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1 . T H E  P O L I T I C S  O F  E X I S T E N T I A L  T U R N ?   
K I E R K E G A A R D  A N D  T H E   
P O W E R  O F  T E C H N O S P H E R E  
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If  we would like to undertake a »deep scanning« of  
the history of  Western metaphysics through a brief  
history of  fundamental feelings without which 
thought cannot have a language nor man exist with-
out a body, its credibility might have been expressed 
through four essential feelings. Such thought can be 
no reduction to philosophy as an onto-theology 
that created concepts within the essential frame-
work of  thinking concerning the Being (esse) and 
God (Deus). But philosophy presupposes an event 
of  thought.  This is a necessary but not sufficient 
reason for the beginning of  metaphysics. Something 
else might be needed as a condition of the possibility 
of  one saying what is at the core of  identity and 
distinction of  this Western matrix of  historical de-
velopment. Awakening cannot arise without the 
apriori openness of  the Being.  Everything  comes 

11| |

I N T R O D U C T I O N  

Aut87_Paic.qxp  19/07/2021  11:14  Page 11



with wonder as an insight into what it is (Being). The 
Greeks found an expression for this ─ thaumasein 
(θαυμάζειν). The new era of  science and technol-
ogy establishes, then, the kingdom of  the subject. 
Dubitatio from Descartes’ Meditations on First Phi-
losophy opens the way of  self-awareness. The cre-
ation of a subject also marks a turn of thought. With 
the emergence of the world as an object of  scientific 
knowledge, therein occurs the essence of  technol-
ogy as an enframing (Gestell)1 

Completing of  this process of  thinking in the 
modern age determines the concept of  anxiety 
(Angst). It is no longer a fear of  the subject to have 
knowledge of  the ontological area or what should 
be »something«, a real source of  fear that makes a 
man a doubtful and traumatic entity. Instead 
of knowing the origin and foundation of  fear, it’s all 
in what lies deep with the abyss of  existence. Fear 
is still coming from the human close to the world 
of  nature,  though it makes him a fragile being of  
the animal body that still has speech (logos). Anxiety, 
on the contrary, comes from the abyss of  the non-
humane.  Its source lies in the ungrounding of  the 
world.  From the deepest  level of  Being, it raises 
the powerful Nothing into the ultimate end of  hu-
man existence.  Anxiety in uncanny space-time 
thus becomes an essential mark of modernity. What 
can no longer be historically defined by the meta-
physical view of  »history« in the era of  techno-

1  »Technology is not applied by physics, but physics is applied by tech-
nology’«. - Martin Heidegger, Leitgedanken zur Entstehung der Metaphysik, 
der neuzeitlichen Wissenschaft und der modernen Technik, GA, vol. 76, V. 
Klostermann, Frankfurt/M, 2009, p. 320
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sphere as the rule of  technoscience in the form of  
radical constructivism goes beyond the distinction 
between aesthetics and ethics. The uncanny is that 
any form of  religious transcendence  will have no 
answer for the loss of  soul or insensitivity of  com-
mon Being. Such a feeling that  should not be marked 
by a sense, belongs to the experience of  the end of  
the subject and its world in the age of  the absolute 
rule of  the technosphere. We will name this phe-
nomenon as planetary apathy or indifference. 

Philosophy begins with wonder. That is a reason 
why the primary thinking corresponds to prophecy 
and logos.  But its essential feature in the poetical 
narrative of  the events of  the revelation of  the 
Being stands as in Heraclitus and Parmenides. Mod-
ern philosophy with Descartes, Spinoza and Leibniz 
rises to the foundation of  the universal science of  
nature and spirit. The technical character of  Being 
fits here with the scientific feature of  philosophical 
discourse. Paradoxically, it is precisely at the height 
of  the birth of  the modern age with the absolute 
reign of  the scientific image of  the world that the 
fundamental problem becomes what Nietzsche calls 
the image of European nihilism. In defining the value, 
the order of  metaphysics becomes a play of  »de-
construction«. After the death of  God, the fiction 
of  truth and unconditional will as the illusion of  
Being in the form of  values leads to the disappear-
ance of  rank. The consequences are far-reaching. 
History might be reversed in the contingency field. 
Nothing has its cause or purpose anymore. Rela-
tivism in the knowledge of  »eternal truths« pro-
duces the ultimate chaos of  concepts for a reality 
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that can be understood only by the sign system. So 
modernity is necessarily a paradoxical formation of  
a subject. The desire to overcome anxiety results in 
a substitute community called social solidarity. Phi-
losophy meets with existential freedom of self-de-
termination as a psychology in the aesthetic-ethical-
religious discourse of  becoming the Other. 
Kierkegaard is undoubtedly the predecessor and 
paradigmatic thinker at this end of  philosophy. Of 
course, that end does not end in the psychology of  
the desire for the transcendence of  the real world. 

The problem is that the end of  metaphysics ends 
in cybernetics. This assumption seems to us as most 
convincingly articulated by Heidegger in the lecture 
»The End of  Philosophy and the Task of  Thinking« 
at the international conference devoted to 
Kierkegaard in 1964 in Paris.  New meta-science 
combines all the previously separated areas of nature, 
society, culture and the world. Moreover, it intends 
to become a general theory and practice of  systems 
management of  life itself.  From the metaphysics, 
the  idea of    purpose and aim (telos)  evolves.  And 
from its speculative peaks in Hegel the idea of  over-
coming the contradictions and differences evolves 
to a higher level of development of consciousness. The 
emergence of a new science of human in the posthu-
man condition assumes, therefore, the overcoming 
of  the subject.2 The construction of  life from the 
radical transformation of  Being derives from appli-

2  See Stefan Rieger, Kybernetische Anthropologie: Eine Geschichte der Vir-
tualität, Suhrkamp,   Frankfurt/M, 2003. and Michael Hagner and Erich 
Hörl (ed.), Die Transformation des Humanen: Beiträge zur Kulturgeschichte 
der Kybernetik, Suhrkamp,   Frankfurt/M, 2008
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cation of  cybernetics in handling all the processes 
of  the formation and management of  life.3  

Why did we name the »sense« of  all the exper-
imental exaltation with which the virtual worlds of  
artificial mind and life (A-intelligence and A-Life) are 
created by a word which transcends anxiety? How 
can it be explained that our age has come to the 
paradoxical constellation of  technoscience and in-
difference, which inevitably goes back to the issues 
of  ethics and religiosity? Is Kierkegaard in the post-
modern age a thinker of  a new ethical-religious rev-
elation that has come out of  the crisis of  the idea 
of    community and truth into which we are falling 
due to the fact that he radically established  a new 
principle of  thinking ─ that is the kingdom of  sub-
jectivity in the form of  the knights of faith? Apathy 
or indifference has determined the underlying on-
tological mark of  the posthuman condition. The aes-
thetic construction of technosphere leads to  supe-
riority of  form over matter.  It should not be 
necessary to prove that this rule establishes a new 
information code in global networking societies. 
Hence apathy or indifference does not signify only 
the absence of  compassion for the suffering of  the 
Other.    Instead of  »theological suspension of  the 
ethical«4 we now have the technological neutraliza-

3  Martin Heidegger, »Das Ende der Philosophie und die Aufgabe des 
Denkens« in Zur Sache des Denkens, M. Niemeyer, Tübingen, 1976. See 
the implications of  this event of  transition from metaphysics to cybernetic 
order of  thought in Žarko Paić, Posthuman Condition: The End of  Man and 
the Odds of  Other History, Litteris, Zagreb, 2011
4  Sören Kierkegaard, Fear and Trembling, in Howard V.Hong and Edna 
H.Hong (eds.), The Essential Kierkegaard, Princeton University Press, 
Princeton - New Jersey, 2000, p. 101. See: John J. Davenport, »What 
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tion of  the religious. Kierkegaard’s idea of    a leap to 
the last stage of  Christ’s transcendence is thus re-
flected in the existential faith. Philosophy as a cri-
tique of  absolute knowledge in the method and 
system of  Hegel’s dialectics becomes the consola-
tion of  the aesthetic subject and its inevitable suffer-
ing because in the endless repetition of  the 
Same (the event of Christ’s revelation) comes the 
repetition of  the same difference between love and 
suffering. This takes place in an ethically uncondi-
tional relationship with the Other. Commitment to 
God denotes sacrificing the aesthetic pleasure of  
the subject in favour of  one’s ethical duties.  In 
Kierkegaard’s book Either/Or, the limits of  ethical 
validity have been developed.  The narrative of  
Abraham and the sacrifice of  Isaac for Kierkegaard 
becomes an event of  religious truth. What might 
be strange and ethically absurd for the community, 
represents the condition of  possibility of  religion in 
its absolute requirement. God does not seek the 
real sacrifice of  one’s neighbour. It only endeavours 
to the founding of  the community based on ethical 
law. However, the conflict between religious truth 
and state law cannot end by compromise. It is al-
ways a matter of  reconsideration of  the foundations 
of  history. This was particularly significant to Lévinas 
in its reflection of messianic justice in a world with-
out universal ethics.5 

Kierkegaardian Faith Adds to Alterity Ethics: How Lévinas and Derrida 
Miss the Eschatological Dimension« in J. Aaron Simmons and David 
Wood, Kierkegaard and Lévinas: Ethics, Politics, and Religion, Indiana Uni-
versity Press, Bloomington - Indianapolis, 2008, pp. 169-196.
5  Emmanuel Lévinas, »God and Philosophy«, in Emmanuel Lévinas: Basic 
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To talk about truth and the end of  life reaching  
by attaining eternity and happiness in this turn of  
metaphysics should be the only technical question 
in becoming the Other. If  so, then the technosphere 
in its ethical-religious indifference towards 
Kierkegaard’s »un-contemporaneous considera-
tions« refers to the same as a triumph of  techno-
science in its defeat of  religious impact. Mortality is 
transformed into the immortality of  artificial intelli-
gence and artificial life. Ludwig Wittgenstein had per-
formed a decisive approach to the problem of cre-
ating a  new life beyond the metaphysics and 
ethical-religious orientation of  existence, which can 
be considered paradoxically in the traces of  
Kierkegaard’s view of existence in the technical world. 

»Christian faith ─ so I believe ─ is a refugee in this 
ultimate distress. Someone to whom it is given in 
such distress to open his heart instead of  con-
tracting it absorbs the remedy into his heart. 
Someone who in this way opens his heart to God 
in remorseful confession opens it for others too. 
He thereby loses his dignity as someone special†a 
& so becomes like a child. That means without of-
fice, dignity & aloofness from others. You can 
open yourself  to others only out of  a particular 
kind of  love. Which acknowledges as it were that 
we are all wicked children.«6  

Faith lies in Christ’s sacrifice for humanity. Although 
Kierkegaard constantly used the figure of  paradox, 

Philosophical Writings (Adrian T. Paperzak, Simon Critchley and Robert 
Bernasconi), Indiana University Press, Bloomington and Indianapolis, 
1996, pp. 129-148.
6  Ludwig Wittgenstein, Culture and Value, Blackwell, Oxford, 1998, p. 52e.

