.
As far as the individual is concerned, Kierkegaard goes 

farther in saying: “Christianity is the absolute, has only one mode
of being, namely absolute being; if it is not absolute, it is
abolished; in relation to Christianity either/or applies abso- ■

66lutely.” This means that the choice of the absolute, of God, must'

64 65 66Ibid., p. 217. Ibid., pp. 218-19. Ibid.. p. 221.
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be made and the choice must be an absolute choice of the absolute. 
Therefore Kierkegaard seems to present his Either/Or in his re
ligious man and seems to equate the Ethical to the religious or at 
least push the Ethical a little farther.

The salvation of Christianity is severity— not the present 
gentleness— the severity of combat. I shall end this exposition 
•with these decisive words which shirk not the condemnation that 
Kierkegaard wishes to express against the established Church:

For only the militant Church is the truth . . . it is 
the militant Church which associates itself with Christ in 
His humiliation. ... ..The triumphant Church and established 
Christendom are falsehood, are the greatest misfortune.that 
can befall the Church; they are its destruction. . . »' 
(Italics mine.)

The Christian Man is a Follower not an Admirer of Christ.
The Christian sermon,, for the most part, is a % reflection.* 

To reflect implies an attitude of remoteness. But Christian truth 
cannot be the object of reflection, for Christian truth has eyes to 
see. It is impossible to look at a painting or piece of cloth and 
have the cloth or painting look at you, yet this is precisely what 
happens with Christian truth. It is looking at one, to see if he is 
doing what he says he will do. For, since Christian truth is from 
God and God is in it, it is present in a special sense while one is 
speaking about it. It is not an object, but it is the speaker that 
is being regarded by it. In speaking, the speaker has summoned a

Ibid.. p. 226.
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spirit which examines him, Haas, when ene preaches before a group, 
God listens to see if what one says is true and if what one says is 
a part exhibited in one*s life. Therefore,. one ventures out when ' 
one preaches. And when one reflects” one creates a tremendous gulf 
between speaker and hearer because the speaker is not a part of the 

sermon because it is' a mere reflection, not something bound up in 
the speaker and his life. Since neither the speaker nor the hearer 
is involved, then the sermon is done away with— it has no meaning—  

it is merely suggesting reflections with the personalities and lives 
of the speaker and listener left out.

The above change that has come about in the character of a 
sermon, in which Christianity in effect is done away with, also ex
presses the basic change which has come about with the triumphant 
Church— it has obtained admirers and not followers.

Followers are not adherents of a doctrine but followers of a 
life, a way, Christ was bora in lowliness and humiliation because 
he who is to be the pattern, paradigm, and is concerned with follow
ers is in a sense located behind men to drive them forward and before 

men to beckon them onward,
Christ is a pattern; in his humiliation and lowliness there 

is nothing to admire unless one admires poverty, wretchedness and 

suffering.
What is the difference between a follower and an admirer? A 

follower is, or strives to be, what he admires. An admirer holds 
himself personally aloof from what he admires, (Of course, there 
are times when admiration is apropos since circumstances are beyond



one*s control and one is prevented from being able to resemble the 
object of admiration even if one wished to.)

Judas was an admirer of Christ. Precisely because he was an 

admirer - he became a traitor. The admirer is only selfishly in love 

with greatness. When danger comes he draws back. If'this is not 

possible them he becomes a traitor.
Eicodemus, who went to see Christ at night for fear of being 

seen by others> was an admirer. He said, in effect, I*m curious, and 
if we come to an understanding and I believe, I will believe in 
eternity but not on earth.

A follower must venture his life, his all.
Kierkegaard emphatically says: "Only ^followers* are the

true Christians. The fadmirers*' have in fact a pagan relationship 
to Christianity, . . ,81̂

It has almost come to the point that an admirer of 
Christianity is a rarity; people on the average are luke
warm, neither cold nor hot, and many are free-thinkers, , 
mockers, "strong spirits," deniers. But nevertheless the 
"admirer" is not in the strictest sense a true Christian; 
if one cannot say of him that he is lukewarm, since there 
is heat in him, neither can one say that he is warm. Only 
the "follower" is the true Christian.°



HIETZSCHE

A very popialar error: having the 
courage of one® s convictions; rather it 
is a matter of.having the courage for an 
attack on one®s convictions®! I

...Nietzsche .

All force strives forward to work far and wide 
And would fain grow and everywhere extend,
Tet we are checked and thwarted on each side 
And swept away by the world®- s , torrent trend»
In this eternal storm and upward tide 
We hear a promise, hard to apprehend:
From the compulsion that all creatures binds. 
Who overcomes himself, his freedom finds.

Goethe



1= HIS LIFE

Early Life

Ab oddity, or perhaps an irony, is to begin the section on 
Nietzsche with the philological item that there is an adjective in 
the Czech language which means humble and is spelled **aizlsy.M- 
*Mizky* is frequently found as the name of people in Germany who 
had Slavic forefathers. The name appears under other forms such as 
Mitzky, Nitzschke, Nietzsche.

Nietzsche himself cherished the idea that his ancestors 
were Polish, but such a belief has no support in fact. Nietzsche 
was the apostle who fiercely attacked everything to do with humility, 
and had the name that literally means, Mthe humble man."

Friedrich Nietzsche was born on October 15, 1844» in the 
village of Roeken, near Lutzen in Prussian Saxony. He was b o m  to 
the eighteen year old wife of the village parson. His father was 

the son and grandson of ecclesiastics, and his mother, Franziska 
Oehler, was the daughter and granddaughter of parsons. Friedrich 
Nietzsche was the eldest child. His sister Elizabeth was b o m  in 
1846, and a little brother, Joseph, who died at the age of two, in 
1848. Before Nietzsche?s brother died, in August, 1848, their 
father fell on some stone steps, sustained head injuries which led 
to softening of the brain, suffered intermittent loss of reason, and

77
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then died within eleven months» This fact has been used by critics
to justify their attempts to trace Sietzsehe* s final malady to
heredity. It is truly an absurd idea— his stock was good stock and

1his final malady was not hereditary»
After his father died, his mother moved to laumberg, a 

neighboring community, which was a provincial medieval town run by 
staunch conservatives, lawyers, parsons, officials and the elderly. 
The mother made her home with grandmother Nietzsche and two aunts. 
Thus, Nietzsche was brought up by five women— his mother, sister, 
grandmother and two aunts. These feminine surroundings had a 
definite influence upon him: he was melancholy, he loved solitude, 
was greatly sensitive, and had a great fondness for introspection. 
Crane Brinton regards the feminine surroundings and the worship of 
women for one man in the household, and the characteristic tyranni
cal attitude women have toward a male in such a situation, causes 
the person to develop such characteristics as melancholy solitude 

and introspection:
Fritz, as the one boy left in the family, they worshipped 

not only with the fervor women in such social groups commonly 
display towards the symbolically dominant male, but with 
added fervor German women feel for the men of the family.
The-object of" such worship is hard to distinguish from any 
other object of tyranny. His sister herself reports her ab
solute subservience to her brother, her elder by three years. 
Yet, it is clear throughout her biography of her famous 
brother, thatsshe always bossed him about, and that never, 
save in his philosophical flights, could he twist himself

Gerald Abraham, Nietzsche, (lew York? The Macmillan Company, 
1933)s P» 13.



loose from the bonds of her submissive affection«
Nietzsche was a good boy, studious and well behaved. He 

had a very serious and pious mind and from childhood he prepared 
himself for the position he wished to take later, that of a clergy
man, As a boy in Naumburg he was known as "the little minister," 
Nowhere could the serious conscientious boy have escaped the at
mosphere of Protestant piety even if he had wished to do so, for 
even the holidays were spent at country parsonages,

Nietzsche played boyish games with two young companions 
whose parents were in the clique of friends with whom the women 
of Nietzsche®s household associated. When the Crimean War broke 
out in 1854# all three took interest in the progress of the campaign, 

following it in the newspapers, and imitating the siege of 
Sevastopol, With characteristic thoroughness, the boys read mili
tary books and took their war games seriously. Along with these 
boyish games, Nietzsche was amusing himself with more significant 
activities; musical composition and the writing of little poems.

At fourteen, the adolescent was at last separated from his 
adoring womenfolk, and on a scholarship entered the boys® school 
in Pforta, five miles away from Naumburg, Having lived under the 
softening home influence of women, he was not at first happy at 

Pforta, The routine and discipline were irksome, the hours long, the

2 . . .

Crane Brinton, Nietzsche (Cambridge, Mass,; Harvard
University Press> 1941)» P» 7°
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work hard, and there was net much real sport. Amid the daily 
monotony Hietzsohe found some consolation in writing down what he 

saw, felt and hoped. He kept a diary showing his tendency to .self- 
examination and self-consolation. This activity was mature for a 
hoy of fourteen to discuss the "three stages" of his poetical 
works. The important parts of his diary show how the young thinker 
gradually began to weaken in the beliefs of Christianity. He did 
not break away suddenly, but the writings of his favorite authors, 
Schiller, Holderlin and especially Hyron, did not fail to move and 
dispose his young mind.'

In October, 1864, at the age of twenty, Friedrich Nietzsche 
matriculated in theology and philology at the University of Bonn.

At first the boisterous and rollicking habits of his jolly 
fellow students attracted Nietzsche. He became for a time one of 
the beer-drinking, singing, and dueling crowd. Nietzsche was making 
a final and determined effort to be one of the boys. After his 
coddled childhood, his cloistral adolescence, his long domination 
by womenfolk, the Naumburg proprieties and all sorts of high 
seriousness, the young man was ready for revolt. He was going to 

sow his wild oats.
At Bonn he joined a fraternity but soon found himself re

volted by the whole way of life, with the lack of sophistication and 
by the beer-drinking patriotism of his fraternity brothers. He 
made a quixotic attempt to raise their level to his own— and then 
resigned. It was also as a student at Bonn that Nietzsche wrote 
his sister a letter which is noteworthy because it shows his thoughts



•were developing into the temper they wuld ultimately take.
. . * As for yonr principle that trmth is always ©h the. 

side of the more difficults X admit this in part. ‘However, 
it is difficult to believe that 2 times 2 is not 4 ». does that 
make it true? @a the other hand, is it really so difficult 
simply to accept everything that one has been brought up on 
and that has gradually struck deep roots— what is considered 
truth in the circle of ©me* s relatives and of many good men, 
and what moreover really comforts and elevates man? Is that 
more difficult than to strike new paths, fighting the. habitu
al, experiencing the insecurity of independence and the fre
quent wavering of ©nets feelings and even ©net's conscience, 
proceeding often without any consolation, but,ever with the 
eternal goal of the true, the beautiful, and the good? Is it 
decisive after all that we arrive at that view of God, world 
and reconciliation which makes us feel most comfortable? 
lather, is not the result of his inquiries something wholly 
indifferent to the true inquirer? 1© we after all seek rest, 
peace, and pleasure.in our inquiries? lo, only truth— even 
if it be most abhorrent and ugly. Still one last questions 
if we had. believed from childhood that all salvation issued 
from another than Jesus— say, from Mohammed-^-is it not cer
tain that we should have experienced the same blessings? . . . 
Every true faith is infallible inasmuch as it accomplishes 
what the person who has the faith hopes to find in it; but 
faith does not offer the least support of a proof of objective 
truth. Here the ways of men part: if you wish to strive for 
peace of soul and pleasure, then believe; if you wish to be a 
devotee of truth, then inquire.3

Meanwhile, Nietzsche delved more deeply into Greek philology 
and antiquity. He was inspired by the love of his philology studies 
and by an excellent teacher, Friedrich Eitsehl. When BitscKL was 
called to Leipzig, Nietzsche followed him.

Schopenhauer liberates Rim 

It was in Leipzig that Nietzsche accidentally picked up a

copy of Schopenhauer * s Die Welt als Wille and Torstellung in a second

^Walter Kaufiaann, Nietzsche (New York: Meridian Books, Inc., 
Fourth Minting, Dec., 1959), pp. 31-32.



haad b©©kstore-«-H©t t© lay it d®im again nmtil he finished, it. In 
Sehopenhamer Hietzsehe fomd an aristeeratie thinker $ ©©nt^aptuems 
of the m®b, %h© made n© eemeessions t© intelleetmal Philistines and 
tdi© attached enemoms importance to art in general and music in par
ticular. He preached an asceticism thoroughly congenial to Hietzsehe, 
and his philosophy was an easily acceptable substitute for 
Christianity. Hot so much the system concerned Hietzsehe as the 
general attitude to life that appealed to the younger mam. In a 
sense Schopenhauer was Hietzsehe8s liberator, the educator Who 
helped him to discover and free his own mind.

Hietzsehe was also, at this time, predisposed to 
Schopenhauer8s philosophy by its pessimism. He was in despair as the 
result of his experiences at Bonn, morbidly conscious of being a 
sensitive stranger in the hard, everyday world, and he gladly 
listened to a teacher who abused that world and taught renunciation 

of it.
Within a few months he and some of Bit sehl®: s other pupils 

founded an informal “Philological Union,” and, in January, 18SS, 
Hietzsehe made what he- half humorously, half pompously, called his 
®debut in the philological world” by lecturing to the Union on the 
latest edition of the Theognis fragments. The paper had important 
results, for its success emboldened him to show it to Bitschl, whose 
interest was sharply aroused. He began to take a special interest 
in Hietzsehe, and this led to much more intimate relations between
professor and student.

Jl word should be written here about Hietzsehe8 s war
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experieaeeso Bismarck had eempleted his plaas for placing Brassia 
instead of Austria at the head of the German States* The war began 
and the Prussians occupied lelpzig* lietzsche was called up twice 
but was rejected because of his terribly shortsighted eyes. So he 
went on with his studies, but a year later the Prussian authorities, 
preparing for the next step forward for the %fulfillment of German 
hope^ began to lower the requirements, NietzscheJs defective eyes 
no longer exempted him, and he was obliged to serve as what the 
Government humorously termed a ̂ volunteer*1 with the Second Battery 
of the Mounted Section of the Fourth Regiment of Field Artillery, 
stationed at laumburgo For the first six weeks he had to carry out 
all the most menial stable duties, without the satisfaction of feel
ing that he was helping the Fatherland in a struggle for life and 
deatho As he said, he had plenty of opportunity to put the 

Schopenhauerian philosophy of resignation to a practical test. He 
made jest at himself as an artilleryman who brooded in the barracks 
over problems of Bemocritus— such a paradox. The paradox came to an 
end when in mounting a restive horse one day Nietzsche was thrown 
against the saddle, tearing two pectoral muscles and sustaining an 
injury to the bone. The wound, at first neglected, festered badly 
and did not heal,. and the military doctor finally sent Nietzsche to 
a specialist, who took a serious view of the case. For a time his 
life was in danger, and several months passed before he completely 
recovered. In the meantime, the authorities realized that further 
military service was out of the question and Nietzsche was allowed 
to leave.
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Nietzsche*® accident had its compensations— he was free to 

work as he pleased during his convalescence. He turned over in his 

mind plans for taking his doctorate at Leipzig. H I  the time it be
came more and more evident that philosophy was colouring and even 
controlling his philological studies.

Wagner, Genius and Pupil
Nietzsche was fond of music throughout his life. At this 

time he became acquainted with Wagner*s music„ and shortly thereafter 
with Wagner himself. The powerful personality of the composer com
pletely enchanted the young enthusiast, and made him a most fervent 
admirer and follower. Thus, he became a disciple of two masters, 
Schopenhauer and Wagner.

At this Juncture a great surprise awaited him. In 1869s be
fore he had taken his doctor* s degree, and in spite of his youth— he 
was not yet twenty-five— the authorities of the Swiss University at 
Basel, upon Ritschl* s recommendation, appointed Nietzsche professor 
of classical philology.

Shortly afterwards, the Franco-Prussian war broke out, in 

July, 187®. Nietzsche took part as a volunteer nurse, his connection 
with a Swiss university requiring him to become a Swiss citizen, and 
forbidding his enlistment as a combatant. Unfortunately, he shortly 

became seriously ill, was incapacitated for further service, and so 
returned to his duties in Basel for a short time. He had to pay the 
penalty for his daring campaign as nurse and for insufficient at
tention to his ailments, dysentery and diphtheria. He fell ill
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from violeai neuralgia, iBsoimia, eye trouble, am# imdigestion,

liet2sehe$:s'friemi, Richard Wagner, must be discussed in 
some detail because their friendship is so basic to Wietssehe^s life.

As a stmdemt, lietzsche had been enamored of Tristan. He 
loved Wagner® s music and he considered the composer Germany®s great
est living creative genius. He believed that Schopenhauer, Heine, 
and Wagner w r e  the most important men in German arts and letters 
since Goethe® s death. While Schopenhauer and Heine viere dead,
Wagner lived in Tribschen, not far from Basel.

It was Wagner®s presence that convinced Hietzsche that great
ness and genuine creation were still. possible, and it was Wagner who 
inspired him with the persistent longing, first to equal and then to 

outdo the friend. The relation to Wagner was crucial, yet we can®"t . 
be so mistaken as to say it was necessary to his intellectual develop
ment. It was a part of his intellectual growth and development and 
was an influence that he soon outgrew and went on to new vistas.

In August, 1S69, Hietzsehe wrote a friend this letters
I have found a man who personifies to me, as no one else 

does, that which Schopenhauer calls theGenius,®* and who is 
entirely pervaded with that wonderful, heart-stirring 
philosophy. Such an absolute idealism prevails in him, such 
a deep and stirring humanism, such a lofty seriousness of 
life, that in his neighborhood I feel as near something 
divine A  .

Hietzsehe was the first person who with one enthusiastic im

pulse, loved both Schopenhauer and Wagner.

1 .
George Barman Foster, Friedrich Hietzsehe (Hew York; The 

Macmillan Company, 1931), p. ?.



Tribschen was the retreat of Wagner and his wife, Frau 
Gesima. Tribschen, beautifully situated at the foot of Mount 
Pilatus in Switzerland, was in itself an abode of happiness, a haven 
of refuge for lietzsehe„ Here he realized his ideal of friendship 
and his belief in its elevating power»

Meanwhile Wagner was at work on the composition of 
Siegfried, and dreaming the big dream of Bayreuth, where the. gigantic 
libelung drama in its unique style was to be elaborated to the Herman 
people, and later to all the world. Nietzsche read the proof of 
Wagner*s autobiography, meant only for a few friends, and entered 
into elevated conversations with the master. Both cherished a common 
world view, the Schopenhauer doctrine of world redemption in which 

art plays so important a role.
Wagner then abandoned pure friendship and wrote this letter 

to complete his conquest of Nietzsche and use him for his own dreams.

It is indeed a good thing to have such a correspond
ence as ours, I have at present nobody with whom I can 
talk things over seriously.as I can with you, my one 
friend. You might take from my shoulders much, even half 
of my life*s business. You see on what miserable footing 
I am with philology, and what a good thing it is that you 
are in the same position as to music. Now you will please 
remain a philologist in order to be led by music. I am 
in earnest about what I am saying. I beg you to show the 
benefit of philology and thus help me to bring about.the 
great renascence,5

Nietzsche wrote his first philosophic work. The Birth of 

Tragedy out of the Spirit of Music, which was dedicated to Wagner.

5Ibid., p. 38.



The Wagner family loved the book— it was born entirely from the 

Wagnerian view. The professional philologists ignored the book. 
Nietzsche became the outlawed philologist— students were advised to 
keep out of his classes.

Soon after there was a break from Wagner because Nietzsche 
did not want to apostatize from Wagner but to be true to himself.

Nietzsche went to the Bayreuth festival for it was a temp
tation he could not ignore. However, he sickened of the untruthful- 
mess of the whole thing.

Nietzsche presents the key to his actions in this way;

At first we believe in a particular philosopher. Then 
we say if he errs in his manner of proving his state
ments, that these statements themselves are true never
theless. Finally we conclude; his statements themselves 
are of indifferent value, but this many's nature is worth 
a hundred systems. As a teacher he may be wrong a 
thousand times; but his personality itself is always 
right, and it is that we should pay attention to. There 
is in a philosopher something that will never be in a 
philosophy; the cause of many philosophies,— genius.

Thus can be seen the evolution of the feelings that Nietzsche 
had in regard to Wagner and Schopenhauer. Nietzsche began by becom
ing engulfed in their ideas; then he was entranced by their personali
ties, finally realizing that the differences which separated himself 

and the two masters were canyons too wide to allow him to keep silence 

without exhibiting a want of sincerity toward himself. And thus he 

turned against his masters and criticised them. What he had sought 

for in them was not to understand them as they really were, but to

6Ibid., p. 4B.
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■understand' himself by coming in touch -with them.

The nUbemenschn
In the last period of his life he became himself and found 

his own philosophy— the gross pinnacle of individuality and extreme 
essence»

Aphorism was the main presentation of his thought? in all 
probability because of his poor health. His eyes, stomach, and head 
continually bothered him. His health grew so bad that he resigned 
his professorship in 1879 and he was given a pension.

His life became a lonely one. He had lost many of his 
friends and wandered, in Italy and Germany, searching for health, 
friends, solitude and truth. He spent the mornings on long walks in 
the mountains and sea coasts. Thought pervaded his every day and he 
jotted down everything in his notebook.

In 1882, Nietzsche traveled to Sicily. Then he accepted an 
invitation from Fraulein von Meyseribug to come to Rome. She tried 
to find him a wife. She selected Fraulein Lou Salome, twenty years 
of age. Nietzsche fell in love with her, proposed and was refused.

Lonelier than ever he wandered again. He wanted to ennoble 
man and wrote Zarathustra,. He wrote:

Lo, I teach you the Superman*'
The Superman is the meaning of the earth, let your will 

say: The Superman shall be the meaning of the. earth*'

Friedrich Nietzsche, Thus Spake Zarathustra, trans. 
Thomas Common, The Philosophy of Nietzsche (New York: Modern 
Library, 1927/, p« 6 =
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George illen .Hergaaa, Jr. iia his book. What Mietzsehe Means? 

gives m  excellent aeeomt of Mietzsehe4 s last few years:
. . . life was a struggle for victory against heavy edds." 

living in dark attic rooms, often withomt fire in the winter5 
nearsighted almost to blindness, sitting alone night after 
night onable to read or sleep, braised and hamiliated by his 
difficulties in dealing with people and practical affairs, - 
alternating between hideoms pain, am almost- irresistible im
pulse to suicide, blackest despair and self-doabt, and periods 
when he grasped confidently the vocation which, coming ever 
more plainly to view, alone held him to life— such was 
lietzsche®s existence during the years when his greatest 
masterpieces were written, lot his too-human traits but the 
conquest over them, the living despite them, is the impressive 
fact about !ietzsche4s humanity.

1© one wished to read his book written during 1883 and 1884° 
The fourth part he printed privately and wished to distribute forty 
books among his friends. But so alone had he become that only seven 
friends were available to send copies to. Then he wrote. Beyond Good 
and Evil and The Genealogy of Morals. His last books were Will to 
Power. The Twilight of the Idols. The Gase of Wagner and Antichrist.

But the long-drawn tragedy had now reached its catastrophe, 
lietzsehe was constantly overdosing himself with sleeping-draughts, 
and yet he could not sleep. He started to speak nonsense in letters 

• to his friends. Then on January 3$ 1889» he saw an old horse being 
brutally ill-treated just outside his lodging and, overwhelmed with 
pity, burst into sobs and put his arms round the animal4s neck. At
tracted by the crowd, his landlord rescued him and took him to his 

room.
Strange letters came from his pen the next two or three days.

^George Alien Morgan, Jr.. Ifhat Mietzsehe Means? (Cambridge, 
Mass.: Harvard University Press, 1941'), p. t° •
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On the 18th, he was admitted to the asylum at Jena. In March, 
having become much quieter and more docile— indeed, quite childish—  

Nietzsche was allowed to leave the Asylum and live in laumburg with 
his mother. later his sister, Frau Forster-lietzsche, removed him 
to a villa at Weimar; and three years after, on the 25th of August, 
1900, he died.

So much passion and vehemence, so much individuality, such 
creative thought is propounded by Nietzsche that this short resume
of his life should conclude with these words from Zarathustra;

That your dying may not be a reproach to man and the 
earth, my friends? that do I solicit from the honey of your 
soul. 1

In your dying shall your spirit and your virtue still 
shine like an evening after-glow around the earth? otherwise 
your dying hath been unsatisfactory.

Thus will I die myself, that ye friends may love the 
earth more for my sake; and earth will I again become, to 
have rest in her that bore me."
. And then to quote from Shakespeare, Hamlet says these words

when he is dying:
0 good Horatio, what a wounded name
(Things standing thus unknown) shall live behind me?
If thou didst ever hold me in,thy heart 
Absent thee from felicity awhile,
And in this harsh world draw thy breath in pain.
To tell my story.^

o     • - ...........Nietzsche, Thus Spake Zarathustra, p. 77.
IQ . . . .Shakespeare, Hamlet, Act If, Scene II, lines 354-59, p. 128.