17| |

Aut87_Paic.qxp  19/07/2021  11:14  Page 17



and  faith in Christ  is considered by »teleological 
suspension of  philosophy« in the form of  the ab-
solute spirit of  Hegel’s metaphysics, paradox should 
be that faith in the living God means a repetition of  
events of  Christ’s life, death and the resurrection. 
Truth designates the ethics in Christ’s Crucifixion. 
Religious consolation, however, has its truth in the 
new life as the truth of bodily love and suffering. The 
path seems to be the same as in Hegel’s dialectics. 
The only difference is that, instead of  the machine 
of  dialectical overcoming (Aufhebung), we are wit-
nessing the irony of  »the last jump« to the living 
absoluteness. If  there is something inside the tech-
nosphere that overcomes Hegel’s substance-subject 
relation of  the entire history of  Western meta-
physics, then it is neither mind nor work as pure 
being in its realization. Control of  the process of  
life as an eternal process becomes a substitute for 
the power of transcendence. In this regard, the main 
problem of  the contemporary discussion of  the 
»necessity« of  the human dimension of  the en-
counter with inhumane cannot be the  aesthetic 
question of posthuman existence in the technolog-
ical environment. The question might be how can 
we preserve »human dignity« before requesting 
changes of  substance if  a man is not an entity who 
encompasses this more  general  »subject«  of  
that dignity. From this follows the issue of what de-
notes a  »philosophical faith« if  it lacks what was 
described in such a plastic way by Gilles Deleuze by 
referring to the disappearance of  the form of  ani-
mal, man and God? What comes after history when 
there is no longer a linear relationship between the 
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members of  this triad? Obviously, there cannot be 
the same mediation between God and man as in 
the previous case. At the same time, the relationship 
between the form of  the animal and the human be-
ing is transformed. By means of  a powerful media-
tion, the metaphysics of  pure nature is lost.7 The 
machine in the form of  the potentiality of  life calls 
into question both the dialectic of  grounding and 
paradoxes of  ungrounding of  Western metaphysical 
history  (Hegel and  Kierkegaard).  Undoubtedly, 
Christianity as the existential suspension of »ethical« 
cannot be overcome by the philosophy by faith.8   

Exactly this excellent insight formulated by 
Wittgenstein refers to the problem of  world and 
history as a problem of  withdrawal from the world 
and its overtaking in the Other. The anxiety and in-
finite suffering, which is ultimately necessary, forces 
a man to believe in the resurrection to be »neces-
sary« but not sufficient reason to escape the total 
mobilization of  the technosphere. Is there still a be-
lief  in the true possibility of  turning into the con-
stellation of  planetary technology unless the radical 
»emergence« of  the subject as a »consolation« and 
philosophical faith as the last refugium? The utility 
needs its sanctity as faith needs its spiritual space 
of  execution. This is not, of  course, the institutional 
space of  the church, but also not that of  the uni-

7  Gilles Deleuze, Foucault, Minuit, Paris, 1986/2004, pp. 138-141.
8  Martin Heidegger,  Die Metaphysik  des  Deutschen Idealismus.  Zur 
erneuten Auslegung von Schelling: Philosophische Untersuchungen über das 
Wesen der menschlichen Freiheit und die damit zusammenhängenden Gegen-
stände (1809) (1941) [1991], GA, vol.49, V. Klostermann, Frankfurt/ 
M, 1991, p. 25.
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versities for teaching academic philosophy. The effort 
of  philosophy as a »system« and »methods« against 
so-called objective truth presupposes a radical ec-
centricity of  the subject.  »The philosopher con-
structs a palace of  ideas and lives in a hovel,« wrote 
Kierkegaard in Philosophical Fragments.  Self-suffi-
ciency in openness towards the future requires the 
rootedness of  existence without the support of so-
ciety and the state. Without it, man drowns in the 
foolish world. The individual in anxiety begins with 
the end of  existential faith in a salvific turn. Moder-
nity, also, appears as an uncanny condition of  free-
dom. Being its own and alone means to be on the 
edge of  the abyss as the core of  the Nothing. 

In the following, I will try to show the relationship 
between Kierkegaard and contemporary philosophical 
issues as existential faith concerning the already over-
shadowed horizon within which the concepts of »mind« 
and »faith« are again discussed. Kierkegaard’s  three 
spheres of  spiritual Being ─ aesthetic, ethical, and 
religious ─ come to mind with the question of  the 
boundaries between thinking and belief  about the 
very occurrence of  what is no longer a Being or 
the beings, neither alive nor dead. How to approach 
it? Kierkegaard’s contribution to the thinking of  Be-
ing can be solved as a question of  the subject of  
»philosophical faith«. It seems that such faith belongs 
to the future. Beyond all spheres  lies a pure and 
spiritual place. Is it a habitus of  God which can only 
be confirmed by »philosophical faith« in the 
event? In addition, should one finally abandon any 
possible »faith« to get a »faith« which no longer 
thinks of  the openness of  the historical event, but 
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an event beyond the difference between philosophy 
and faith? An analysis shows that  neither Jaspers’ 
attempt to establish a new »philosophy of faith« in 
existence, nor the restoration of  the traditional op-
position to thinking and belief  in a contingent event, 
the power of  technosphere in the creation of  an 
artificial mind and artificial life as a result of  the con-
struction of  a subject, reach the pure event itself. In-
stead, we should see whether it is possible to think 
the technosphere even in the form of metaphysical 
thinking of the aesthetic-ethical-religious criticism ap-
propriate to absolute science in the shaping of  in-
humanity today. 

 
 

1.1. Aesthetics of Inhumane 

Kierkegaard’s »method« and his »system« of break-
ing up the entire philosophy of  mind and freedom 
can indeed be performed in declining the Hegel’s 
speculative dialectic of  the absolute spirit. Both of  
them »greedily seek God,« says Arthur Rimbaud in 
the Season of  Hell. But the passion for the divine in 
Hegel primarily should be derived from the »interest 
of  the mind«. As the basis of freedom in a divided 
world of  objectively established institutions of  civil 
society and the political state, the mind defines the 
limits of  the language of  the subject. The concept 
of  the mind (Vernunft) originates in the structure of  
the entire Western metaphysics and culminates in 
the German speculative philosophy.  It is not the 
mind in the perception of  what belongs to the em-
pirical seeker of  the occurrences and their causes 
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in the present world. The mind goes beyond dis-
cerning common sense. The  subject, however,  in 
the form of  individual selfhood cannot be the be-
ginning or  the end of  the dialectic. The causa sui 
in Spinoza and the assumptions of  freedom as de-
terminism denote the development of  conscious-
ness toward its final purpose in absolute history. 
That is the systematic dialectic of  the history of  ab-
solute freedom of  expression in Hegel’s reflection 
on history. But, history prevails in  finality and time-
liness. From there to recent, from »beginning« to 
»end« the power of  negative grains acts as a final 
purpose � the absolute science of  Being which has 
been thought of  as history and can become the 
subject of  future (historical) thinking.  God is not 
represented here as a Christian God in its messianic 
form in history. It’s the philosopher’s God. Hegel 
calls  it the ruler of  the most powerful signifier of  
historical development. It is realized as the advance-
ment of  the substance-subject in the feature of  the 
philosophically known absolute.  

So, God in Hegel, of  course, should be the God 
of  mind and appropriate to the philosophy of  ab-
solute. Religion hence remains the area of    faith. For 
this reason, this philosophy of  religion deals with 
the experience of  the  divine in history from the 
perspective of »allowing« for the idea of the tran-
scendental experience. The onto-theology of meta-
physics requires a whole. Absolute time continues 
in the logical-historical space of  the steady contin-
uum of  the »eternal present« of  the concept in its 
conceptuality.  However, the  problem stems 
from  Being  »in« time.  The fall of  the absolute in 
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time leads to what Hegel calls »bad infinity.« 
This repetition takes on the feature of  endless lin-
earity »now« and »here« or, in turn, of which pre-
suppose that time denied the transcendental foun-
dation in the idea of  eternity. Time as a horizon of  
historical events requires the thinking of  deprived 
constructive dialectics. The reason should be to 
see  that this kind of  thinking misses the original 
time. It comes updating in a sequence of  presence 
sequences.  In contrast, Kierkegaard’s  notion of  
time starts with the power of  the subject. That is a 
reason why it should only be the second/another 
version of  Hegel’s bad infinity. Instead of  the fall of  
eternity in time through the primordial sin of  history, 
we have a leap from temporality into the bad eter-
nity of  subjective time.  The aesthetic-ethical-reli-
gious spheres of existence are just a journey to an 
eschatology of  existence. Hegel continues to remain 
in the unbroken horizon of  thought of  history as 
the triumph of  logic over the earth.   What does 
that mean? The powerlessness of  deconstruction? 
Behind all such attempts from Kierkegaard to 
Deleuze remains the question whether the search 
for a new  creative God of  the philosophers or 
artists can be a solution to the problem.9  

What seems particularly interesting here is that 
neither Kierkegaard’s notion of  time based on 
St. Paul, St. Augustine and Martin Luther as religious 
thinkers and Plato and Kant as philosophers as the 
time of  the subjective truth of  the events of  exis-

9  See Vanja Sutlić, Introduction to Historical Thinking: Hegel-Marx, Demetra, 
Zagreb, 1994 and Wilfried Griesser, Geist zu Seine Zeit: Mit Hegel die Zeit 
denken, Königshausen & Neumann, Würzburg, 2005.
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tence is in principle not so significantly different 
from Hegel’s »bad infinity.« The difference is only in 
how Kierkegaard with a »leap  into eternity« into 
the religious sphere comprehends the time starting 
from the vertigo of  anxiety.  It’s the uncanny 
power of  the Nothing in the Being. Time, therefore, 
shows much more through the existence of  exis-
tential faith than the paradox of  thinking of  the 
transcendence of  human freedom. The reason lies 
in the fact that duality of  time passes through the 
very existence of  man.  If  time is thought out in 
terms of  the openness of  its historical dimensions, 
it might be necessary to come to the thinking of  fi-
nality. Epochs are rounded spheres of  the notion 
of  time. In Kierkegaard, spheres have being deter-
mined also as the spiritual-historical stages of passing 
through niches of  eternity. Their mystic sense refers 
to the mystery of  time in its »news«. So, separated 
truth must also correspond to the real truth. In that 
sense, with the exemption of Nietzsche, assumption 
of  relativism and perspective of  truth is avoided in 
regards to the transgressive language of  meta-
physics.  If  the  thing is postulated in that a super-
historical »time« transcending the encounter with 
God, the truth can be dispersed in the sea 
of  fiction.  Eternity and timeliness, namely, belong 
to the  space of  existence.  The final task encom-
passes the transcendence of  the Being.  So,  exis-
tence,  therefore, began with philosophy as »faith 
without the world«. 