11= WHAT DOES NIETZSCHE TEX TO BO?

No System in Nietzsche 

Where does one start in Nietzsche? Is there any beginning 
or end to this many's philosophy? How does one organize his philoso
phy? Surely j, it cannot be done by taking certain books in order= 
Therefore, the only thing to do is to take basic ideas that run 
through his works and present them. Sometimes he m i l  say something 
in one work and something entirely different in another = This is 

not necessarily a contradiction=
Nietzsohe*s books are easy to read, but extreme difficulties 

arise when one tries to follow his thoughts. Thus, individual sen
tences are clear but the totality of his work is difficult,

Nietzsche does not have a ”system" like Kant and Hagel,

What Nietzsche objects to is the failure to question oner’s own as
sumptions, The philosopher who boasts of a system, according to 
Nietzsche, refuses to think about his premises. Bluntly speaking,
Nietzsche said, I?I distrust all systematisers, and avoid them. The

11will to a system shows a lack of honesty,”

I I  « , . # 4 - y-.rr,!-.

Friedrich lietzeche, The.Complete Works of Friedrich 
Nietzsche, JTol, Xils The Twilight of the Idols, ed. Dr. Oscar levy, 
trams. Anthony M, Ludoviei (2nd ed.; New York: The Macmillan Company, 
1924), p. 5°
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Hha* Metzscke meaas is that a tMaker wk© believes ia the 
ultimate truth ©f M s  system without questieMmg its presuppositions^ 

refuses to thiak beyond a eertain point, and this is bad. There are 
good parts and bad parts to a system«-no one system reveals the en
tire truth, but by looking over several of them we earn stimulate 
the mind. Thus, systems are all right if they are used for thought, 
but extremely unfruitful and confining if they are used to imprison 
a man%s thought.

The great Socrates had no system— he was the gadfly, always 
questioning the systems and was engaged in the pursuit of independ
ent problems, lietzsehe insists that the philosopher must be open- 

minded and ever making new experiments, and if necessary declare 

himself boldly against M s  previous opinion.

“god is Dead"
In Thus Snake Zarathustra there is a prologue. In the pr©= 

logue Zarathustra is coming down from the mountains and he sees a 
saint. The saint asks M m  where he is going amdngamathustra says he 

is going among men because he loves mankind, and he wishes to give 
them the wisdom he has. The saint questions whether man will ap
preciate or take such wisdom. As for himself, he is going to stay 
in the forest because he loves God. When they had parted,
Zarathustra said to himself, *9Could it be possible? This old saint

12in the forest hath not yet heard of it, that God is dead?"

^‘Tfietzsehe, Thus Spake Zarathustra. Prologue, p. S.
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Sear the end of Thus Spake Zarathustra, Zarathustra meets 

an old man wh© is the last pope and was looking for the last saint 
to tell the saint that God is dead. Bat the pope found an old sot 
where two wolves lay— -the saint was deado jte the eonversation 
between the two progressed the pope admitted that God was no more— - 
but that is all he would say against him. The aphorism ends with 
these words; -

long 3 verily should we have to wait until some one re
awoke thy God for thee.

For that old God liveth.no more; he is indeed dead,— •
Thus spake Zarathustra, ^
lietssehe is telling us that God was ©nee alive when he says 

that the old God liveth no more. It seems to be a paradox that if 
God ever lived He should now have died. The answer is simply that 
Nietzsche is not, in a doctrinaire way, making a pronouncement about 

ultimate reality, but he declares what he feels is a cultural fact—  

?,God is deadf4* Such a tremendous event, and it has not reached man 
yet. The saint is disgusted with man and has left the world of men 

but wishes not to recognize that God is dead. The pope does 

realize it and laments and wishes to say no more. Thus, it is an 
attempt to diagnose our culture, and is not a metaphysical specula
tion about ultimate reality.

The saint shows that that which has been the basis of many's 
existence for centuries has vanished; the very heart of Christendom 
has stopped, and the rest of the body is about to die, for the

13Ibid,, p, 293*
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spirit has departed from its members— amd the saint who tries to 
keep the spirit of Sod alive dies im "unreality»

Uietzsche himself was an atheist» He neverseriously doubts 
his atheism, and describes himself as an' atheist by winstinetS5t;

<. . e in me it [atheismQ is inborn^ instinctive. I am 
too inquisitives too incredulouss to© high spirited, to be 
satisfied with such a palpably clumsy solution of things.
@®d is a to© palpably clumsy solution of, things? a solution 
which. shows a lack of delicacy towards us thipkererrat bottom 
He is really no more than a coarse and rude prohibition of us: 
ye shall not thinks... I am much more interested in another 
question,-— -a question upon which the **salvation of humanity" 
depends to a far greater degree than it does upon any piece. 
of theological curiosity: I refer to nutrition.

Since atheism seems so obviously true to him, he very seldom 
offers arguments for it— and if he does they come to essentially the 
idea that experience is evidence against a god. A being such as God 

seems utterly irrational to Hietasehe.
Then, Hietasehe®s problem becomes the manner in which the 

non-existence of God would threaten human life with a complete loss 
of all significance. Thus, he does try to establish values which are 

not based on supernatural sanction.
To lead mankind through this crisis becomes the basic prob

lem of Hietzsche®’s philosophy— he wants to free all the phases of 
life from the wreckage and to rebuild on a new foundation that will 
justify the loss of the old by the creation of a higher form of 
existence.

■Ĵ/l . . .  , ,

Hietzsche, Ecce Homo. Tel. XVII of The Complete Works, p. 29»



95
Loneliness and Individuality of Man

The death of God brings us loneliness— a profound loneliness 
greater than any man has ever know. This added to the already 
lonely life of Nietzsche. Each man is responsible for his own 
destiny— he struggles to achieve that destiny. He asks himself 
what he is to do with his life, and realizes his responsibility.
Each one knows that he is unique, something precisely different than 
everyone else about, but few people are courageous enough to throw 
off the yoke of culture and convention and achieve the self- . 
realization of his basic potentialities. It cannot be done for one 
because it is basic to man, and he is responsible to himself for 
himself. Unless he does become himself life is meaningless. As 
Nietzsche says it:

The man who will not belong to the general mass, has 
only to stop “taking himself easily111 to follow his 
conscience, which cries out to him, “Be thyself? all that 
thou doest and thinkest and desirest, is not— thyself?”-^

This self-given goal turns out to be identical with the true 
or higher self— this unique potentiality which the individual should 
realize. Your true nature is not hidden deep inside you, but high 
above you— ” . . .  for thy true being lies not deeply hidden in the§, 
but an infinite height above thee, or at least above that which thou 
dost commonly take to be t h y s e l f T h e r e f o r e ,  realizing your 
“higher self” means fulfilling your loftiest vision, your noblest

"^Nietzsche, Thoughts out of Season, Vol. V of The Complete 
Works, p. 104.

l6Ibid.. p. 10?.



ideal. Tims, Iietzscke®s basie craving to -̂ be roeaelfd is different 
from the ordinary #self~e2q)ressim” ; it is one of the basic tap roots 
of M s  philosophy.

There is a tremendous idealism here— a passion, a m i l  to 
throw one* s self into life without reserve. T M s  shows that 
lietzsehe had a great sincerity.

The individual can escape obsession with his own limits by 

generalizing his ideal, and by gaining fellowship with others who 
are also in devotion to it. Thus,all should work to produce the man 
of genius whether in himself or others. Therefore, a community of 

men lives dedicated to the generation of great individuals who shall 
achieve perfection. In this devotion one attains the best fulfill
ment possible considering M s  defects s

In what way may your life, the individual life, retain 
the Mghest value and deepest significance? and how may it 
least be squandered? Only by your living for the good of 
the rarest and most-valuable types, not for that of the 
majority,— who are the most worthless types, taken as 
Individuals» ™

Here we come face to face with Mietzsehe^s ultimate intuition 
of value— the positive inspiration that is basic to all M s  .philoso
phy. The man who professes the goals of culture says:

I see something above me, Mgher and more human than I; 
let. all help me to reach it, as I will help all who know, and 
suffer as I do, that the man may. arise at last who feels his 
knowledge and love, vision and power, to be complete and 
boundless, who in M s  universality is one with nature, the 
critic and judge of existence.^

T M s  quality of individualized and perfected human existence is what

Ibid., p. 42. ISIbid., p. 157.
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finally makes life worth living.

Truth
The quest for truth does not lead to the absolute but only 

to a restless unmasking of illusions, (a) The result is the 
pessimism of the intellect;

He -whose, intellect is really free will think freely 
about the intellect itself, and will net shut his eyes to 
certain terrible aspects of its source and tendency. . For 
this reason others will perhaps designate him the bitter
est opponent of free thought and give him that dreadful 
abusive name of ^pessimist of the intellect11 ■

Thus, he who really has a free mind will always be looking
pessimistically for the truth knowing full well that one truth is
unmasking an illusion and that truth itself is to be unmasked—

everything is false.
(b) The search for truth may end in despair. "These men

who have saved their inner freedom . . .  there settles a cloud of
20melancholy on their brows."

Uietzsehe is using the word "truth" in two different ways; 
traditional kind of truth if it is attained leads to melancholy and 
the new kind of truth does not. The new kind demands courage of 
the thinker. All the old ways of thinking— science, arts, meta
physics, religion— are all illusions and flights from reality, if 
they are believed literally. Thus, the old world of belief is merely

lietzsche. Human All-Too-Human, Vol. VII of The Complete
Works, p. 1?.

20lie
Works, p. 123.

Q A ... -

lietzsche. Thoughts out of Season. Vol. V of The Complete
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a place where nothing really is— it is flux and relativity« For
Hietzsche truth has no bottom, no ultimate truth exists. But life
depends upon illusion for man cannot act unless he acts falsely.'
t’That without a recognition of logical fictions, « . . without a

constant counterfeiting of the world by means of numbers, man could
not live— that the renunciation of false opinions would, be a renunei-

21atien of life, a negation of life.”

Thus, the problem of truth is a double edged sword because 

it involves a conflict between the desire to know and the desire to 

survive. It seems impossible to live with truth or without truth.

Nihilism
Fundamentally man needs, a goal. The death of Sod has dug 

the heart out of man* s existence since no god remains for man. With

out religion man asks: $rihy am I here, what is man at all?”
At such a point nihilism shows its ugly head. The nihilist 

has literally nothing left. The old ideas are wrecked andtthe 
world is therefore worthless.

With this in view Nietzsche says that what is wrong is the 
modern world and it is not the world that is worthless. With this 
in mind Nietzsche embarks on his voyage of discovery— the free 
spirit. This free spirit scours the boundless seas in quest of new 

lands.

21Nietzsche, Beyond Good and Evil, trans. Helen Zimmern, 
Philosophy of Nietzsche, p. 384. .



Ergo, Hietizsehe*s philosophy heeomes am attempt to deal mth. 
the issues that arise by the upsurge of nihilism ia our modem cul
ture. The crisis arises m t h  the contradiction between the 
Christian ideals and the real nature of things«, The way to overcome 

all this is to revalue all values.
Now, what is this new country, which Nietzsche, has dis

covered for us and which saves us from nihilism? That is the new 
world.

Before the new world itself is presented, a few stepping 
stones need to be discussed. Nietzsche®s analysis of the bad 
conscience is an excellent stepping stone, showing his analysis of 
sin and bad conscience which exist presently as old values.
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The leTeloment of Conscience 
If am animal could premise this would be a paradox ©f 

matmres;b'egims Hietzsehe* Forgetfulness is opposed to promise.
This forgetfulness means a temporary shutting out of what our con
sciousness has taken in of the world. Thus, if we shut out the real 
world them we have room for human affairs— government and the like. 

Memory is that which is opposed to forgetfulness and man has raised 
this memory as a continuation of what he has willed. Thus, man 
guarantees himself a future by willing what he does.

Responsibility originated from the above. Mam willed his 
future and then developed a certain uniformity— morality of custom. 
The process of will and custom thus determine that man will act in 
predictable ways and thus through will and custom the ripe fruit, 
the individual develops. And what sort of a man is thus developed? 
He is a sovereign individual who (l) has an independent will, (2) is 
competent to promise, (3) is conscious of himself as an,achievement, 
(4) is conscious of power and freedom, (5) feels human perfection in 
general. This free man finds in himself his own standard of value—  

this is the extraordinary privilege of responsibility. And what is 
this responsibility called? This privilege of freedom and power,

100
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and. responsibility, becomes so basic that it is instinct which is 
called conscience:

The proud knowledge of the extraordinary privilege of 
responsibility, the consciousness of this rare freedom, of 
this power over himself and over fate, has sunk right down 
to his innermost depths, and has become am instinct, a 
dominating instinct— what name will he give to it, to this 
dominating instinct, if he needs to have a word for it? But 
there is no doubt about it— the sovereign man calls it M sconscience <>22

How long did it take to form and ripen that wMch is called 
conscience? Memory, explains Nietzsche, is something wMch is burnt 
in. The memory man accomplishes only by blood, tortures and sacri
fices. From these terrible precedents man developed promise and 
from promise arose reason. Thus, did man master M s  emotions, asserts 
Nietzsche, from much blood and cruelty:

AlasX reason, seriousness, mastery over the emotions, 
all these gloomy, dismal things wMch are called reflection, 
all these privileges and pageantries of humanity: how dear 
is the price that they have exacted? How much blood and 
cruelty is the foundation of all good things? ^

Therefore, the question is answered by saying that it took years of
blood and cruelty to gain memory which is basic to conscience.

Bad Conscience, Consciousness of Sin 
Nietzsche says that in history punishment was inflicted out 

of anger for injury suffered. Thus, there was the idea for every pain 
inflicted on one there was an equivalent pain to the authority for

' - 1 I • I . . .

/Nietzsche, The Genealogy of Morals, trans. Horace B= 
Samuel, The Philosophy of Nietzsche, pp. 671-72.

23Ibid., p. 674.
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injury equaled, pain, ind the w r d  ”®aghte originated from the nerd
#®wett-HBeaning the pain I one you for the injury you caused. As
Hietzsche puts its "That the cardinal moral idea of fought*
originates from the very material idea of . . . punishment
developed as a retaliation absolutely independently of any prelimin-

24ary hypothesis of the freedom or determination of the will."
This creditors continues Hietzsehe, may pledge something he 

possesses but more especially he has power of inflicting pain and 
torture on the body of the ower. Thus, the creditor is granted a 
sensation of satisfaction— that is the satisfaction of being able to 
vent his power on one who is powerless. In this relationship is 
found the cradle of the moral world*s ideas of ^guilt^ %conscience,^ 

*duty,* and ^saeredmess of duty.® The commencement of these ideas 
is thus thoroughly saturated with blood. It is interesting to note 
that lietzsche mentions that the infliction of suffering produces 

for the injured party a comter-plhasure~~inflietion of suffering, 

which was a ®real feast.^ These animal men needed and desired 
cruelty. It is to be noted that Zietzsche specifically states that 
the term revenge is not applicable here because revenge means dis
interested malice, but the infliction of cruelty was a need of 

ancient man.
Since men of the past were not ashamed of their cruelty, man 

had no shame before man. How, man denies that which is basic to 
him and is ashamed, and the joy and innocence of the animal has

Oh
Ibid.. p. 6?5o
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become repulsive to him. In those days, contends Nietzsche, pain, 
did not hurt as much as it does today, for example: the Degrees who 
are closer to prehistoric man (assumes Nietzsche) take suffering 
better than the Europeans, and animals d®a®t feel the pain that 
civilized man feels.

Nietzsche asserts that to rid the world of suffering, which 
was made secret and unwitnessed by civilized man, Gods were invented 
which could see all suffering.

Justice.
The feeling of ought, mentioned supra, had its origin in 

the relationship between buyer and seller, creditor and owner. Soon 
came a generalization that everything could be paid for, everything 
has its price— this is the oldest canon of justice. At this point 
begins all ^kindness,** "equity," "good will" in the world. There
fore, justice means good will among people of about equal power to 
come to terms with each other— that is, to come to an understanding 
by means of a settlement. When a people are less powerful, adds 
Nietzsche, then, justice means to compel them to agree among them

selves to a settlement.
Now, how does this work as far as the community is con

cerned? Nietzsche says that the community stands to its members 

in the important relationship of creditor to owers. Such man lives 
as a part of the community. When he transgresses his relationship 
as part of the community, the community seeks payment and will 

punish him by putting him outside the community into his original



104
m i d  state. Thus# there is martial law with all its cruelty.■ As 
the community grows and becomes more powerful it tends to take the 

offenses of the individual less seriously, because he is less 

dangerous to its corporate existence. Now# the community no longer 

throws him into a state outside the community but it shields him.

The stronger the society becomes the more it becomes conscious of 
its own power and even lets the wrongdoer go free.

As Nietzsche puts it:
The justice which began with the maxim# ’’Everything can 

be paid off, everything must be paid off#” ends with con
nivance at the escape of those who cannot pay to escape— it: 
ends# like every good thing on earth# by destroying itself.—  
The self-destruction of Justice? We know the pretty name it 
calls itself— G r a c e ? ^5

What Nietzsche means by the term ’’Grace#” is God.
True justice# says Nietzsche# is in the active man# the at

tacking# the aggressive man. This aggressive man has always enjoyed 
the stronger# bolder# more aristocratic# freer outlook— that is, the 
better conscience.

Resentment# on the other hand# is merely a reaction and does 
not define justice. The resentful man has on his conscience the 

invention of the bad conscience. ,

Law. ■ •
Law is the most drastic measure takemtby the supreme power 

to combat resentment. Law is an imperative declaration of what in 
its eyes is to be regarded as just and. lawful# and unjust and

25Ibid.# p. 68?.
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unlawfulo Therefore, eontlnues Nietzsche, after yom establish law, 
a supreme power treats the aggressive and arbitrary acts of indi
viduals or of whole groups as a violation of law. Soon the eye be
comes trained to a more impersonal valuation of the deed— here 
right and wrong manifest themselves« Hietzsehe asserts that to 
talk of the intrinsic right and wrong is absolutely nonsensical be
cause ('intrinsically, an injury, am oppression, an exploitation, am 
annihilation can be nothing wrong, inasmuch as life is essentially 
(that is, in its cardinal functions) something which functions by
injuring, oppressing, exploiting, and annihilating, and is absolutely

26inconceivable without such a character o**
Nietzsche makes his point emphatically about this organiza

tion that is against, fighting when he says:
A legal organization conceived of,as sovereign and uni

versal, not as a weapon in affight of complexes of power, 
but as a. weapon against fighting, • • • is a principle 
hostile to life, a destroyer and dissolver of man, am out
rage on the future of man. . . . '

Punishment.
Punishment, according to Nietzsche, is supposed to be the 

proper instrument to bring about remorse and a bad conscience. But, 
punishment historically was the way the author of an injury received 
his fate. His idea as evildoer was that something went wrong beyond 
his anticipation, but not the idea that he ought not to have done 
what he did. Therefore, punishment, does no more than tame a man— it

26Ibido, p. 691. 27Ibid.



does not make him better.

Bad Conscience.

Bad conscience is a serious illness, asserts Eietzsehe.
Man found himself in such a position -when he found he was imprisoned 
within the pale of society and peace-— he was thus compelled to be
come part of society and peace or perish. In this world of society 
and peace men were reduced to thinking, inferring and calculating. 
Thus, they were reduced to their poorest organ— their consciousness 
and:

(a) all instincts which could not find vent without, 
went inward;

(b) all the instincts of the wild, free man such as 
cruelty and enmity were turned against him.

And thus, bad conscience originated. .
This was accomplished by acts of violence. A herd of blond 

beasts of prey pounced on a population and subjugated them. Thus did 
a state arise. This state was a tyranny and kept working until the 
raw populace was molded and in this populace grew bad conscience.

A more detailed explanation of bad conscience is in order. 

Eietzsehe says that each generation recognizes an obligation toward an 
earlier generation. Then a conviction arises that it is only through 
the sacrifices and the efforts of the ancestors that allows the 
race to persist. Soon they feel that it is necessary to pay the 

ancestors back for such sacrifices and doubt arises. This fear 
grows and at last the ancestor becomes transfigured into God. Then
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ought and owe are pushed back into the *bad conscienceThere is 
a realization of the impossibility of paying the debt. Then comes 

Christianity, and, as Nietzsche expresses it:
. . .  till suddenly we stand before that paradoxical 

and awful expedient, through which a tortured humanity has 
found a temporary alleviation, that stroke of genius called 
Christianity:— God personally immolating himself for the 
debt of man, God paying himself personally out of a pound of 
his own flesh, God as the one being who can ̂ deliver man 
from what man had become unable to deliver himself— the 
creditor playing scapegoat for his debtor, from love (can 
you believe it?), from love of his debtor? . . .

Thus, says Nietzsche, man carried this too far. Owing 
something to God is his extreme torture. Here man creates a disease 
for he wills to infect and poison the fundamental basis of the uni
verse with the basic problem of punishment and guilt.

Nietzsche?s answer to God and bad conscience is the
eiUbermenschen that will conquer God? To quote from Nietzsche:

Man has for too long regarded his natural proclivi
ties with an "evil eye," so that eventually they have be
come in his system affiliated with a bad conscience. A 
converse endeavor would be intrinsically feasible— but who 
is strong enough to attempt it?— -namely, to affiliate to 
the "bad conscience” all those -unnatural proclivities, all 
those transcendental aspirations, contrary to sense, 
instinct, nature, and animalism— in short, all past and 
present ideals, which are all ideals opposed to life, 
and traducing the world. ,,, . For such a consummation 
we need spirits of different calibre than seems really 
feasible in this age; spirits rendered potent through 
wars and victories, to whom conquest, adventure, danger, 
even pain, have become.a need. . . .

28Ibid.. p. 711.
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o . o Bmt seme day, im a stronger age than this rotting 

and introspective present, must he im sooth come to ms, even - 
the redeemer of great love and scorn, the creative spirit, re- 
bomnding by the impetus of his oian force back again away from 
every transcendental plane and dimension, he whose solitude 
is,misianderstood by the people, as though it were a flight 
from reality;— while actually it is only his diving, burrowing, 
and penetrating into reality, so that when he comes again to 
the.light,he can at once bring about by these means the 
redemption of this reality; its redemption from the curse 
which the old ideal has laid upon it. This man of the future, 
who in this wise will redeem us from the old ideal, as he will 
from that ideal® s necessary corollary of great nausea, will 
to nothingness,and nihilism; this tocsin of noon and of the 
great verdict, which renders the will again free, who gives 
back to the world its goal and to man his hope, this’Jntiehrist 
and. intinihilist, this conqueror of God and of nothingness—  
he must one day come. "

29Ibido, pp. 715~l6o



17 o THE WHi TQ p m m

The ®Will te Bawei* is primarily5 with Hietzsche., an 
analysis ©f reality-— he finds an impulse ©f this description at the 
base ©f mam*s being, and then proceeds to construe life and the 
world at large in terms of it. It is fundamentally a psychological 
and cosmological, not ethical, doctrine.

©me must note at the outset that power in and of itself was 
never a standard to Hietzsche.

Since nihilism results from a conflict between the laws of 
life and the past ideals that no longer exist, and since a revalua
tion of values is the only way to overcome this conflict, then 
Hietzsche must find the true statement of those laws.

The will to power is the most suggestive name for the primal 

life force out of which all special organic and psychological func
tions have evolved and whose generic traits they retain. What are 
those traits? Perhaps a survey of them will give us an understanding 

of his position.

The Mystery of life 

life by nature is active and aggressive, Hietzsche maintains. 

Writers such as Barwim and Spencer have stressed too much the passive 

adaptation to fixed environment;
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The influence of environment is nonsensically over

rated in Darwin: the essential factor in the process of 
life is precisely the tremendous inner power to shape and 
to create forms, which merely uses, exploits the environment. 30

Nietzsche says that life takes the initiative and modifies the en
vironment and adaptation is secondary.

The phenomena of growth show the imperialistic character of 
life. The terms "will to power** and **will to grow** are used almost 
synonymously. is examples, the babe in the womb and the sprouting 
plant are presented specifically to show that one doesn?t have to 
go to the violence of man7s past and present to show will to power 
in terms of the will to grow.

life is selective and formative: it organizes and administers, 
life is creative like the individual.

life is also destructive, even at the same time it creates.

1 cow is not a cow, it is not even meat when man digests it. Cre
ation necessarily involves destruction, and the constant, eternal, 
conflicting wills to power are a condition of advance. . Thus,
Nietzsche thinks of countless wills to power: every society, every 
organism, every minute cell has a will to power.

**What is the relation of the whole of the organic process 
towards the rest of nature?— Here the fundamental will reveals

31 ' -itself.w

■̂ Nietzsche, Will to Power, Vol. XV of The Complete Works,
p. 127.