The disintegration of  this metaphysics denotes 
simultaneously the process of  a new beginning. 
However, it is, in fact, always starting from what is 
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»now« as long as the past is past. Therefore, it is at 
a higher level than the last stadium of  Being. 
The change must be calm. In thinking of  the end of  
history, it reaches the desired balance. The result 
is that philosophy can no longer be mastered within 
a matrix of  dialectical thinking. That might be a rea-
son why Marx and Kierkegaard are the most promi-
nent post-Hegelian thinkers in the turn of  dialec-
tics. For Marx, it replaces the spirit in the materialist 
turn of  history as an alienated work. The truth is 
being shown only at the end of  history as the be-
ginning of  communism. But  in the case of  
Kierkegaard, the entire process of  the »deconstruc-
tion« of  the substance-subject of  absolute science 
turns away from the subjectivity of  the subject as 
self-existent. We can say, however, that is not diffi-
cult to emphasize that Marx cannot be a philosopher 
or a sociologist in the traditional sense of  the 
word. Just as Kierkegaard cannot be a philosopher 
or a theologian in the traditional notion of  »mind« 
and »faith«. To ask the question of  what is happen-
ing when the substance of the philosophical tradition 
in the essence of  absolute science in Hegel disap-
pears, one should proceed from the following as-
sumption: the  sphere of  existential faith in its 
three modes of  expression (aesthetic, ethical and 
religious) for Kierkegaard denotes the only way of  
freedom.10  

Rather than the vertical structures of  transcen-
dental dialectics that essentially determines the con-
cept of  a subject of  reflection and speculation about 

10  See John D. Caputo, How to Read Kierkegaard, W.W. Norton & Com-
pany, New York - London, 2007.
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»the world«, it is the construction of  new ladders 
towards the Other.  From the  existence which is 
unfounded, freedom immersed in anxiety, guilt and 
original sin offers a view of  the heights. When the 
subject becomes substance, then it is no longer a 
talk »about« the reflection of  »the world«.  The 
turn begins with the fact that the subject in »the« 
world is already in a state of  existential necessity of  
choice for one’s own life. The subject no longer has 
its »essence« in advance. There is an open sea of  
options. However, such options are not endless, 
It’s all about getting to another coast without a life-
time of  devotion to the temporal and transient pur-
poses of  bodily ecstasy. The subject becomes a 
substance in one’s own life as an event of  Being 
and time. Openness,  however,  cannot be under-
stood from the perspective of  infinite possibili-
ties. What makes Kierkegaard in his notion of  the 
time of  existence as a repeat Being in becoming a 
difference within the same will be the true way for 
a new ontology of  the multitude and the difference  
between him and Gilles Deleuze. So, Being as be-
coming Deleuze has brought out of Nietzsche. And 
the  notion of  time, however,  as a repetition of  
a  new sphere of  circles,  owes  its origins  to 
Kierkegaard.11  

When the subject from an existential »necessity« 
knows the spiritual Being makes decisions regarding 
its own life, it is no longer predetermined fate. Quite 

11  See James Williams, Gilles Deleuze’s Difference and Repetition: A Critical 
Introduction and Guide, Edinburgh University Press, Edinburgh, 2005, and 
James Williams, Gilles Deleuze’s Philosophy of  Time: A Critical Introduction 
and Guide, Edinburgh University Press, Edinburgh, 2011
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the contrary, fate is lost in the sense of  permanent 
and eternal presence (nunc stans). Before it, spheres 
of  existence spread. Spheres of  existence do not 
have value a priori. For this reason, the contingency 
occurs in subjective truth.  But such contingency 
does not mean there is no sense of  the Being. Com-
ing up to the last sphere of  truth, which is located 
in religion, the existential field of  possibilities 
opens. The tragedy is that every decision in its own 
life becomes  fatal  either/or.  Any choice becomes 
hence the feature of  the factuality of  freedom in 
the world without truth. Kierkegaard, undoubtedly, 
opened a new way of »philosophizing« in a formally 
Hegelian way. The reversal of  the tradition of  meta-
physics has, in fact, created the path of the singularity 
of  the phenomenon. The uniqueness of existence 
as an aesthetic-ethical-religious in transformation 
is set in the foreground. Faith in existence now de-
termines the philosophical trajectory of  the uncer-
tainty of  the world. Kierkegaard and Nietzsche are 
close to it. Marx’s moves in another direction re-
garding the metaphysical turn. But for him, the event 
cannot be reduced to the opposite of  necessity and 
case. Freedom in the decision to change the histor-
ical relationship of  alienation to the obscurity of  
the capitalist order requires another type of  histor-
ical necessity ─ the  total revolution of  the social 
way of  production.  The creative repetition of  
Christ’s path of truth in Kierkegaard’s thinking opens 
in the paradoxical entry-into-world. Sacrifice for the 
Other in the unconditional act of  giving of  grace 
completely changes the historical course. Therefore, 
Wittgenstein’s thought about Christian faith as a shel-
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ter of  endless suffering and the last place of  exhor-
tation from this world of  fiction, timing and power 
of  an ineffective Being-in-the-world, denotes the 
boundary between existence and subject. This border 
passes through the territory of human freedom. The 
turn is reduced to »what« is something (quodditas) 
unlike »how« (quidditas) should something be going 
to point of  the fatefulness and the Being as an exis-
tential faith »in« the world, and »to« the world. The 
former relates to the knowledge of  the world, and 
latter to the openness of  the world itself.12  

The most significant book in which Kierkegaard, 
under the pseudonym of  Johannes Climacus, raises 
the issue of  the criticism of  Hegel’s dialectics of  
the absolute spirit, surely is Concluding Unscientific 
Postscript.13 If  one is trying to find a way that would 
be an alternative to Hegel’s triads of  spirits as his-
torical development of  an idea already logically 
structured from the point of  view of  eternity, then 
we find ourselves in an assemblage of  what we can 
call  a Promethean sense of  construction of  Being 
and Sysiphus way of  deconstruction of  event. Hegel 
is the founder of  the philosophy of  science. And 
it comes at the end of  history. By that, the mind be-
comes the logic of  infinite advances in technology. 
Kierkegaard, on the contrary, »deconstructs« the 

12  See Ginia Schönbaumsfeld, A Confusion of  the Spheres: Kierkegaard and 
Wittgenstein on Philosophy and Religion, Oxford University Press, Ox-
ford, 2007 
13  Sören Kierkegaard, Concluding Unscientific Postscript, Cambridge Uni-
versity Press, New York, 2009. See Merold Westphal, »Kierkegaard and 
Hegel«, in Alastair Hannay and Gordon D. Marino (eds.), The Cambridge 
Companion to Kierkegaard, Cambridge University Press, New York, 1998, 
p. 101-124.
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philosophy. By using the »unscientific« style of  writ-
ing he belongs to the singularity of  the life trying to 
find an  existential alternative.14 Both advocate for 
the transcendence of  human existence. But while 
Hegel in the transcendence of  the idea of  man as a 
mental being (animal rationale) resting on the preva-
lence/elimination of  human limitations and finality 
in the state of  »nature« and »society«, Kierkegaard 
carried out »another jump« in infinite becoming 
and transforms both itself and Being. Existence of  
man for scientific-logical exposition is always a cer-
tain »essence« (essentia). It belongs to the substance 
of the world-historical advancement of spirit in time. 
Man, however, possesses »human nature« that pre-
cedes him. Thus essence is developing toward ab-
solute knowledge of  oneself.  But  this is not only 
within the scope of  scientific knowledge. From 
Descartes’ methodical doubts, this also has the fea-
ture of  searching for scientific truth. 

Therefore, the essence of  such science denotes 
a ground where the philosophy of  pre-defined log-
ical and historical reason (logos) lies as well. Only in 
this way does man achieve power for that purpose 
in history. However, man is not a purpose and ob-
jective of  the thing it surpasses ─ absolute subject-
substance of the philosophy of  art, philosophy of  
religion and philosophy that dialectically prevails in 
the science of  the absolute. 

In the end, the essence of  Hegel’s philosophy 
opens into the clarity of  the absolute. The nearly 

14  See Merold Westphal, »Kierkegaard and Hegel«, in Alastair Hannay 
and Gordon D. Marino, (eds.), The Cambridge Companion to Kierkegaard, 
Cambridge University Press, New York, 1998, pp. 101-124.
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inhumane machine of  an infinite circle of  
ideas has power over nature and man. Kierkegaard, 
formally »anti-philosophical,« acts in the whole ar-
chitecture of  the »system » and »method« of  sci-
ence on its own ground. The problem of  the scien-
tificity of  science cannot be enacted, therefore, in 
the  teleological sense of  Being, but in the  theology 
of  the event. The purposefulness of  history replaces 
the singularity of  faith as it repeats its historical 
Christ  events. The event as ambiguity points to 
eternity and ideas and realities, both transcendent 
and immanent. Unlike Nietzsche’s discovery of  the 
sphere of  corporeality in the will of  power as the 
eternal recurrence of  the same (Being), in 
Kierkegaard, we can see the discovery of  existential 
faith as a rift of  history in the sense of  pleasure and 
suffering. Nietzsche is the philosopher of  singular 
life contingency, and Kierkegaard represents a reli-
gious thinker of  subjectivity in the world. The mys-
ticism of  Hegel’s triad of  the subjective, objective, 
and absolute spirit replaces the spheres of  existence 
in analogy with Hegel’s dialectical way of  thinking. 
However, as Adorno has best defined, the problem 
of  Kierkegaard’s spheres we can determine in such 
a way that they appear as a substitute for the power 
of negation. This »realism without reality« continues 
its power from the structure of  idealistic philoso-
phy. It is merely a different manifestation of Hegel’s 
absolute spirit. Schelling’s mythology of  the concept 
of  freedom as a bourgeois idea of    starting new 
thinking through Kierkegaard has entered a kind of  
modernity without modernity.  Instead of  praising 
the coming of  the era of  technology and science, 
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we have reversed mythology of  the notion and the 
expectation of  a spontaneous art (philosophy). Up-
coming God requires existential faith beyond the 
foundation of  metaphysics. In this atmosphere, the 
ideas of  Schelling, Kierkegaard, and Heidegger can 
be derived from the disintegration of  the metaphys-
ical scheme of  the Being-God-human-world. The 
differences between them are fluid but also intact. 