31Ibid., p. 165=
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There is a robhlessness t© aaimal existence which Hietzsehe . 

takes pains to express even more than Darwin does.
The will to power has a will to grow which means am upward 

drive in life. The struggle for power, for more, better, faster, 
oftener, this is the rule for the upward drive in life.

Hietzsehe talks of 11 self-overcoming.” Every life wants to • 
outdo itself, to overflow beyond itself. It is not a denial but a 
fulfillment of the will to.power. The form grows and grows, but at 
a point it cannot go beyond itself. If it goes far enough it 
finally outgrows itself. The will to power, which is so basic, 
finishes in a thrust which is a venture upward and at the same time 
a leap to death. In example of this is the reproduction of animals. 

When the animal is full grown and exhibits its greatest strength, at 
that point it gives its greatest energies to its young and thus 
brings on its own decline. Thus, a great and deep desire is for life 
to create beyond itself, far above, and thereby perish. But when 
this desire does not exist there is decadence. The full force must 

desire this creation, suffering, death.
Will to power is a type of rhythm which is endless. The 

primary essence of this will to power is the will to go out, to 
venture, to do, to move, which is basically by its very nature the 
drive to loss of power.

Hietzsehe*" s difficult and complex conception of life is 
summed up in the book. Thus Spake Zarathustra, in the discourse "Of 
Self-Overcoming.*1 I quote this at length, not only because it
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expresses the trri.ll t© power beautifully but also to show that
Mietgsehe thought of ^will to peweF* as a whole:

ill living thimgs are obeying things.
And. this heard I seeendly: "Whatever cannot obey itself,

is commanded. Such is the mature of living things."
This, however, is the third thing tshich I heard— namely, 

that commanding is more difficult than obeying. . . . "
in attempt and a risk seemed all commanding unto me; and 

whenever it commandeth, the living thing risketh itself . 
thereby.

lea, even when it commandeth itself , then also must it 
atone for its eommandidg. ©f its own law must it become the
judge and avenger and victim.

low doth this happens So did I ask myself. Tfhat per- 
suadeth the living thing to obey,. and command, and even be 
obedient in commanding?
<3 © O @ O © © o' O © 0 ©r @ © O © O O O O O O © 0 - 0  © © O ' ©  © o

' "Wherever I found a living thing, there found I M i l  to 
Power; and even in the will of the servant found. I the will 
to be master. .
o o o o o o o o o o o o o o o o o o o o o o o o e o  o e o o ©

And this secret spake M f e  herself unto,me. ^Behold,** said 
she, **I am that which must ever surpass itself. ...

To.be sure, ye call it will to procreation, or impulse 
towards a goal, towards the higher, remoter, more manifold: 
but all that is one and the same secret.

Bather would I succumb than disown this one thing; and 
verily, where there is succumbing and leaf-falling, lo, there 
doth M f e  sacrifice itself— for power? .

That I have to be struggle, and becoming, and purpose, and 
cross-purpose— ah, he who divimeth my will, divimeth well also 
on what crooked paths it hath to tread?

Whatever I create, and however much.I love it,— soon must I 
be adverse to it, and to my love: so willeth ay will.
o o o o o o o o o o o a o  e o o o o o o o o o o  o o o o o o o

Much is reckoned higher than life itself by the living one: 
but out of the very reckoning speaketh— the Will to Power?

Value Perspective and Memory
The bare idea of Mil to power is not all there is to the 

nature of life. Willing includes the idea of a valued©bject, which

32lietzsche. Thus Spake Zarathustra. from Philosophy of 
lietzsche. pp. 235^*25»



im tmrn larolves seme M a d  ©f pereeptieno M f e  is imeeneeivable' 
mtheut prefexwees. ”Is not living valaiag, preferring^ being rni-

33
jmst, being limited, endeavoring to be different.® All values 
express power. There is an interpretation by the will to powers

The Will to Power interprets, it defines# it determines 
gradations# differences of power. Mere differences of 
power could not be aware of each other as such: something 
must be there which will grow# and which interpreted all 
other things that would do the same# according to the value 
of the latter .-*4

life is separated from the rest of nature by memory. The 
inorganic cannot gather experiences but the organic does# and this 
distinguishes the one from the other.

Memory is an active assimilation— this assimilation is eon™ 

tinned■ and results in the production of basic forms which are trans
mitted and which form individual# social and racial character. Thus 
heredity is a transmission of past experiences. Feelings# valua
tions# habits pass from father to son.

This leads to the further principle that basic forms derived 

from the past have a resistance to change or a tendency to repeat 

according to the amount of past experiences which they have as
similated. Some basic forms are so deep that they cannot be,changed 
by fresh environmental influences.

33 ......... ......Nietzsche# Beyond Good and Evil# from Philosophy of Nietzsche.
P. 3SS. - -

34 . . .

■ Nietzsche# Will to Power. Vol. X? of Somplete Works, 
p. 124® .



The Ihmctioning Organism.
The orgsmism. to lietzsehe is mot just a simple tdll to power, 

but it is a multiplicity of wills iheeomstamt separation of powers. 
Them how cam the body function as a whole with all of the factions 
■vying against each other and the world about?

lietzsehe explaims.it thus: "Gould mot our motion of
, . -. ■ • ■ • , :......  35purposes, and our will, etc., be only a symbolic language. . . .*

I*m not sure what he means by symbolic, but, perhaps he means from
analogies to familiar facts of experience, since his basic idea is
the analogy to human societies. Societies are full of conflicting
ways and yet there is a particular unity of feeling and thought
which allows for a working government. Thus there is both strife
and cooperation. The weaker obey the stronger for the sake of
safety and power over those who are weaker still.

JJow, what happens when two powers meet? When two wills to 
power meet they measure each other1 s strength and the consequence is 
that one comes out stronger. The stronger commands, the weaker obeys 
Sometimes one will succeed in converting others into subordinate po
sitions and there is an enduring association in which powers are 
stable in an order or rank. But this situation cannot remain, since 
power is in a constant state of flux, and soon the powers will grow 
unequal and there is a shift and the masters become servants and the 
servants become masters.

: How can one explain the development.of order out of

35Ibid.. p. 149.



fwdamental strife? It wotald seem to necessitate a high intelli
gence by the mil to power. The answer that Mietzsche gives is 
threefold; formative property of the will to power, organic memory 
and natiaral selection. The initial structure of a living being is 
the work of a dominant will which projects disorganization into or
ganization by projecting its own order upon the nascent plastic un
shaped group, somewhat as an artist places himself into his 
materials. Secondly, even subordinate wills to power derive some 
satisfaction from the association, andtthese **community** functions 
which at first are forced later become second nature, Thirdly, the 
organisms which do not develop order do hot survive,

Mietzsche makes much of his idea that the parts of an or
ganism exhibit strife as well as harmony. He feels this is a basis 
part of the understanding of an organism. Even the vertical rela
tions of command and obedience retain an element of hostility.
There is resistance in obedience, and a command is am acknowledgment 
that the other '* will*' has not been completely subjugated;

To what extent does counter-strife exist even in 
obedience? Individual power is by no means surrendered 
through it. In the same way, there exists in the act of 
oemmamdingg an acknowledgment of the fact that the abso
lute power of the adversary has not been overcome, absorbed, 
or dissipated, ** Obedience# and command,# are forms of- the 
game of war, ...

If a society becomes too friendly it becomes stale.
In the external behavior of the organism, will to power may

show itself in exactly opposing ways depending upon the circumstances,
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UsmaHy it td.ll seek obstacles which it cam control and stays away 
from those which seek to control its

The will to power cam manifest itself only against ob
stacles ; it therefore goes in search of what resists it— this 
is the primitive tendency of the protoplasm when it extends 
 ̂its psemdopodia and feels about it. The act of appropriation . 
and assimilation is, above all, the result of a desire to 
overpower, a process of forming, of additional building and re
building, until at last the subjected creature has become 
completely a part of the superior creature*s sphere of power 
and has increased the l a t t e r .37 ,

The functions which serve to orient the organism in its em«, •
vironment— feeling, thinking, and imagining— are developed primarily "" 
as a means of food-getting.

**To this nutritive process ail so-called feeling, thinking
38and imagining belong. . . .**

The life cycle introduces a distinction between rising and 
decadent life. The downward phase of the cycle is a kind of normal 
decadence, and the decadence is a lapsing of the will to power.
Thus, the will to power has its presence in all living organisms but 
net in the same degree, yet it remains absolutely essential for the 

perpetuation and development of life.

37
Ibid., p. 130. 3gIbld.. pp. 123-24.
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?=, THE UBEffl-IENSGl

Analysis jaf Term.
j 'lietzsehe® 5 philosophy of power oulainates in the vision of

n  ......the Ube mienscho

The term Bhermensch is often translated into English as 
Superman or as Walter Kaufman in his book, Nietzsche: Philosopher, 

Psychologisto Antichrist, prefers to say it, ®overman.55 Superman 
or overman or jjbermensch is a strong, picturesque expression such as 
Nietzsche delighted to use. It. occurs chiefly in the prose poem. 
Thus Spake Zarathustra. ; Yet, like mahy of Nietzsche®'s extreme 
phrases it covers a substantial thought. The word became popu
larized by Bernard Shaw in a play written with that title. The 

second World War and the Third Belch gave further popularity to the 

term. Nietzsche, at the outset of his career, spoke in terms of the 
genius and great man when he spoke of Wagner. After the break with 

Wagnerthe transcendent vision of the superhuman excellence which
Nietzsche had identified with Wagner survived. u

■  '   '  -.

For the sake of this paper, the term Ibermenseh shall be
used because the term superman is a misleading term. The term
Ubermensch has been used by others before Nietzsche. Goethe, for
instance, uses the term in Faust (Part I, line 49©) where a spirit 
scorns the frightened Faust who has conjured him and calls him

117
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Ubemenscho Walter Kaufmann sajs this about the word:

lietzscbets conception depends on the association of 
the word uber. In the third meditation he had inquired as 
to how the individual might be able to give meaning to his 
life, lest his ̂ existence** remain na thoughtless accident 
His answer had been, in effect, that you should realize your 
own true self; and the question had then arisen how you can 
know this true self for which you should strive. This prob
lem was solved by the suggestion that you might consider 
your “educator” and meditate upon those of his features 
which you have always loved most. You should then envisage 
“your true self jjrhieĥ  does not lie deeply concealed with
in you but immeasurably high over you piber

“Ubermenschen” is a poetic designation for great individuals 
carried to their utmost human limit, for “persons” in the full sense
of that term. Ubermensch is man as he might be— not another spe-

> -cies, but our very human flesh and blood transfigured. It is a 
crystallization of the thought that man can develop beyond the 
present stage of his existence and should. Zarathustra has scanned 
the greatest men of history, and the greatest of them are, like the 
smallest men, “aU-too-human”:

lever yet hath there been a Superman. Naked have I seen 
both of them, the greatest man and the smallest man:—

All-too-similar are they still to each other. Verily, 
even the greatest found I— all-too-humanS —

Thus spake Zarathustra.
Nietzsche speaks of individuals like Alcibiades, Caesar, Frederick 
II, Leonardo da Vinci, Caesar Borgia, Napoleon, Goethe, Bismark, as 
approximations of this type, but all come short somewhere. They

Walter Kaufmahh, Nietzsche: Philosopher. Psychologist. 
Antichrist (4th Printing; New York: Meridian Books, Inc., 1959), 
pp. 266-67.

40Nietzsche, Thus Spake Zarathustra from Philosophy of 
Nietzsche, p. 99.
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were men of great power, took great and fearful responsibilities 
but were spoiled by some defect. Zarathustra is spoken of by 
Nietzsche as an incorporation of the ideal, but Zarathustra is an 
imaginary figure and, as portrayed, he himself looked beyond.

stand above the whole race of man. Whether he was thinking of a 
new species that developed through evolution as larwim proposes, 
seems doubtful. I think that he meant that these fbermenschen 
were to be extraordinary specimens of men who might lead to a 
considerable modification of the human type with the result being
a new species. In The Antichrist he speaks of the Ubermensch as 
a t'kind of overman":

. . . success in'individual cases is constantly 
encountered in the most widely different places 
and cultures; here we really do find a higher type, 
which is, in relation to mankind as a whole, a kind

we have not sufficient data for a judgment as yet. Physiology, 
medicine, psychology, sociology as sciences that have to give us 
the data are not developed enough. Nietzsche does not present an 
easy, quick step to Utopia. Nietzsche?'s thought is radical but

Nietzsche conceived of bringing forth beings, who would

of overman.