In Hegel, on the contrary, negation has the power 
to overcome the lower in the higher. With that in 
place of  synthesis of  contradictions, emphasis must 
be on the cessation of  the whole as such.15 The 
»un-scientific« thinking of  growth brings the con-
tingent event of  existence to existence as freedom. 
The subjective truth becomes the one that deter-
mines the path to the last sphere. There is no longer 
any neglect to overcome. What this makes is the 
essence of  dialectics (tollere, conservare, elevare) 
break  down  in the  aesthetic-ethical-religious turn 
of  the absoluteness of  the self. Now existential 
faith as the religious sphere of  the Being becomes 
the measure of  ethical direction and aesthetic con-
finement of  life itself. Being becomes an existential 
event of freedom. In a repetition of  the events, the 
foundation of  Christian faith as the last refuge and 
comfort in front of  the powerful reality of  scientific 
and technological progress  at the same time  be-
comes the primordial and the upcoming one. Differ-
ences which exist between the Being and Event re-
garding the interpretation of  Kierkegaard cannot 
be derived  from Heidegger’s notion of  the event 

15  Theodor W. Adorno,  Kierkegaard: Konstruktion des Ästhetischen, 
Suhrkamp,   Frankfurt/M, 1962, p. 128, pp. 129-130.
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(Ereignis)  nor from Badiou’s »political ontology,« 
nor finally from Deleuze’s ontology of  becoming.16 
The problem lies in distinguishing between our un-
derstanding of  the Being in Kierkegaard and his 
shaping in attempting to overturn Hegel’s meta-
physics. But despite the irony and humour, with 
which the  Concluding Unscientific Postscript tries 
to  bring the spirit of  severity to the ground, the 
problem remains in something preceded by any dif-
ference between philosophy as science (abstraction) 
and philosophy as the existence of alienated (con-
crete) Being. Although a religious writer, Kierkegaard 
is still a distinctive philosopher. The subject in the 
anxiety of  meeting with Nothing opens the notion 
of  the Being. An event of  existence opens the way 
for understanding. It is a credo of  the modern au-
tonomy of  freedom. Without the unconditional 
right of  the subject, almost anything seems hope-
lessly stopped in the dark past. 

Thus, the ontology can no longer say anything 
about the meaning of  the existence of  human life. 
In the theories of  science, the emergence paradigm 
has become today one of  the leading concepts in 
understanding the freedom and contingency of com-
plex living conditions. The emergence of  something 
can no longer be explained by one cause. Changing 
the understanding of  the cause and the purpose of  
creation  requires another approach.17  In the  en-

16  See Gent Jan van der Hyden, Ontology after Ontotheology: Plurality, Event 
and Contingency in Contemporary Philosophy, Duquesne University Press, 
Pittsburgh, 201
17  See Ilya Prigogine and Isabelle Stengers, Order Out of  Chaos, Bantam, 
New York, 1984. Helga Novotny, »The Increasing Complexity and Its Re-
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counter with Nothing by anxiety, guilt, and sin, 
the  existence becomes a subject of  the non-re-
ducible individual. Drifts and changes within ontol-
ogy occur in its centre. When existence dictates 
the absolute rule of  being or the essence of  the 
Being, we face the problem of  justifying human re-
ality without the leading ideas of  metaphysics. Its 
onto-theological structure is nevertheless compro-
mised. Only the strategic roles have been replaced. 
Existence becomes, finally, a religious term. The dif-
ference between God and man can be understood 
as approaching the distance. The difference remains. 
And does time rise to eternity? The point of  view 
of  subjectivity of  the subject prepares the jump to 
the other side.  Christian faith as a refugium and 
comfort becomes a new beginning event. Using 
Heidegger’s term of  the late 1930s, we can say that 
»second/other beginning« (andere Anfang) of  think-
ing of  authentic freedom leads to a salvific solution. 

The paradox is that only God exists in time, and 
time is understood as a fall from eternity into the 
temporality of  transience, but above all, that exis-
tence cannot be comprehended through a scientific 
way of  thinking. Two paradoxes: the first is that 
God is temporal and retrieves the finality of  exis-
tence, and second, that truth is subjective, which 
contradicts the idea of  scientific knowledge of  the 
new century, and opens an area of  thought that, 
because of  the concept of  anxiety belongs to the 
contemporary age of technoscience. Ambivalence 
is that a scientist necessarily assumes the power to 

duction: Emergent Interfaces between Natural Sciences, Humanities and 
Social Sciences« Theory, Culture & Society, vol. 22, no. 5/2005, pp. 15-32.
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rule over faith to explore the truth. On the other 
hand, philosophy must necessarily neutralize faith 
for the dignity of  thought. Religion in the »theolog-
ical suspension of  the ethical« allows the operator  
to think not of  the Cartesian position ego sum but 
of  existential  realistic social faith in standing face-
to-face with God.18 When the mind rules, faith must 
be reasonably justified. Rational theology is also 
called »natural« theology. This means that the mind 
determines the boundaries of  nature, not vice versa. 
That faith might take precedence over mind, it 
must suspend the power of  the mind. It is not, of  
course, a matter of  rational and irrational opposi-
tion. Sources of postmodern theology of the subject 
of  faith beyond traditional metaphysics are laid 
down by this  non-foundation.19 However, the 
sources of  Kierkegaard’s anti-philosophy derive 
from the thought of  late Schelling. This should be 
evident in Kierkegaard’s writings of Anxiety and The 
Sickness Unto Death. For this reason, it seems com-
pelling to talk about the found (Being) as well as 
existence (freedom as a possibility). Moreover, ex-
istence now becomes a new »foundation« of  the 
human world. The constellation of  events becomes 
more important than the reign of  Being in the uni-

18  See George B. Conell and C. Stephen Evans (eds.), Foundations of  
Kierkegaard’s Vision of  Community, Humanities Press International, Atlantic 
Highlands, New Jersey, 1992
19  See Kevin J. Vanhoozer (eds.), The Cambridge Companion to Postmodern 
Theology, Cambridge University Press, New York, 2003 and Jean-Luc 
Marion, God Without Being, The University of  Chicago Press, Chicago, 
2012. 2th ed.
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versal sense.20 When existence exists from the reli-
gious sphere as faith in the sacrificial event of  Jesus 
Christ, then the concept of  freedom gains its inner 
dimension of repentance toward the conscience of  
action. Negative existential like guilt and sin respond 
to the question of  the historical emergence of  
this event.  

Christianity cannot  go  beyond history despite 
the »big narrative« of  the end of history as the end 
of  transcendence. Historicity does not, of  course, 
mean the limit of  the absolute. On the contrary, 
the historicity of  freedom means that action in the 
ethical sense gives to religious meaning as well as 
true politics of  aesthetical constellations. We can see 
right here the total turn of  human existence.  In 
an already-established world of  »objective truth« 
of  society and the state, an event of  turn occurs. 
Kierkegaard and Nietzsche are not alike as propo-
nents of  liberal democracy. Politics, of  course, can-
not think to act within the framework of  state and 
sovereignty of  power. It is not an esoteric Christian 
policy of  the existence of  the knights of  faith. We 
can call it, however, the metapolitics of  the event. 
Kierkegaard certainly does not advise us to retreat 
to the monastery or to be mystical activists in the 
name of  Christ and salvation. An active struggle be-
yond the current condition of  global political 
power seems to be the only reasonable and practi-

20  See Jochem Henningfeld, Angst - Freiheit - System: Schellings Frei-
heitsschrift und Kierkegaards Der Begriff  Angst, in Jochem Hanningfield 
and Jon Stewart (eds.), Kierkegaard und Schelling: Freiheit, Angst und Wirk-
lichkeit, W de Gruyter, Berlin-New York, 2003, pp. 103-115.
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cal solution.21 Therefore, we cannot determine 
Kierkegaard’s thinking as apolitical.  The knight of  
faith confesses only to his existential decision. Do 
not serve anyone except existential faith! The truth 
is a hidden reality, in the religious sphere. Kierkegaard 
has  therefore  put  into question the essence of  
modernity in his main philosophical script under the 
pseudonym of  Climacus.22  

According to Heidegger, existence denotes the 
fundamental concept of Schelling’s philosophy. From 
it is redirected to the essence of  freedom through 
the history of Western metaphysics with the highest 
point in German idealism.23  If  we should assume 
existence ontologically, it implies in advance to mean 
that freedom cannot have a foundation (Werden). 
The meaning of  the Being no longer comes from 
the foundation of  the Being as an idea in the posi-
tivism of  the pure mind (Kant) or the absolute 
knowledge (Hegel). Instead, it should be necessary 
to find another way of  thinking. Existence, namely, 
opens the horizon of  time. The modern notion of  
the  possibility of  changing the conditions comes 
from the dimension of  the future. So, the meaning 
of  existence in this regard refers to the activity of  
the growth of  ideas of  pure reason and absolute 

21  See J. Aaron Simmons (eds.), Kierkegaard and Lévinas: Ethics, Politics, 
and Religion, Indiana University Press, Bloomington- Indiana, 2008
22  See Alastair Hannay, Kierkegaard and Philosophy: Selected Essays, Rout-
ledge, London - New York, p. 129-130 and Harvie Ferguson, Melancholy 
and the Critique of  Modernity: Kierkegaard’s Religious Psychology, Routledge, 
London - New York, 1994
23  Martin Heidegger, Metaphysik des deutschen Idealismus (Schelling), GA, 
vol. 49, V. Klostermann, Frankfurt/M, 2006. 2. reviewed ed.

36| |

Aut87_Paic.qxp  19/07/2021  11:14  Page 36



knowledge. Heidegger noted that existence in ex-
istentialism point to its contingency, the indetermi-
nacy and the possibility of  thinking of  fluid subjec-
tivity: 

(1) existentia as actualitas; 
(2) the Christian dimension of  individual man in 

the sense of  becoming Christ (faith-sin) as in 
Kierkegaard; 

(3) Self-interest and personality from communi-
cating with the Other concerning the »transcen-
dence«; 

(4) ecstatic stand-out in the openness and truth 
of  the Being; 

(5) hence the metaphysical question of  the 
essence of  beings (idea-eidos-ousia); 

(6) it is assumed that man’s reality is defined by 
that concept; 

(7) subjectivity – autonomy; 
(8) metaphysics continues with the question of  

the Being. 
What is most important here is that Heidegger 

states how the existential project in its diverse 
meaning is determined historically by itself  to be 
metaphysics. So far, the language origin development 
from Kierkegaard to Jaspers is the most significant 
and representative example of  the »philosophy of  
existence«.24 

24  Martin Heidegger,  Die Metaphysik  des  Deutschen Idealismus.  Zur 
erneuten Auslegung von Schelling: Philosophische Untersuchungen über das 
Wesen der menschlichen Freiheit und die damit zusammenhängenden Gegen-
stände (1809) (1941) [1991], GA, vol.49, V. Klostermann, Frankfurt/M, 
1991, pp. 73-74.
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Modernity might be seen as an ambivalent project. 
The end of philosophy in the technoscience denotes 
indeed the result of  the dissolution of  the abso-
luteness in the real rationality of  the world, which 
has become a »fairy-tale«, as Friedrich Nietzsche 
once said. Cybernetics in the shape of  the techno-
sphere is based on calculation, planning and con-
struction. This means that both God and man are no 
longer  within the cybernetic scheme of  optimum 
control over Being as chaos. Like other terms, they 
are »permanently« suspended. Instead of »durable« 
metaphysics we encounter the words with the lan-
guage at the border. The image replaces the lan-
guage. The way of  events, however, exposes the 
meaning of  the Being.  It is, therefore, necessary 
that both God and Man should be suspended. Their 
place is occupied with the techno-poietic contingency 
of  the event. Contemporary technosphere locates 
beyond this metaphysical binary opposition. It is no 
longer a means for any purpose outside or the pur-
pose of  a historical event. Its »essence« can be de-
rived from an autopoietic set of  action by analogy 
with a metaphysical way of thinking. Now is no longer 
a point of  creation into the meaning of  the first 
causes. It should be a techno-genesis of multiple ef-
fects of  new life production. It is an experiment with 
biogenetics that arise as live metamorphic form.25 