Slow Change to World Domination 
How do we get to this Ubermenscĥ  Nietzsche thinks that

er Kaufmann, "The Antichrist," The Portable Nietzsche 
(New York: The Viking Press, 1954)> P» 571.
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his program is slow since social change is slow and methodic. He 
wants slow change and says the French Revolution could have been 
something worthwhile had it been slow, but its fast change ruined 
it. lietzsche puts it this way;

SMALL DOSES.— If we wish a change to be as deep and 
radical as possible, we must apply the remedy in minute 
doses, but unremittingly for long periods. What great 
action can be performed all at once? Let us therefore 
be careful not to exchange violently .and precipitately 
the moral conditions with which we are familiar for a new 
valuation of things,—-nay, we may even wish to continue 
living in the old way for a long time to come, until 
probably, at some very remote period we become aware of the 
fact that the new valuation^has made itself the predominat
ing power within us. . .

Thus, we must not be impatient. The Ubermensch is the next stage 
and moderation and courage are needed in the movement forward. 
Zarathustra, the prophet, has patience and can wait. What needs 
to be done is to introduce the new morality in connection with the 
existing moral law and under its names and guises it must be op
portunistic and compromising. It is a change in the depths of 
thought that is needed, not a noisy enthusiasm.

Nietzsche* s thought as to how to reach the Ubermensch is 
vague and yet he is saying that we must turn our minds in that di
rection to have a clear conviction that the result is really up to 
us. Mankind must be persuaded that life on earth is not for 
pleasure but for producing superior individuals. Since Christian 
has no real relevance in life today then heaven and hell have no

42Nietzsche, The Dawn of Day, Vol. IX of The Complete Works, 
pp. 362-63»
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meaning s© there is no real aim and things are in the hands of 
chance» Since things are in this state, a change must come about 
to the rational man. The dead faith has no relevance and ration
ality does, Han must create his own destiny.

This destiny can be created by a purposive selection. We 
would have to have a world wide in—breeding that is human and se
lective , It is quite evident here that Nietzsche has in mind a 
control of humanity unheard of in human annals. The problem would 
be who would do the creating? Maybe the Ubermenschen we are trying 
to create. Nietzsche*s answer would have to be that individuals 
learn by doing, and the only thing to do is start with the stronger 
masterful intelligence aiming at world control.

Initiative

The initiative in such an enterprise can evidently only be
taken by those who have the thought that inspires it and who
naturally will be few. They must beqboth thinkers and men of
action, They will choose themselves’-and- in a sense crown themselves.
Neither physical force, nor wealth, nor race, nor aristocratic
descent will help them. It is not where you came from but where
you are going that is the crucial, question for this nobility.

0 my brethren, I consecrate you and point you to a 
new nobility: ye shall become procreators and cultivators , 
and sewers of the future;—

let it not be your honour henceforth whence ye come, 
but whither ye goi Your Will and your feet which seek to 
surpass you— let these be your new honours^

^Nietzsche, Thus Spake Zarathustra, from Philosophy of 
Nietzsche, p. 226.
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The challenge is, how strong is one, how near completeness in 
body, mind., and soul, how far can one stand alone, ass we responsi
bility, be his own master and thereby be fit to lead and master 
others.

... where have we to fix our hopes? In new phi
losophers— there is no alternative: in minds strong and 
original enough to initiate opposite estimates of 
value. . . . To teach man the future of hwanity as his 
will, as depending on hwan will, and to make preparation 
for vast hazardous enterprises and collective attempts in 
rearing and educating, . . . — for that purpose a new 
type of philosophers and commanders will some time or 
other be needed, at the very idea of which everything 
that has existed in the way of occult, terrible and 
benevolent beings might look pale and dwarfed. The image 
of such leaders hovers before our eyes:— is it lawful for 
one to say it aloud, ye free spirits?^-

Thus, the men who take the lead in redeeming the world from folly
and chance, and in organizing collective experiments and hazardous
enterprises to that end will be "philosophers" of this type. Every
sound quality that belongs to the ascending line of life will be
theirs.

Blood.
So-called aristocrats of intellect are not enough. There 

must be blood and sound physical organization. They must be capable 
of projecting a new physiological line since' all aristocracies start 
from superior whole men:

AZlNietzsche,•Beyond Good and Evil from Philosophy of 
Nietzsche, p. 496.



The only nobility is that of birth and blood. . » . 
Wherever people speak of the ̂ aristocracy of intellect,*' 
reasons are generally not lacking for concealing something. 
. . .  Intellect alone does not ennoble ° on the contrary, 
something is always needed to ennoble intellect. — What is 
needed?— Blood.4$

Economic.
They will not despise the economic basis of life.. Thomgh 

wealth will not be a distinctive mark they will have wealth— that is, 
enough so they are independent and can do what they want. They will 
have enough to lift them above marginal living and enough to allow 
them to marry well and pay for the best instruction to their 

children.

These men will know the significance of marriage. • love will 

be controlled by ideal considerations. Marriage will not be from 
passion ©r emotion simply, nor will mere considerations of mutual 
fitness and compatibility be the controlling things. The main aim 
of marriage for men like these will be the continuation of their 

type, and propagation will be a matter of the utmost saeredness.
-In burgeois marriages, naturally in the best sense of the . 

word marriage, there is no question whatsoever of love any 
more than there is of money. For eh love no institution 
cam be founded. The whole matter consists in society giving 
leave to two persons to satisfy their sexual desires under 
conditions obviously designed to safeguard social orderA®

.iietzsehe, ¥111 to Power, Vol. Xi of The Complete Works. 
Po 353« " y
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Zaratkustra speaks in tMs'nay also?

Marriage? so call T She mil of the twain to create the 
one that is more than.those who created it. « . .
0  o o o e © © o o © o o © o © o o o © © © & o © o © © © o ©

Yea, I would that the earth shook with convulsions when 
a saint and a goose mate with one another.
© o o o o o o o o o e o  o o o o o o o o o o o o o o o o o ©

Beyond yourselves shall ye love some day?„ . „"
Bitterness is in the cup even of the best love; thus doth 

it cause longing for the Superman; thus doth it cause thirst 
in thee, the creating one?

Thirst in the creating.;one, arrow and longing for the 
Superman? tell me, my brother, is this thy will to marriage? 

Holy call I such a will, and such a marriage=•— ,
Thus spake,ZarathustraA'

Thus, marriage is the will to create one that is greater than these 
who created it. love is just a means to that greater creation. The 
creating one thirsts for this higher creation— this Ubermensch.
This is a holy will and marriage.

This way of looking at marriage is of course a different one 
from the ordinary founding of a, family which the vulgar and self- 
centered may wish to do. The aristocracy to be will exist to de
velop this superior line— but it will not be a closed line but will 
bring into itself new elements of promise whenever they appear. 
Hietzsche?s idea, of course, is that this line will be international 
and world wide?

The establishment . . .of international race unions which 
which will set themselves the task of rearing a ruling race, 
the future 6tlords of the earth®— a new, vast aristocracy 
based upon the most severe self-discipline, in which the will 
of philosophical men of power and artist-tyrants will be 
stamped upon thousands of years: a higher species of men ...

Hietssehe, Thus Spake Zarathustra from Philosophy of 
Hietzsehe. pp. 73-74«



and working as artists upon man himself
Hietzsehe is aware that accident more or less rales in the world, 

and perchance always will, and he is aware that often genius is ac
cident. So what Hietzsehe does is ccmhine both views, saying that 
we may look to heredity and happy accidents to give os great men:

owing'to happy and reasonable marriages and also 
to locky accidents, the acquired and aeeamalated forces of 
many generations, instead of being squandered and smb- 
divided, have beentiassembled together by means of steadfast 
struggling and willihg, And thus, in the end, a man appears 
who is such a great monster of strength, that he craves for 
a monstrous task.^'

With this training of an aristocracy is also to go, hand in 
hand, every possible means for preventing degeneration among the 
mass of man. Races that cannot be utilized must be allowed to die

out . Sickly people and criminals may be kept from propagating
themselves. There are no 11 rights*1 in marriage, but a right to 
marriage. This right to marriage is a rare right. Permission for 
marriage and the production of children should be a distinction. 
Society must be extremely severe in its strictness even to the point 

of castrations
There are cases where to have a child would be a 

crime— for example, for chronic invalids and extreme 
neurasthenics. These people should be converted to chas
tity. Society as the trustee of life, is responsible to
life for every botched life that comes into existence, . . .
it should in many eases . . .  prevent the act of procrea
tion, . . .  and under certain circumstances, have recourse 
to castration. The Mosaic law, ,$'Thou shalS, not murder,^

p. 3&5<
i|CS
Hietzsehe, Will to Power, Vol. XV of The Complete Works,

^Ibld.. p.
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is a piece of ingenuous puerility compared with the 
earnestness of this forbidding of life to decadents? 
"Thou shalt not beget**ft . • .5®

Conditions of Struggle 
Under what general social conditions would the higher spe

cies best arise? Nietzsche has an almost paradoxical view, Not 
the favorable but the unfavorable conditions are best for them. 
Circumstances must not be toe easy? conditions too soft? for them. 
The basic position is that the men of the future will be men of 
power and can only be proved by opposition. Insecurity? peril? and 
danger are necessary to educate the race and bring out the higher 
qualities. He had made a study of Greek life and uses it as an 

example:
I saw their Xthe GreeksO strongest instinct? the Will 

to Power? I saw them quivering with the fierce violence 
of this instinct?— I saw all their institutions grows out 
of measures of security calculated to preserve each Member 
of their society from the inner explosive material that lay 
in his neighbor? s breast. This enormous internal tension: 
thus discharged.itself in terrible and reckless hostility 
outside the state. . . .  It was then necessary to be strong; 
for danger lay close at hand?— it lurked in ambush every
where. The superb suppleness of their bodies? the daring 
realism and immorality which is peculiar to the Hellenes? 
was a necessity not an inherent quality.

Thus? men became great because of the danger that challenged them.
The Romans were the same since they were the outcome of a long-
continued struggle for power. Even under conditions of civilization
one must guard against too much intercourse with the good-natured?

'^Nietzsche? The Twilight of the Idols? Vol. XVI of The 
Complete Works, pp. 115-16,



for it relaxes:
Beware of good-natured people? Dealings with them 

are. torpid* All environment is good which makes one 
exercise those defensive and aggressive powers which are 
instinctive in man*5

The modem life, he says, wants everything to be protected— yet
when danger goes, vigilance goes, too, and stimulas and exhuberance
of spirit, ncoarse remedies" being revolutions and wars* Thus,
lietzsche looks at the modem situation from an entirely different
point of view. If things' are insecure so much the better. Wars
are at present the greatest stimulants to imagination. The French
Revolution made Hapoleon and Beethoven possible, says Nietzsche.
Ergo, it is under conditions of peril that personal manly virtue
gets value, and a stronger type, physically and in every way is
trained, beauty again becomes possible, and goes better with the
philosophers.

These men do not come easily in this world for good inten

tions are not enough. ■ The force of circumstances is a cooperating 
cause. These men need to be temporarily isolated and compelled to 
live in an armed manner of existence so that they will develop.
What the nature of this compulsion must be depends upon what the 
particular man is made of. In reality no wars were required to 
make him the individual he was. Hence, though it is quite possible 
that the coming aristocracy will be a fighting aristocracy (in the

^Nietzsche, The Will to Power, Vol. XV of The Complete 
Works, p. 339- . •
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literal sense) almost from the start it m i l  he something more.

At present, says Nietzsche, it m i l  be a war without powder, a war 
between ideas and their marshalled hosts. Most of what he says in . 
praise of war has reference to war of this sort. The above is 
not necessarily plain to Nietzsche but he knows what ought to be—  

set the type on high, and be ready for any manifestation of it when 
it appears. And those who feel that they anywise approximate it 
can more or less train themselves.

This self-training is important. Men of the type he looks 
for may heighten courage, insight, hardness, independence, the 
feeling of responsibility in themselves. They may also live dif
ferently from the mass and find plenty of opposition. In the figure 
of Zarathustra he says that he attempted a portraiture of the pain 
and sacrifice involved in a higher many's training— he leaves home, 
family, fatherland, is condemned by current morality, and has the 
suffering attendant on new ventures .and mistakes, without any of 
the comfort which older ideals bestow. Nietzsche says this of his 

disciples:
The type of my disciples.— To such men as concern me in 

any way I wish suffering, desolation, sickness, ill- 
treatment, indignities of all kinds. I wish them to be ac
quainted with profound self-contempt, with the martyrdom of 
self-distrust, with the misery of the defeated; 1 have no 
pity for them; because I wish them to have the only thing 
which today proves whether a man has any value or not, namely, 
the capacity of sticking to his guns.”