The inaugural already stated is that apathy or in-
difference no longer corresponds to the deficiencies 
of compassion as Other. The problem was, therefore, 
introduced/taken up/addressed by Kierkegaard. The 

25  Žarko Paić, »Technosphere: Aesthetical code of  communication,« in 
Third Earth: Technosphere and Art, Litteris, Zagreb, 2014, p. 11-61.
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logic of  the sphere  is related to  the relationship 
among what belongs to the body as pleasure (aes-
thetic), the soul as a rule of  the act (ethical) and 
the spirit (religious). However, where we could 
found a new transcendence  of  life »here« and 
»now«? Where, then,  is this crucial place of  the 
event of  the openness of  existentialism that, in anx-
iety, comes to face God with a conscience, guilt 
and sin? It all leads to the fact that it is aesthetic be-
cause of  the tendency to enjoy the same status of  
art in Hegel’s philosophy of  the absolute spirit. Let 
us recall that Hegel’s »end of  art« attitude explains 
that for us art has become a thing of  the past be-
cause man no longer has a  spiritual need  for it.26 
Hegel introduces this position with which Nietzsche 
determined the nihilism of  all Western metaphysics. 
The death of  God marks the end of  the present 
values. When art loses its »essence« it enters an 
area beyond itself, and then what is left other than 
a decline in the aesthetic sphere of  existence!? Aes-
thetics was born in the very core of  modern tech-
nology. This art does not serve as an ornament of  
the outside world. On the contrary, aesthetics can-
not be just a philosophical discipline that deals with 
the »beautiful« and »sublime«. It determines 
the »essence« of  the modern world without being, 
the world that is determined by the logic of  tech-
nosphere. In this  self-determination, construction 

26  See Günter Seubold, Das Ende der Kunst und der Paradigmenwechsel in 
der Ästhetik: Philosophische Untersuchungen zu Adorno, Heidegger und 
Gehlen in systematischen Absicht,  K. Alber, Freiburg/München, 1997 
and Kunst als Enteignis: Heideggers Weg zu einer nicht mehr metaphysischen 
Kunst, DenkMAL Verlag, Bonn, 2005. 2. ed.
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becomes an aesthetic techno-genesis of  the 
new.  Aesthetics cannot therefore be the applied 
art of decorating the world, but the constructive/de-
constructive production of  the new (techné as an 
event and poiesis as the time of  the endless potential 
of  the Being).  

All that has been said, we can see in the loss of  
the primordial temporality of  Being and the occur-
rence of  the obscurity of  a planetary age. When 
technology from Gestell manages all the processes 
of  »aesthetics of  the world,« then it is going to be a 
process of  the disappearance of  primordial un-con-
cealment of  the truth. With practical action, this is 
reduced to »dynamism of  action« or »withdrawal 
into subjectivity«. Both solutions are a practical lack 
of  confrontation with the technological constellation 
of  the contemporary world. Kierkegaard’s thought 
project is necessarily a paradoxical mind suspension 
and neutralizing metaphysic mind. What do we get 
here? Is this only a shelter and comfort to the suffer-
ing and anxiety of  man? We are witnessing the para-
doxical »loss« of  reality in the name of  a new spir-
itual reality. So it tries really for what appears to be 
impossible  –  that is, to reconcile philosophy and 
religion no longer from the »mind interest« but the 
»imperative of  the heart«. Christian philosophy is 
the »wooden iron« as Heidegger was constantly and 
cynically  warning  in his lectures.  When theology 
redirects philosophical language  in the service of  
God it creates inner protest against forgetting phi-
losophy already in such »heretical« figures as St. Au-
gustine and Blaise Pascal, which we very well know 
whose time had come to overcome the theological 
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path of  thinking of(?) the aporias of  the contempo-
rary world. On their foundation, Kierkegaard com-
pleted the history of  the inner growth of  Chris-
tianity. Does it not, after all,  question »philosophical 
faith« which concerns us? Then why do we still to 
pay attention to this?  The answer is obvious and 
absurd: precisely because »it does not concern us«. 
 
 

1.2. Christ as a Philosopher? Towards an 
existential Faith 

If  Kierkegaard’s anti-philosophy in dealing with the 
essence of  the modern world of ruling technology 
can be called the theology of the event as opposed 
to the teleology of  the Being, then its problem is to 
convince us that the entire philosophy denotes a 
metaphysics of  our past. Repetition as the key term 
of  »its« ontology of  existence can only be shown 
by an alternative, provided that it is a creative pathos 
of  rebirth.  Repetition as a recollection relates to 
the past, Repetition as creation is directed towards 
the future. There are, however, two repetitions ─ 
ontological and deontological. It should be noted, 
for Kierkegaard, that the notion of  repetition »is 
and remains transcendent«.27 In the Repetition Con-
stantin Constantius seeks to show that the ethical 
call goes beyond its deepest foundation. Philosophy 
thus leads to its true boundaries. If  thought is de-
rived from the mind (logos), preceded by any pro-

27  Sören Kierkegaard, Repetition and Philosophical Crumbs, Oxford Uni-
versity Press, New York, p. 5 and 161. See Arne Gron, »Repetition and 
the Concept of  Repetition, » Topicos, no. 5/1993, pp. 143-159.
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cess of  human eagerness to meet with Others, then 
its boundary is that it cannot encompass the irre-
ducibility of  the Other in anything other than the 
conceptual apparatus of  the »subject«. What is go-
ing on with Kierkegaard’s »subject«? The answer is 
to get rid of  the main ideas of  German idealism. 
We can by no means say that it is an individual in a 
system of  an ordered whole governed by a specu-
lative mind. On the contrary, we should attempt to 
talk about the way one is self-reliant as a relationship 
to oneself. By exegesis, we define the concept of  a 
distinguished relationship in which an individual is 
established by the free creator of  his own Being. 
The subject is not a denial of  God. The positivity 
of  his self-determination derives from the transcen-
dence of  this Being »there«. At any point in his life 
as a spiritual being, there is a possibility of  sur-
mounting himself  and his world. The ability to 
change lives from the possibility of  change of  Being, 
finally, has represented the greatest mystery of  
Christianity and also its inexhaustible event for the 
upcoming thinking. 

In the Concluding Unscientific Postscript from 1846, 
existence is distinguished from »abstract thinking« 
(theory in the form of  absolute knowledge). To be 
»a subject« means, for example, enrolling in free-
dom outside of man’s being in the scientific way of  
his »being«. Therefore, the truth is necessarily »sub-
jective« because it concerns an individual.28 In the 

28  Martin Heidegger, Die Metaphysik des Deutschen Idealismus. Zur erneuten 
Auslegung von Schelling: Philosophische Untersuchungen über das Wesen der 
menschlichen Freiheit und die damit zusammenhängenden Gegenstände (1809) 
(1941) [1991], GA, vol.49, V. Klostermann, Frankfurt/M, 1991, p. 21.
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notion of  repetition, therefore, is included the time 
of  subjectivity. The »essence« of  human lies in its 
existence. Concentration and direction towards the 
future make existence a risk of  freedom. Or, in 
other words, the existential freedom of  man is his 
anxious openness towards the future. Repetition 
does not apply to the repetition of  the past. In an-
other way of  timing repetition should mark a step 
forward  in the upcoming one.29 From  Plato to 
Descartes, this is thought to be an idea or res cogi-
tans from which an »event« of  understanding may 
arise. But repetition cannot be a repetition in the 
sense of  a passive act of  what has always been 
»there«. However, the melancholy of  a modern 
subject derives from the other kind of  repetition 
of  one that belongs to the ontological movement 
of  the idea. 

The first  repetition is that which assumes the 
idea of  eternity as an purpose of  remembering to 
the primaeval from which comes the notion of  the 
Being. The philosophy at its peak in Hegel is serious 
about its possibilities in the causal-teleological order 
of  absolute science. What is repeated in the circle 
is not the sphere of  Being. On the contrary, we 
have to talk about »system« and »method » of  his-
tory in time. The synthesis of  the idea and reality 
comes from the transcendental horizon of  the idea. 
The whole order of  beings in the world must be 
guided by this idea. The view of  absolute science 
confirms God as architect and perfect creator. From 
the beginning of  creation to the end of  history God 
takes place in the movement from »lower« to 

29  John D. Caputo, ibid, pp. 35-36.
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»  higher«. The future and past are  derived from 
the »eternal present«. Thus, Hegel and the entire 
metaphysics cannot ask a question of  the subject 
as existential faith of  the individual. It does not as-
sume the logic of  history itself  as overcoming indi-
vidual in the system of  objective and absolute spirit. 
An entity cannot be »subject« without repetition in 
the circle of  an absolute scientificity of  the science 
itself  that has its subject. Hegel is, therefore, the 
true thinker of the technosphere. The media of pure 
thinking represents the space of  absolute rule. It 
produces itself  as an event from the inner need to 
master history. The system must have its existence 
in its assumption as the substance has an entity for 
its starting point. But repetition does not occur 
from an individual’s standpoint. Absolute in the form 
of  non-human »existence« beyond the suffering 
and pain of  man on earth takes full power over his-
tory. The consequences are far-reaching.  To justify 
freedom as a recognized necessity, the sacrifice of  
an individual must take the form of  »destiny«. Let 
us remember the formulation of  »cunning of  rea-
son«. Machiavelli praised the instruments of  state 
violence. The goal is holy, and all means are per-
mitted. This is a repetition, however, closed in its 
capabilities. When a subject is the result of  sub-
stantial work on historical material, then repetition 
should be only possible within the framework of  
the ontology of  »eternal present«. Everything is 
»passed«:  from art to philosophy in the circle of  
eternal self-production of  absolute science.30  

30  Vanja Sutlić, Introduction to Historical Thinking: Hegel-Marx, Demetra, 
Zagreb, 1994.
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The only problem with this metaphysical sym-
phony in Hegel was that he did not radically make 
his own choice and proclaim before Nietzsche »the 
death of  God« and the end of  religion. After all, it 
was  clear from  Nietzsche, Marx  and Kierkegaard 
that the problem was not  in the »system« or the 
»method« of  dialectics. The very thing lies  in the 
very heart of  this thought of  history in its essential 
viewpoints. The first assumption of systematic his-
tory without history might be that the teleology of  
the Being comes from the greatest danger to life. 
However, it comes from  falling into the denial of  
the Being and the core of Nothing. In the centre of  
the technosphere, which has its philosophical back-
ground in Hegel’s absolute science, we will see this 
uncanny thing as the last frontier of  the powerful 
and uncanny Nothing.   What purpose may serve 
transcendence of Being and desire for reality created 
from the speculative mind if  not the suspension and 
neutralization of  power, which is stronger than any 
other reality?  Vanja Sutlić in Being and Contempo-
raneity highlighted: 