These men, looking backwards and forwards, may in certain particulars

53 ■Ibid., p. 333.
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anticipate the immensely slow processes of natural selection«
They may put aside conditions not propitious to them (isolate them
selves),. select influences (books, nature) that suit them, have 
only independent friends, and make sure they do not associate with 
the lowly masses» They can put themselves into situations which 
are difficult and they can win surplus power and self-confidence 
by all kinds of asceticism. They should associate among them

selves and thus cease to emulate virtues that belong to others 
than themselves. And for these exceptional men other good things 
come such as leisure, adventure, and even excess. These are things 
that exceptional men could do but others could not do because it 
would undermine them.

Thus, higher men educate themselves, and yet, to create 
the whole set of conditions which accident sometimes provides for 

the appearance of great individuals the'requirement is "iron men” 
such as have never existed before. Some day the great war will 
come, the war for an idea and for the rule and organization of the 
earth. When this comes, lietzsche* s higher men will inspire and

lead iti As Zarathustra says:

Eemain true to the earth, my brethren, with the power 
of your virtue* Let your bestowing love and your knowledge 
be devoted to the meaning of the earth*
o o o o o o o o o o © o o o o  o o  o o  « ? o o o o o o o o o o

Awake and hearken, ye lonesome ones* From the future 
come winds with stealthy pinions, and to fine ears good 
tidings are proclaimed.

Ye lonesome ones of today, ye seceding ones, ye shall 
one day be a people: out of you who have chosen yourselves,
shall a chosen people arise:— and out of it the Superman.



V erily5 a place ©£ healing sh a ll  the earth become!
Jtad already i s  a new odour d iffu sed  around i t ,  a salvation^ 
bringing odour—and a new hope? 54

................^ Sfietzsehe, Thus Spake Zarathustra from Philosophy of
U ietzsche, p<, S2»



WET III 

RESUME OF PARTS I A1B II



A short restmi^ of the philosophies of .Nietzsche and 

Kierkegaard as stated above is in order.

NIETZSCHE

Nietzsche?s life is basic to his philosophy. He looked at 
the world as objectively as possible, tearing off all the frills.
He grappled with life and his own being.

He lived a secluded early life dominated by a household of 
five women. The little boy became the ^little minister.” He was 
surrounded by religion, even in his lineage on both sides of the 
family.

He wrestled with the problem of Sod in his later life and 
in the end had a realization that this value was dead. He fought 
the values around him, declared openly new values and lived and 
died expounding the self-overcoming that was basic to the thought 

he established. He was constantly trying to overcome himself and 

perhaps be the Ubermensch.
In his philosophy he expressed no system but saw that there 

is no absolute truth. The truths discovered today may not be 
truths tomorrow. The value, God, is one of these truths that no 
longer has meaning— God is dead* This piercing of the veil that 
man has refused to recognize is now accomplished and could lead to

.132
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nihilism because man is left with no values. Therefore, Nietzsche 
establishes these values.

How did such a house of cards develop? Nietzsche traces the 
development of the bad conscience. The sovereign individual lived 
in a world of violence and cruelty and was a conscious man of power 
and freedom— he had a feeling of the human perfection. Then from 
the cruelty that existed there arose justice, law, punishment and 

bad conscience and God. This bad conscience and God have grown.
Such a sanctuary must now be destroyed and man must be allowed to be 
himself again and go back to reality, to the man of violence, free 
will and individuality, the sovereign man.

Nietzsche developed the will to power where everything which 
is characteristic of life can be reduced to that formula. Not only 
life manifests this insatiable desire to display power but the 
whole universe— physical as well as biological and human— manifests 
it. Thus, the mystery of life, value, perspective and memory and 
the functioning organism display this will to power. This will to 
power leads to the Ubermensch— the personification of a man of great
ness who has tremendous power.

The Ubermensch is this sovereign man without the bad 
conscience. The greatest men of history are tJAll-too-Humantf but the 

Nbermenschen are those who are above the present race of mankind.

It is a challenge— how strong is one, how near completeness in body, 
mind and soul, how far can one stand alone, assume responsibility, 
be oners own master and thus master to others?



. 134
Therefore it is a question of a guest for greatness in individuality» 
in great character, ©ace this individual through slow development 

has developed he will band with the others so developed, and they
will rule— their power is such that they will rule. And they shall
breed more to rule those who cannot attain smeh development. Thus,

o O  . . . . . . . .  ^

the great individual, the Ubermensch. will rule and he will train 
others,in the style of the sovereign individual of the past the way 
of cruelty and struggle which make men individuals and cause them to 

be involved in the human situation.



KIERKEGAARD

Kierkegaard1s life is basic to his philosophy« He did mot 

stoma responsibility but grappled with reality. He was involved.
He grew up in a staunch Christian household and was exposed 

and encouraged to understand the Christ. He understood and loved 
the Christ and wished to suffer with Him. He did suffer in this 
life and thus felt that all of life on this earth was suffering—  

suffering on this earth before attaining the wonderful eternal at 
©ne*s death.

The three stages are stages in a growth of one1s person
ality, Man is endowed with conscious freedom and hence with possi
bilities for existing at various levels of adequacy. He can pro

pose his own leading principless organize life around them, and 
thus transform the given reality into a freely oriented self. The 
three stages are extremely discerning analyses of personality by 

Kierkegaard who, of course, prefers the third stage.
Kierkegaard1s analysis of sin is extremely important and 

discerning. He recognizes the psychological problems of a man and 
man1s- position as to sin. Sin is despair, which is a basic part of 
everyone1̂  life which can be gotten rid of by faith. To believe is 
to rid oneself of despair because no longer does one worry about 
death since S e  will die once and his soul will go to eternity.
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The Christian Man is basis because it presents the man at 

this juncture of despair— when he believes then despair leaves him. 
He must not be offended, and, in this realm of the offence, Hh must 
not allow reason to be his watchword because it is faith that opens 
the door to the Christian Man. Christ lived on earth and man must 
not look at Christ historically but he must look at Him as if He 
were here now— and he must choose Him without offence. He must be 
contemporaneous with Christ. He must see the offence and not be 
offended but go through it and believe.

The Christian Man must realize that he must freely choose 
Christ. Christ, cannot choose for him because it is many's choice.
The Christian Man must realize that, as a Christian, suffering is 
basic to his Christianity. He will profess Christianity and others 
will try to dissuade him— the life will be hard but the reward 
great. The Christian Man is a follower, a man who sees Christ as a 

paradigm and follows that paradigm on earth. Man stands at the 
crossroad and is involved. If he does not become involved he is in 
despair. If he becomes involved, he, as an individual, an entity 
without help, an entity standing alone, freely and wholly as a 

process of his own being, chooses.
That man, that individual, stands face to face involved in 

earth and heaven on the same level, chooses, and thus becomes the 

Christian Man.



PART IF

TIE CHUSTIM m i  Fc, THE UBEMEmSGH; A G©1P1SIS©1



At the outset of this comparison it seems that I should 
say that the comparison made in this paper is not of the whole 
philosophy of Kierkegaard and lietzsehe, but it is a comparison 
of Kierkegaard1 s Christian Man and Nietzsche* s tfbemensch« The 
Christian Man and the fbermenseh could mot be compared in a 
vacuum— there had to be some foundation stones leading up to the 
pinnacle of the two mem?s philosophieso With due respect to 
those stepping stones they too are compared»

The comparisons are made as objectively as possible and 
it is not my method to try to squeeze out comparisons where there 

are none.

13S



lo THEIR UVBS MB ffiTHOD ©F APPROACH

lineage .

loth men earns from lineage that was eedesLastieal, although 
in Hietzseh1s case there were more ecclesiastics in the family tree„

Pampered hoys
Both young hoys lived in an atmosphere where they were 

pamperedo
Kierkegaard was the youngest child of elderly parents and 

was horn hunchbacked and with uneven legs. The physical defects and 
his status as youngest child caused him to be rather privileged in 
the householdo

Uietzsehe lived as the only Male in a household of five 
women= Such a status caused him to he rather privileged in his 

household also.

Christian Philosophy
Both hoys were steeped in the Christian philosophy— Kierkegaard 

through the father®s influence and Uietzsehe through the whole 

Christian environment of the household, town and heritage „

Good Students

Both young men were excellent students and highly gifted.



Solitude
Both lived early lives of relative solitude»

Questioned Existing Values
When they entered college they both began to question the 

world around them. Both sowed their wild oats in wild college days 
and both soon rebelled against college drinking and college life in 
general.

Kierkegaard gave up religion in his college days and was 
converted back into the fold by his father*'s confession of his 
curse and by his father*'s influence. .

Nietzsche gave up Christianity but never returned to it.
Yet Kierkegaard* s giving up Christianity and his return was not 
really a return to the same Christianity he had known but to.some

thing deeper— which developed as time passed.

Love at First Sight
Kierkegaard* s love affair caused him to take stock of his 

life and to choose between married life and that type of reality, 
and the life of a writer and the reality of living what one believes—  

in this ease, as Christ lived. Regime was an incident in life which 
was decisive because he chose to suffer and go against the philosophy 

of the times and to express that which he believed.
I do not wish to squeeze a comparison with Nietzsche- here, 

because Nietzsche did not have an early love affair. What did 
happen was that Nietzsche picked up Schopenhauer*s work and could



not pat it down. After this association with Schopenhauer^ s 
philosophy his "break with the old order of values. (Christianity) 
was complete.

So an incident in each life set them writing and thinking 
against the values that were around them. Both were aware of their 
problem by the end of their youth s even if the problem was not as 
clear as it later turned out to be.

Ridicule
In the last periods of their lives both men were ridiculed.

The philologists ridiculed Nietzsche after his first book, and the 
Corsair ridiculed Kierkegaard.

In the last period of their lives both shunned the crowd 

and the ** out side” world in general. They in turn were shunned by. 
the ”outside” world.

During and after the Corsair incident Kierkegaard lost many 
of his friends. He had few friends that he could talk to when he died.

Nietzsche was even more friendless. After the break with 

Wagner his friends became less and less.

Attacked Existing Order
Both men attacked the.existing order of things, especially 

in their last days. Kierkegaard and Nietzsche attacked the estab
lished Church and all of Christendom. Kierkegaard attacked the 
Church and Christendom because it taught ”false” doctrine, and 
Nietzsche attacked the Church and Christendom because God--as a 

value was dead.
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go System

Heither man had. a system— that is, the form which 
philosophy had for centuries and which had achieved its final de
velopment in German idealism. Kierkegaard agreed that maybe God 
could have a system, but never could there be one for an existing 
spirit„ A system is that which is closed and settled but existence 
is neither closed nor settled but the opposite» Systems caused the 
creator of a system to stretch points to fit them into a system.
Both Nietzsche and Kierkegaard thought that a system lacked honesty.

Indirect Communication 
Both spoke in aphorisms— their communication was indirect—  

their feelings were that such indirect communication was similar to 
genuine truth in life. As truth has to be discerned from life by 
the discerning, so the truth of the indirect communication has to be 

discerned by the-discerning.



II o SOME BASIG TENETS GGMPSBEB

God is Bead
Nietzsche says that God is dead. That is to say, something 

on which men have lived for centmries has vanished.
Kierkegaard looked upon the whole of Ghristiaaity as an 

enormous deception in which God is held to be a fool. I repeat part 
of the quote from Kierkegaard on page 73 of footnote 67 supra:

. . .  The triumphant Church and established Christendom 
are falsehood. . . .

Thus Kierkegaard thought that the Church of his time was 
false— it preached false doctrines. If one says that what exists 
is falsehood and another says that what exists is dead, meaning 
that which has had meaning for centuries no longer has meaning, then 
they agree. Both Kierkegaard and Nietzsche agree that God is dead. 
But Nietzsche wishes to establish new values while Kierkegaard wants 
to reestablish the old Christian values.

The tern ®dead^ is really not a good term because, although 
for Nietzsche it is functional, since he wishes to leave the old and 
establish the new, and thus ̂ deacF suffices, for Kierkegaard, who 
wishes to reestablish the old doctrine,, it isn*h as good a term be
cause what is dead ean*t be given new life. Yet on the other hand 
an analogy can be made on a reference to the doctrine of Christ
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arising from the dead* Be that as it may* God is dead for both 
Nietzsche and Kierkegaard»

Nihilism

Nietzsche believes that the fate of the world is nihilism 
since the old values are dead and the only way to save the world 
from this terrible fate is to give it new values.