 »There is a ‘van’ circle of  this world (...) that lies 
in ‘nothing’, and this world, when returning to the 
‘circle’, makes it so familiar, confidentially and re-
liably as far as it has been complicated. But it is 
not just out of  this ‘circle’: ‘nothing’ lies at the core 
of this world as it is only maintained by the dynam-
ics of  constant renewal and from the beginning 
threatens to break down the structure of  this 
world.«31   

31  Vanja Sutlić, Being and Contemporaneity: With Marx on the Path to His-
torical Thinking, V.Masleša, Sarajevo, 1972, 2nd ed., p. 255.
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The second repetition, therefore, arises from that 
matter which Kierkegaard performs through the 
event of Christ’s revelation. It is deontology because 
it cannot be derived from »Being« in the sense of  
the invariability and the permanence of  existence. 
The paradox is that the living existence of  an indi-
vidual can reach its »objective truth« by repeating 
the absoluteness of  truth in the form of  religious 
transcendence. The path of  the  truth of  Jesus 
Christ cannot, therefore,  lead to the goal. That is 
the place of  Kierkegaard’s »falling« from philosophy 
into the theology of  the event. The paradox of  this 
repetition is that it is no longer possible to reach 
the mind built on the rushes of  rational cognition 
or the scientific figure of  modern philosophy that 
found its culmination in Hegel. In the title of  his 
most significant work of deconstructing metaphysics 
in Kierkegaard’s thoughts, unless the irony that puts 
into question any »system« of thought as purposeful 
rationality of  the world, the present becomes 
still something very significant. Concluding Unscientific 
Postscript supposes that the leap into the religious 
sphere does not happen because the aesthetic and 
ethical are not credible paths of  human existence. 
Any kind of  aesthetics is at the same time ethics 
and vice versa because sensuality and pleasure in 
the body of  the world cannot be separated from 
the ethical relationship towards the Other. In contact 
with Kierkegaard’s reflections on this encounter and 
the separation of  what is essentially the same, Em-
manuel Lévinas has built the metaphysics of  physi-
cality/corporeality into his »deontology of  the 
Other« as a condition of  the possibility of  tran-
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scendence unconditionally directed to the Other. 
The encounter with the face of  an endlessly distant 
God arises from the necessity to find the meaning 
of  the »this« world of  temporal contingencies. 
However, this does not happen in the renunciation 
of its blessings. Escape to monasteries or sanctuaries 
are bad solutions. Mysticism might be an even worse 
alternative. There is still an acceptance of  the first 
and last truths of  contingency. It is already a step in 
the modern post-secular spiritual situation. The sec-
ond, thus, cannot lie in the sphere of  the absolute 
beyond the Being.  He/She has represented our 
neighbour, the only one to whom we should give 
absolute love instead of  pleasure in the egoism and 
narcissism of his/her own world Ethics just precedes 
ontology. This thought might be only immanent to 
the Jewish eschatology and messianic thinking. Be-
cause it emerged from Kierkegaard’s theology of  the 
event, it assumes something much more impor-
tant.  The  hereafter  it  signifies is the beginning of  
the existential faith of  the subject in the possibility 
of  transcendence without any intermediary.32  

To look directly into the face of  God means to 
think of  an event  as a repetition of  the truth 
of Christ’s way as a saviour. But is this »second« 
repetition a true suspension of philosophy to benefit 
faith as a refugium and consolation of  immense and 
endless suffering? If  freedom in its groundlessness 
needs a second »foundation« of  the mind, it is, 
therefore, Christ in his paradoxical mission of  sac-

32  Žarko Paić, »The Messianic Triumph of  Ethics: Emmanuel Lévinas and 
Aporie of  the Other,« in Freedom Without Power: Politics in the Networks 
of  Entropy, White Wave, Zagreb, 2013, pp. 346-392.

47| |

Aut87_Paic.qxp  19/07/2021  11:14  Page 47



rifice and salvation of  mankind as a universal sub-
jectivity as one powerless alternative to salvation. 
Having that in mind, can only the rule of  uncondi-
tional power of  technosphere in complete indiffer-
ence oppose faith as negation of  anxiety? 

It might be no coincidence that Kafka often re-
ferred to places from Kierkegaard’s Diary of  a Se-
ducer and Either/Or. That was how he wanted to 
point to the paradoxes of  his self-belief. The litera-
ture has only seen a place of  freedom as a sacrifice 
without the Crucifixion and saving it without God.33 The 
event which repeats the way of  Christ is very differ-
ent from institutional power of  religion which is 
rooted in Christianity. In this, we can recognize the 
Protestant connection with the position of  the sub-
ject. Man himself  stands before the face of  God. 
Starting from St. Paul and through St. Augustine’s 
Confessions to Martin Luther and his Bible  for the 
people, the way is open for the philosopher who in 
the event of  faith sees the possibility of  the true 
transcendence of human finiteness. On the contrary, 
this event denotes at the same time ending with 
philosophy and the beginning of existential faith. But, 
it might be a philosophy that no longer departs from 
the Being as pure Nothing, rather from its transfor-
mation (metanoia) in a time of  pure paradox. 

The time of  transformation denotes the becom-
ing of  existence with the freedom of  subjectivity. 
And that means unbinding  of  any other instance 
than the subject as a substance in God. Theology 

33  Žarko Paić, »The Smile of  the Dead Brides: Franz Kafka and Inhu-
mane,« in Third Earth: Technosphere and Art, Litteris, Zagreb, 2014, 
pp. 305-354.
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of  the event does not, however, end with the deci-
phering of  philosophy in the sarcophagus of  the his-
torical past. What remains is completely different 
from the rational character of  absolute science and 
its inherent dialectics with the key notion of negation 
and the synthesis of  contradictions. Adorno was 
right  about the  difference between Hegel and 
Kierkegaard regarding the question of  alternatives 
to a powerful machine of  overcoming (Aufhebung). 
The »triad« and »sphere« is represented in an at-
tempt to get rid of  the inhumanity of  individual in-
difference to the existence of  a concrete, selfish in-
dividual and the possibility of  managing our lives 
from the »top« in the face of  the insatiable scientific 
theory. Therefore, two repetitions are also two ver-
sions of  the same in the differences. The first or 
ontological version of  repetition of  historical time 
is reduced to the history of  absolute science as the 
purpose (telos) of  history. From this, arises the pos-
sibility of  the rule of  the inhuman in history. The 
subject and matter at the end of  metaphysics are 
part of  immanent transcendence. God enters in the 
essence of  the history of  the world like cybernetic 
machine management surrounding the world 
(Umwelt). The control of  chaos presupposes the 
emergence of  a contingency instead of  the meta-
physical categories of  causes and purposes. That is 
the second repetition of a deontological event which 
cannot found anywhere outside a world of  the tech-
nosphere. Moreover, it is within its established lim-
its. Thus, the process of  the »deconstruction« of  
metaphysics can have its three significant anti-philo-
sophical alternatives: 
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(1) Nietzsche’s will to power as the eternal re-
currence of  the same; 

(2) Marx’s communism or practice of  labour as 
a scientific history and 

(3) Kierkegaard’s existential faith as an event of  
a historical revelation of  the subject. 

Any »deconstruction« of  metaphysics is always 
the activity of  a new »founding« within a limited 
range of  possibilities. Heidegger determined in his 
thought path of  metaphysics as this constant play 
of  the onto-theology, where an attempt to over-
come the »essence« of  metaphysics cannot, in the 
end, play on its ground except in a radical con-
frontation with the truth of  planetary nihilism. What 
remains should be the issue of thought outside the 
metaphysics. One cannot completely abandon its 
horizons of Being and time. There is a reason why 
every abandonment of  a heretical process of  going 
to the uncertain contingent zone lies in its language. 
But the language itself  would not be a problem in 
that there is a possibility of  thinking beyond its des-
tiny matrix. Technoscience has been moving in the 
other direction since Leibniz’s attempts to establish 
the universal semiotics. The picture showed itself  
as a mental map of  reality.  Besides, the machine 
calculated images in the digital assemblage as a result 
of  leaving the  analogue world to the benefit of  
which is based on the principles of  construction of  
reality. The event (Ereignis) is therefore not the last 
word of  theology.  It might be particularly worth 
pointing out today at this time of  the revival of  var-
ious »political theologies«. The philosophical term 
appropriate to the experience of  the upcoming era 
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of  the technosphere signifies a completely different 
way of  thinking with consequences to the faith as 
well.34  

Why does the lack of  »philosophical faith« con-
cern us? Who are We— really? First of  all, though 
it is obvious that Kierkegaard has universalized his 
term as an individual and given much more than an 
atomized entity to a generally open modern society 
of  freedom,35  yet his thought of  a face-to-face en-
counter with God should only be a continuation of  
metaphysics of  subjectivity by other means.  The 
action of  an individual can be mediated by the im-
manence of  Christ’s event of  a repetition of  faith 
in repeating the way of thinking beyond the ontology 
of  purpose. If  there is no longer any »purpose« or 
»goal« in history, it remains  only the  creation of  
the »subjective truth« of  the historical future with-
out the tyranny of  objectivity.  The fundamental 
paradox of  existence in Kierkegaard we find in ne-
cessity for the transcendence to become the mean-
ing of  the Being. In the case of  Karl Jaspers, un-
doubtedly the only true philosopher of  existence, 
it should be obvious that the separation of  these 
two areas of  philosophizing ─ the Being as abso-
luteness and freedom as existence ─ signifies a quest 
for the Being in the sense of  infinite task of  philoso-
phy.36  The existence of  man shows that his position 

34  Martin Heidegger,  »Zur Frage der Bestimmung der Sache des 
Denkens«, in Reden und der Zeugnisse eines Lebensweges (1910-1976), 
GA, vol. 16. V. Klostermann, Frankfurt/M. 2000 p. 620. See Žarko Paić, 
»The Riddle of  the Upcoming Event: Between Religion and Techno-sci-
ences (Heidegger and Deleuze), in The Third Earth: Technosphere and Art, 
Litteris, Zagreb, 2014, pp. 165-203.
35  See Abrahim H. Khan, The Actualized Individual, Apokalipsa, Ljubljana, 2013
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against the Being and God must be quite paradoxi-
cal. The metaphysical way of  thinking is inborn to 
the human, as Heidegger once said. But, one cannot 
avoid the issue of God as a fundamental or abso-
lute  un-grounding of  the existence  of  the Being. 
Nor can the  question of  the finality of  transcen-
dence in such a being be eliminated. »Philosophical 
faith« has its meaning only within the metaphysical 
mind suspension as the last judge of  »subjective 
truth«. If  philosophy is determined as a necessity 
of  the human’s situation as Jaspers argues, then faith 
appears in the face by setting Being like an object. It, 
therefore,  represents a  metaphysical addition to 
the mind. Searching for the transcendental notion 
of  the Being differs essentially from rational cogni-
tion. When the theologian Paul Tillich explicitly as-
serts that »religion concerns us«, starting from the 
issue of  transcendence  and  whether we will fulfil 
our purpose in life at all, then the relationship be-
tween God and man is already solved in advance. 
The call to endless love without repentance makes 
the »essence« of  religion by doing the true com-
munity of  those who suffer.37  