Kierkegaard does not use the word nihilism, but his polemics 
against the present Church, his belief that God is. dead, as is ex

plained above, must lead to the same notion that the world without 

values (which is what in effect the present Church preaches, ac

cording to Kierkegaard) will go to nihilism. But his solution, 
different from Nietzsche* s, is that the old values must be brought 
again to the people of the world through the militant Church.

Man in Despair
Both men analyze man in despair.
To Kierkegaard despair is sin. It is psychological that man 

cannot free himself from despair except by believing, by faith.
For Nietzsche despair is a historical development of the bad 

conscience. The feeling of owing a debt to a diety has grown. The 
appearance of the Christian God brought a greater owing and thus 
more bad conscience. Then, when ought and owe are pushed back into 

the bad conscience, there is an attempt to reverse direction of 
this development and the result is that redemption has to rebound in 
despair because of the impossibility of getting rid of more ought



and owe that increase the bad conscience»,
For Hietzsehe, to rid oneself of this despair, one ntast get 

rid of the old values and erect new ones.
Thus both recognize despair in man, but Kierkegaard feels 

that to rid oneself of this it is necessary to believe in the old 
values, while Hietzsehe wants to establish new values.

Three Stages
Hietzsehe has nothing in his philosophy that compares to the 

three stages. He might have criticised them or one may find some 
way of criticising them in his philosophy. Perhaps the criticism 
could be made that such personalities display the dead values of 
Christianity. Be that as it may, Hietzsehe does not have anything 

comparable to the three stages of Kierkegaard.

Will to Power
Kierkegaard does not have anything in his philosophy that is 

comparable to the will to power. Analogies may be made to the 
Christian man and his striving and suffering, but basically these 

analogies run thin, if they exist at all.



III. THE CHRISTIAN MAN VS. THE UBERMENSCH 

Opposed Reason
loth Nietzsche and Kierkegaard questioned reason from the 

depths of existence. Both opposed reason for theirs was a radical 
opposition from a high level of thought. Their thought was not a 
dogmatic scepticism. It was not a philosophy of feeling alone, for 
both wanted concepts for their expression. Their whole attitudes 
were those of striving for genuine truth.

The will to power is a non-rational approach. In a sense 
it is rational, if one wants to say that the analogies that 
Nietzsche uses to prove its existence is rational thinking. But 
basically, reason does not support such a position.

Kierkegaard expressly states that there are no rational 
proofs to Christ being God. As I said, supra, Kierkegaard says 
that one can prove only that which has happened or that which we 
believe is at variance with reason.

Kierkegaard? s excellent exposition of the thinking rational 

man using the wise man, the clergyman, the statesman, the solid 
citizen, and the mocker, is presented, supra. In this exposition 
Kierkegaard positively opposes the reasoning of each of these men 
who are symbolic of all men and their reasoning.
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Faith
The Kierkegaardiam position that contemporaneousness and 

the possibility of offence involve faith— he who is not offended 

has faith— has been explained, supra» Faith in Christ and God is 
basic to the position of Kierkegaard,

For Nietzsche such a position as faith in God does not 
exist. One could argue that there is a faith in new values in the 
Nietzschen position but it is only a thin argument. Basically 
faith, as understood by Kierkegaard, is not part of Nietzsche?'s 
philosophy.

Slow Change
Nietzsche maintains that the world domination by the

M ' O -Ubemenschen should be a slow process to succeed, as explained 

supra.
Kierkegaard does not think that all Christians will become 

like the Christian Man of Kierkegaard overnight for it too must be 
a slow process by the militant Church.

Ruling Elite
The Ubermenschen will recognize each other and crown them

selves. Thus, for Nietzsche the Bbermenschen will form a society or 

elite group that will rule the world. They will have enough wealth 
and. develop more of themselves by breeding. Marriage shall be for 

procreation. These ideas sound like Plato?s Republic and the 
philosopher kings.

Kierkegaard* s position is different as to the Christian Man.
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Any man may become a Christian Han. The Christian Man does not rule 
but suffers for the sake of his God.

Struggle

lietzsche^s Ubermehschen m i l  place themselves and those they 
are breeding and raising in conditions of struggle so that they may 
become great.

Kierkegaard*s Christian Man also struggles to become the 
Christian Man as do the Ubermenschen in taking over the world. But 
the Ubermenschen^s struggle is one of war while the Christian Man®1 s 
struggle is one of suffering to become a Christian and by suffering 
remains a Christian. There is no hand to hand combat.

That Individual
#oThese Ubermenschen naturally will be few since they must be 

men of action and thinkers at the same time. The challenge is seen 
as: how strong are you, how near completeness in body, mind and soul, 

how far can one stand alone, assume responsibility, be ©net's own mas
ter, and thereby fit to master others. Thus, it is character in the 

great sense.
The exceptional man is moved to heroic deeds. The personal

ity is developed beyond its present limits and it is thus ready to 
shape the future. Those who respond to the call have all the will to
power necessary to lead them to greatness.

These men are individuals above all others, who stand alone
accepting their task. It is a struggle, it is a thrust of becoming—
■man goes beyond himself to true and utter individuality.
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For Kierkegaard the man who becomes a ChristianiMan stands 

alone. He is a man who has freedom of choice.
He is a man who is in despair but who overcomes this despair 

by believing, and this takes great courage. Ho one can help him, it 

is an individual choice. .
The man realizes he must suffer to become a Christian, and 

yet he is willing to accept this suffering.
He is willing to follow the pattern set by Christ. He 

ventures his whole being in accepting God.
The acceptance of God is a face to face relationship where a, 

man stands alone and gives himself to God without reason but in faith. 
It is a moment of self becoming, it is a wedge that finds and pushes 
its way through the darkness and makes its own opening to come forth 
in the brilliance of the sun and stand before God in acceptance of 
that God. There is no wavering of spirit but a positive great suffer

ing thrust to meet God in utter acceptance, standing alone.
Thus both Hietzsche and Kierkegaard believe in the utter 

aloneness and individuality of man.

Flock vs. Philosophers
Unlike Kierkegaard, Hietzsche is unwilling to admit an ac

ceptable sense in which equality can be reconciled with self- 
development toward maximal ideals. He establishes a complete an
tithesis between humanism and" egalitarianism. Instead of acknowledg
ing the Christian paradox of Kierkegaard that the highest perfection 
is accessible to all— on the condition that each man detach himself 
from the crowd and pass singly through the wicket of responsible



living and response to grace— lietzsehe places a gtalf between the
flock and the trae philosophers«. Only the true philosophers can

■ ■ ■    - ■ ■ .attain the Wbermensch.
Kierkegaard thms differs emphatically from Zietzsehe in 

maintaining the accessibility of the highest good to everyone and 
the correlative dmty of everyone to seek a direct relationship with 
God himselfo

Transcendence
Both Nietzsche and Kierkegaard leaped toward transcendence» 

The ilbermensch is a leap to something higher and creative— -the self 
becomingo The Christian Man is a leap of faith«

In a sense they leaped to the absurd. It is easily argued 
that Kierkegaard leaped to a Christianity which was conceived as an 
absurd paradox, as decision for utter world negation and martyrdom. 
And Nietzsche leaped to an impossible situation of a race of men 

totally out of reach.
Therefore the ideas of both men which are extremely deep to 

them may look empty to us.

Man Alone
In the end both men leave us alone. Both men leave us with 

challenge.
This kind of thinking requires a high quality of human 

freedom— not the empty freedom of having cast off restraint, 
but the fulfilled freedom which comes from the historic 
depths of man, incomprehensible to him, as the gift of theself.55

"^Karl Jaspers, Nietzsche and Christianity (U.S.A.: Henry 
Begmery Company, 1961), p. 106.
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CONCLUSION

t8Hiin Enkelteg?” (That Individual)

s,i3ad yet, if I ■were to desire an inscription for my tomb

stone 5, I should desire none other than ®That Individual^— if that 
is not understood^ it surely will be

tnBecome who you arei$i said Socrates«
Man alone in Bxistenz.
Any one of the above is the conclusion of this paper» 

Kierkegaard1s life and philosophy in relation to the 
Christian Man have been presented in this paper» Nietzsche3s life 
and philosophy in relation to the Ubermenseh have been presented in 
this paper. Then a comparison was made between the lives and the 
philosophies of these two men, low a conclusion must be drawn.

It is interesting to note that•Kierkegaard* s whole life is 
based on his involvement in the world as an individual. He was the 
individualist par excellence.

His philosophy proclaims the individual and deplores the 
philosophy of his time which had forsaken the individual and taken;] 
refuge in the collective idea. His whole philosophy ends with the 
Christian Mari who is the free individual who must stand alone face

^Kierkegaard, The Point of View, trams, Walter Lowrie 
(London: Oxford Press, 1939), p, 134»



t© face m t k  Sod and choose.

It is quite noticeable that Mietzsche*‘s life is based on 

his involvement in the world as an individual. He forsakes all to 

find truth and preach the doctrine of self-overcoming— he too is 
the individual par excellence.

Bietasehei's philosophy also proclaims the individual and 
denies the old values which forsake the individual. His whole 
philosophy culminates with the Ubemensch who is the self-
overcoming, powerful, free individual who stands alone above the
rest of the world.

The comparison that was made between the two philosophers 
and their philosophies showed many basic similarities in their 
lives, their presentations and the ultimate transcendent men they 

profess. There are differences, too. One basic difference is that 

the Nietzschem Hbermensch is the member of an elite group which is 
not open to all men, while the Kierkegaardian Christian Man is open 
to all men. . A further difference is that the Christian Man needs 
faith, while there is no such faith needed by the Hbermensch. But this 
difference does not change the basic element of individuality nor does 
the basic difference of the elite group change the basic element of 

individuality. The ultimate man in both philosophies is the individu
al, standing alone, self-overcoming. Man is not an observer but is
absolutely involved in the human situation— he makes choices and de
ni sions in his human striving. The Christian Man must chooseoor not 
choose God for he is involved in the human situation and in the human
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vis-’a-vls relatien .mth @©d« , The Ubermensch must choose the new 
valmes and then go omt and he the Ubermensch by his own self-* 
overcoming.

In both instances, above, Han can depend upon no one, he is 
left alone and must thus depend upon himself alone«

lietzsehe* s view is opposed to nihilism and he wants to gain 
something positive. This something positive is to be the replace
ment for Christianity and thus man will surpass the old values and 
rise to new greater levels.

Kierkegaard8 s view is really much the same. He opposes 
nihilism, which is in a sense the present false doctrine of the 
^Triumphant Church.® He wants to replace this false doctrine with 
the true doctrine of the Hew Testament. But, actually what he is 
doing is going much further than the Hew Testament and he is trying 

to surpass it and raise man to new and higher levels.
Hietzsehe does not give, man jpaith but torments him, pushes 

him to truth. Man cannot conceal himself from Nietzsche*s follow
ing— the self-overcoming man is not man concealed but man tormented. 

He is a man striving constantly to new truths to a further and 
higher level of mam.

Kierkegaard*s philosophy seems to be the opposite because he 

presents faith. But what sort of faith is this? It is a faith of 

the truth. This faith is so difficult and this life one leads so 
high that man is again tormented and cannot conceal himself from a 

life that was lived which had so many contradictions that new truths 
may be constantly found in the life of the Christ that man must



155
follow. This being the case then, Kierkegaard torments man even in 

< teaching faith.

In the end both Kierkegaard and Metzsehe throw man entirely 
mpon himself— man is left alone. Man is abandoned! Ho real final 
goals are presented by either Metzsehe or Kierkegaard. Man 
through the philosophies presented by both of them must become what 
he is capable of becoming.

Man must have courage to go to new vistas, new worlds— he 
can rise above himself if he believes in himself.

“The formula of my happiness: a Tea, a Hay, a straight 
57line, a goal. . . .“

Socrates was the ideal man of both Metzsehe and
Kierkegaard, and for that reason it seems fitting to express the indi
vidual Socrates as that individual that both Metzsehe and 
Kierkegaard admire and proclaim so highly.

What matters is Socrates? life and death. In them he 
showed that man could be found who believed so passionately in the

cause of truth that he will follow it whatever its political and
social effects. Such men have great courage and are- involved in the 
human situation. They are uncompromising for where truth is con

cerned compromise is impossible. This spirit is the spirit of free

dom— to choose uncompromisingly the truth and live by it.
Socrates, like Metzsehe and Kierkegaard was the spirit of

^Miefzsche, Twilight of the Idols, Vol. XVI of The
Complete Works, p. 8 .



inquiry, incorruptible, intolerant of sham, greedy for every 
variety of human experience., insatiable in discussion, ironic and 
yet serious. He was that individual. He had the courage of his 

convictions— he chose truth.
Hlin Enlcelte 

(That Individual).
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