Kierkegaard’s existential alternatives to the ab-
solute metaphysics of  Western history open the 
unconditional love to the Other. But is the second 
coming of  the Other still to think within this theology 
of  the event if  the subject of  repetition to »being« 
Christian is one who no longer has his face in the 

36  Karl Jaspers, Philosophie, Springer, Berlin-Göttingen-Heidelberg, 1948 
and Karl Jaspers, Vernunft und Existenz: Fünf  Vorlesungen, Piper, München, 
1960
37  Paul Tillich, Das Neue Sein: Religiöse Reden. 2. Folgen, W. de Gruyter, 
Berlin, 1987
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face-to-face with the Absolute Other? And what if  
such an entity remained without its substance  in 
the upcoming community and became the pale face 
of  its absolute claim to the truth?  God without 
Being or Being without God at the time of  the plan-
etary technosphere ─ this is the ultimate result of  
»philosophical faith« in the former  passage of  
modernity. In both cases, we have the break-up of  
the metaphysical notion of history. All these renewal 
strategies cannot go further without answering the 
question of  the subject of  change. 
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C O N C L U S I O N  

By existence, we not only point out the religious 
concept of  the subject. Kierkegaard’s problem was 
that he was attempting to set free the philosophy 
from the compulsion of  the mind by suspending its 
essential premise: that thinking cannot concurrently 
mean being and believing in the revelation of  Christ 
as its ground and fundament. Existence in turn from 
onto-theological metaphysics of  the West must, 
therefore, occupy the place of  »being« or essence. 
To make this happen, it is essential to change the 
understanding of  Being from the ground. It’s not 
just a mere turn around in the Same. When the or-
der of metaphysical thinking changes, the meaning 
of  the entire circle within which this thinking has its 
place and time is radically changed. But what should 
Kierkegaard’s concept of  existence be? Heidegger 
said this clearly and showed even more exactly 
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the relationship between the »deconstruction« of  
metaphysics and its founding in the relationship be-
tween Kierkegaard and Hegel. It denotes a contra-
diction between »believing Christ and the absolute 
metaphysics of  German idealism.«38  The »essence« 
of  the existence and subjectivity of  the subject can-
not lie in the self-autonomy of  the individual face 
to face with God. Existence has its inheritance as a 
religious term. Hence the essence of  man (essentia) 
is determined. The God of  Christianity in the form 
of  a subject as existence becomes the basis of  the 
»philosophical faith« of  the future. We have to be, 
however, extremely cautious in our conclusion. But 
it does not seem too radical a thesis put forward 
by Günther Figal. He argues, that Kierkegaard was 
still a thinker of  »an open system of  existence« un-
like Schelling because he radicalized the pantheism 
by replacing it with new Christology.39  

Existential faith can never escape being merely 
faith in the hereafter. From it, there is no mystical 
trace in the history of  philosophy. The philosophy 
of  existence in Jaspers’ case, therefore, requires far 
more than (1) philosophy in the academic structure 
of  science and (2)  faith in the theological relation 
to the subjectivity of  man. The point is primarily 
concerned with re-examining the task of  contem-

38  Martin Heidegger,  Die Metaphysik  des  Deutschen Idealismus.  Zur 
erneuten Auslegung von Schelling: Philosophische Untersuchungen über das 
Wesen der menschlichen Freiheit und die damit zusammenhängenden Gegen-
stände (1809) (1941) [1991], GA, vol.49, V. Klostermann, Frankfurt/M, 
1991, p. 25.
39  Günter Figal, Schellings and Kierkegaards Freiheitsbegriff, in Heinrich 
Anz, Peter Kemp and Friedrich Schmöe (eds.), Kierkegaard und Deutsch 
Philosophie seiner Zeit, W. Fink, Munich, 1980, p. 122.
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porary philosophy in the world of  crises and wars. 
How to give a sense of  thinking in that chaos with-
out changing the way of philosophizing? It is obvious 
that philosophizing is considered a calling/vocation, 
not a professional civic career. It’s a trace undoubt-
edly Kierkegaardian.40 But while Heidegger argues 
that existence signifies the way of  Being there (Da-
sein) in the relationship to the struggle against each 
other, in Jaspers’ case the existence is only another 
name for the beginning of  »philosophical faith«.41  
How the notion of  »subject« can still be maintained 
when humankind at the end of metaphysics is thought 
by technology as enframing (Gestell)?  Kierkegaard’s 
attempt to resolve this issue remains within the sub-
jectivization thinking of  the modern subject. At 
these fundamentals, Jaspers builds his philosophy of  
existence. Probably this is a reason why only some 
sort of  last illusion of  human dignity remains. It 
seems that it should be the case that only from the 
humanity we capture the relationship with God and 
Being despite Kierkegaard’s vision that repetition 
presupposes true compassion.  It is an ethical-reli-
gious way of  truth, not indifference that is the expe-
rience of  the triumph of  technosphere over history.  

When we say that we are not concerned with 
»philosophical belief,« it does not express any kind 
of  vulgar atheism, and even less Tillich’s attitude of  
»religion concern,« which means the acceptance of  
new Christology. When we are affected by some-

40  See Armin E. Wildermuth, »Karl Jaspers and the Concept of  Philo-
sophical Faith«, Existenz: An International Journal in Philosophy, Religion, Pol-
itics, and the Arts, vol. 2, no. 1-2/2007 (autumn), pp. 8-18.
41  Karl Jaspers, Der philosophische Glaube, Piper, Munich, 2012.
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thing, we need to be bound by the fundamentals of  
the philosophy of  ancient times to the end of  its 
mission in the technoscience.  Doubt and anxiety 
still have the potential of  a great »transcendental il-
lusion,« as expressed by Deleuze in his radical view 
of  the immanence of  the Being as becoming.42 
When the possibility of  constructing beings from 
the techno-genesis of  life  is created, then it is no 
longer a metaphysical saying of  philosophy, nor the 
phenomenon of  Christianity. In this sense, »philo-
sophical faith« really does not concern us anymore. 
With traditionally performed philosophy anything 
can be done concerning the dignity of  the new 
thinking. 

God’s existence and the essence of  the tran-
scendence go back to the immutability of  history. 
Isn’t this the result of  the last »existential faith« in a 
resounding recurrence event? Is there a third repe-
tition? The first event was the Being, the second 
Christ’s revelation, and the third could only be the 
techno-genesis of  a new world.  If  this repetition 
occurs as the calculation, planning and construction 
of  a new one, then it is deprived of  the uncertainty 
of  the future and the unpredictability of  the fore-
going. Missing in all of  this is no longer a »lack of  
Being« that is less than or equal to Nothing. Missing 
is no longer even the disappearance of  the subject 
in Western history of  thought and its various com-
pensations, substitutes, replacement and hence the 
desire for constant change in the posthuman condi-
tion. Missing is what makes it possible to distinguish 

42  Gilles Deleuze, Difference and Repetition, Columbia University Press, 
New York, 1995.
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between authentic and vulgar time, freedom and 
necessity. There is no constellation of  the relation-
ship in which »mind« and »faith« can be spaced to-
gether and dialogue created without violent reduc-
tion. The relationship cannot be both »something« 
and »nothing«. Historically, time opens only once 
again creating a set of  concepts that capture reality 
in its ultimate possibilities. Indifference arises from 
the inability to think after metaphysics deals with 
matters other than faith as a refugium and consola-
tion to the sufferings and anguish of life. Somewhere 
already at the end of the book Concluding Unscientific 
Postscript Kierkegaard writes surely one of  its most 
striking sentences: 

»... Christianity is summa summarum humour..«43  

There is something in the event of  repetition that 
always occurs as a tragedy, farce and missing link in 
an upcoming time without a concluding attach-
ment. The missing link is called a substitute for re-
ality. It is impossible to appoint reality because in-
stead of  the language, the information is used as an 
image. The essence of  the image no longer lies in 
the spiritual dimension outside its frame. It all comes 
down to the calculation, planning and construction 
of  the form. Kierkegaard wrote cynical comments 
at the end of  his life about the upcoming reign of  
mass indifference towards the existence and events 
of  true freedom. He saw the construction of  the 
»Tivoli« park in Copenhagen as a peculiar pity of  

43  Sören Kierkegaard, Concluding Unscientific Postscript, Cambridge Uni-
versity Press, New York, 2009, p. 502
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all time and a »value«. The fun and loss of  the spir-
itual Being became another face of  metaphysics. 
The banality of  life in the technology constructed 
era can no longer contradict any existential sudden 
act of elevation in religion. Refugium and consolation 
fall into the ugliness of  banality and no longer belong 
to humour. So, cynicism denotes the real word for 
indifference towards life. Instead, it is time to return 
to thought without purpose and aim for the endless 
dispute between transcendence and immanence. 
For such thinking, the »philosophy« and the »faith« 
are no longer relevant paths. Missing is something 
else in all this, not therapeutics in humour. There is 
a lack of  spiritual freedom for an event of  radical 
excesses of  thought. And without this, every step 
in calculated planned and constructed in time that 
becomes a repetition of  the third rank. 

From the deepest abyss and the feeling of  indif-
ference, it should be possible to come out only 
with thinking that does not need refugium and com-
fort in face of  the suffering of  life and to go toward 
what is possible and trace back to the worth of an-
other history. Because of  this, we lack the appropri-
ate philosophy for this time, and not the substitution 
of  pseudo-spirituality as a sign of  the primitive re-
turn of  faith. Behind such return, brutal and » pur-
suit policy« is hidden as well as fundamentalism that 
lacks spiritual foundation. It might be the glow and 
misery of  the technosphere in its nullity of  the 
»new«. The exit would be only seen in the more 
worthy thoughts of  our abandonment by the Other. 
Instead of  being a subject, the decision about the 
whole of  the historical event of  thinking is »on« 
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the possibility of  creating another cluster of  state-
ments. On this path, »philosophical faith« no longer 
concerns us. But not because we would have any-
thing against »religion«. »Philosophy« no longer has 
its meaning in justifying science, religion, politics, art. 
What concerns us only comes from wonder, doubt, 
anxiety, and indifference versus the absolute  self-
determination of  the technosphere. So, it loses its 
autonomy elsewhere. In addition,  fasting has rep-
resented a substitute truth. We cannot accept this 
gift from any of  the great thinkers of  modernity. It 
is clear that we have to find our way to the future 
from this uncanny labyrinth of  conceptual spectres, 
however, without any help from our predecessor, 
even when that support has held the utterance of  
endless wandering. 
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2 .  F R E E D O M  A S  A N  E V E N T  
E X I S T E N C E   -   R E L I G I O N   -  
W O R L D  A F T E R  K I E R K E G A A R D
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I N T R O D U C T I O N  

Has the word existence vanished from philosophy 
today?  And, if  the answer is affirmative, why?  It 
seems to be true that the time of  existence belongs 
irreversibly to another era, which has vanished. In 
the book by Alain Badiou The Century, Sartre, in his 
view of existentialism as the last version of  philo-
sophically articulated humanism, connects the ex-
perience of  anxiety and freedom.  Existence be-
comes a choice of  contingency. One is determined 
by the project of  exceeding one’s own subjectivity. 
So, one therefore always has the possibility of  
choice. Freedom inevitably shows that has no foun-
dation in the  Being.  Instead of  radical changes in 
the world we are faced with cause constant delays 
in the formation of  a true future.44  Theories at the 

44  Alain Badiou, Le Siècle, Seuil, Paris, 2005.
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end of  the subject from semiology to deconstruc-
tion elegantly rejected the contradictions between 
the different meanings of  existence that marked the 
20th-century philosophy, but above all the art of high 
modernism. 

Although the late Foucault directed his thought 
to the shift from the archaeology of  knowledge and 
genealogy of power to the question of the hermeneu-
tics of  the subject as a matter of  »aesthetics of  ex-
istence« in the sense of  ethical relation to life at all, 
it did not result in the preservation of  one concept 
in another discourse.45 Instead, all remained mun-
dane. Moreover, the loss of  ontological  transcen-
dence has overturned the pyramidal shape of  mod-
ern philosophy in the coating, asymmetric structure 
of the complexity of nature without the last purpose 
and final meaning (telos and eschaton). In immanence 
and pragmatic solutions, the construction of  
the body of  life  takes place. The body, therefore, 
becomes the underlying problem of  »new ontol-
ogy« and hybrid systems of  thought  from post-
structuralism to psychoanalysis and neurocognitive 
approaches.  The question that follows from the 
previous almost presupposes something uncanny: 
from life  in the service of external purpose. How 
can we still manage our existence as a project during 
the reign of  the technosphere?  Instead of  repro-
duction, simulacra, and new realities created from 
the spirit of  the techno-genetic structure of  objects 
without a pattern in nature as such, it is quite certain 

45  Michel Foucault, The Hermeneutics of  the Subject: Lectures on College 
of  France 1981-1982. Picador, New York, 2005
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that the digital age completely changes the traditional 
features of  metaphysics.  

In any event, to talk about the logic of  the 
restoration should be regarded very seriously. The 
outcome of  modern metaphysics  should be con-
sidered as the result of  transformation in the very 
core of  Western thinking. But the problem is that 
the replacement does not only relate to the breakup 
of  the Being, God, world, human, soul, image, and 
all other »sublime« key concepts of  Western phi-
losophy.  The substitute, paradoxically, now takes 
in one’s own hands what was latently present in 
the difference between true and false, authentic 
and inauthentic, the Being and beings. At the end 
of  metaphysics in technoscience, the uniqueness 
and singularity of  the event have been replaced by 
the changes of  the information itself  as a universal 
form of  life-constructing in new conditions. All that 
matters should be marked by the distinction be-
tween difference and Other. For the sake of  the im-
mutability and persistence of  the Being, uncertainty 
enters into the game. With the case of  self-expres-
sion, freedom and the possibility of  the emergence 
of  a new series in its inscrutability, we find ourselves 
in the abyss of  worlds. The upcoming could be de-
termined by the logic of hubris.46 

So, thinking the end of  metaphysics and at the 
edges of  Hegel’s absolute science requires that the 
spirit  in the 19th century has gone  through  three 
turning points: 

46  Žarko Paić, Posthuman Condition: The End of  Man and Odds of  Other 
History, Litteris, Zagreb, 2011
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(1) Nietzsche’s will to power as the overturning 
of traditional values; 

(2) Marx’s practice of  labour as an event of  rev-
olution in the very essence of  capital; 

(3) Kierkegaard’s existential faith  as an inciting 
of  freedom in search of  the meaning of  the divine. 

All three versions of Hegel’s systematic splitting 
of  the history are simultaneously an introduction 
to historical thinking.  Without the suspension of  
the rule of  the power of  substance-the subject in 
the history of  metaphysics, the act of  turning would 
remain unfinished. Nietzsche, therefore, has been 
radically overturned by both Platonism and Chris-
tianity. Marx, also, interrupted Hegel’s dialectics by 
his historical materialism. Ultimately, Kierkegaard’s 
concept of  existential faith is relieved of  the tyranny 
of  »theology« and »history« of  institutional Chris-
tianity. We will try to rethink whether any and if  so 
in what way, the problem of  existence ─ faith ─ the 
world after Kierkegaard remains the significant philo-
sophical issue. When in the 20th century the ques-
tion of  the meaning of  human freedom was reduced 
to the humanistic values of the order, it was the re-
lationship to Being and sacredness. Like Sartre’s ex-
istentialism or, in turn, posthumanism in which the 
conception of  man derived from the biological 
paradigm of animal rationale, does any kind of  pos-
sibility even appear from that perspective?  

In the wake of Heidegger’s notion of the concept 
of  the event  (Ereignis), the freedom  of  thought 
should be called out of  the new translation of the 
political theology  or  theological politics.  Perhaps 
only Kierkegaard’s ethical turn against groundless 
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freedom can determine the experience of transition 
between the fracture of  social revolution and indi-
vidual freedom of  choice. Faith in the world as a 
space-time event requires a clear aura of  thought.47 
It derives from Kierkegaard’s rebellion against the 
system and its method.  Therefore, in the  era of  
techno-science and the crisis of  what is called the 
human world, the question of  freedom is  no 
longer ethical or political, and the theological ques-
tion of  faith in the world as new religiosity on the 
old foundations of  metaphysics is one that precedes 
the distinction between thinking  and faith.  In his 
radical shift to the idea of  existence, Kierkegaard 
raises the question of  the relationship between the 
absolute sacrifice and the glimpse of  the historical 
turn of  life in the transcendence of  faith. His phi-
losophy, however, cannot explain the phenomena 
of  our contemporaneity that has become unique 

47  »This is nothing to do with going back to »the subject«, that is, to 
something invested with duties, power, and knowledge. One might 
equally well speak of  new kinds of  event, rather than processes of  sub-
jectification: events that can’t be explained by the situations that give rise 
to them, or into which they lead. They appear for a moment, and it’s 
that moment that matters, it’s the chance we must seize. Or we can sim-
ply talk about the brain: the brain’s precisely this boundary of  a continu-
ous two-way movement between an Inside and Outside, this membrane 
between them. New cerebral pathways, new ways of  thinking, aren’t ex-
plicable in terms of  microsurgery; it’s for science, rather, to try and dis-
cover what might have happened in the brain for one to start thinking 
this way or that. I think subjectification, events, and brains are more or 
less the same thing. What we most lack is a belief  in the world, we’ve 
quite lost the world, it’s been taken from us. If  you believe in the world 
you precipitate events, however inconspicuous, that elude control, you 
engender new space-times, however small their surface or volume. It’s 
what you call pietas. Our ability to resist control, or our submission to it, 
has to be assessed at the level of  our every move. We need both cre-
ativity and a people«. - Gilles Deleuze, Negotiations 1972-1990, Columbia 
University Press, New York, 1995, p. 176.
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and irreducible. Existence remains however only 
one ─  paradoxically artificial life as ethical action 
without last purposes and coercion of  metaphysical 
value. 

 
 
2. 1. From Subject to the Emptiness of 
Being: Spheres of Existence 

What is »existence«?  Kierkegaard answered  this 
question  in defiance of  traditional metaphysics as 
onto-theology. However, the deflection still marks 
a different way of  confirming what is positive and 
self-defining. It is not, therefore, a radical departure 
from Western philosophy. When we ask »about« 
existence, it is necessary to ask a question about 
who is asking about something that is not in the 
way of  its immutability, endurance and persis-
tence. And whoever »is« what »is« in all its capa-
bilities, then the first assumption of  existence lies in 
the negation of  eternity and infinity. The difference 
in the ontological significance of  what is beyond ne-
cessity, eternity, and immutability shows that exis-
tence does not refer to the »thing« (substance, quod-
ditas) of a Being but its »what-ness« (quidditas), what 
»yes-ness« the being is in the way it exists, its open 
area of    influence. Singularity and finality determine 
the temporality of  man as the being whose exis-
tence also appears on its fundamental ontological 
trace The difference between essence and existence 
must be shown in advance. The traditional ontology 
must assume that Being is the transcendence of  Be-
ing, that is, being understood from the universality 
of  the category. Essence (essentia) of  beings belongs 
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to the ontic field and will as Being in the ontological 
sense. In other words, »Being« is always temporal 
and logical pre-emergence phenomenon.  The 
»essence«, however, appears. But the phenomenon 
does not have to be »essential« if  the conditions of  
»being«.  In modern philosophy founded precisely 
on the separation of  the two mutually converging 
and also incommensurable areas: (1) ontological 
in  what opens the Being as enframing from the 
noumenal world of  thing in itself  (Ding-an-sich) 
and (2) epistemological which closes with the idea 
of    the perception of  the universal mind within the 
world of  the phenomenon (empirical experience).  

Antinomies are therefore a necessary part of  
this ontological theology of  two worlds and two 
times. Most important among them is that of  the 
inability to find ontological evidence of  God’s exis-
tence. The mind cannot prove or deny it. That is 
the reason why only the postulates of  the immor-
tality of  the soul remain. Yet God allows regulatory 
action of  moral  laws.   Ethics in the metaphysical 
framework of  modern philosophy always ends as 
law without a true subject of  the action. If  it does 
not work on the principles of  mind, ethics shifts 
into the sphere of  the body. Desire then becomes 
an ethical actor. In the form of  volition for action, 
the antinomies of  the body’s immaturity continue. 
The subject is  no longer constituted.  Its position 
will emerge from the field of  the unconscious, be-
cause it is articulated, however, as a language, argues 
Lacan.48  From Aristoteles to Kant and Hegel 

48  Jacques Lacan, Le Seminaire: Livre VII: L’ethique de la psychoanalyse, Seuil, 
Paris, 1986
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the »essence« of  the Being signifies the condition 
of  existence and not vice versa. Hence, the entire 
operation of  modern philosophy by Husserl, Hei-
degger, Wittgenstein, Derrida, Deleuze, Whitehead 
and others is the result of  deconstruction of  the 
ground. What has »been« raised foundation (God, 
consciousness, soul, work etc.) has been superseded 
by other  terms.  They arise through the  turn and 
suspension of  central metaphysical categories.  In-
stead of  being »ruled« over »existence,« there are 
various attempts to return to metaphysics with this 
or that decisive word/term as a substitute or, in ef-
fect, by suspending the work of  the metaphysical 
machine of  the history of  the West.49 

It might already be clear that existence does not 
replace the essence (essentia, Wesen) of  the Being 
concerning the authentic way of  human beings. The 
change is twofold: (1) in the meaning of  the term 
»essence« or substance as a subject (hypokeimenon) 
and (2)  in the notion of  the Being as such. 
Kierkegaard’s notion of essence has been disputed 
by reflecting on the criticism of  traditional ontology 
in Heidegger’s  Being and Time  and the main 
Deleuze’s work  Difference and Repetition.50 The 
emergence of  such a view of  existence in the 
world greatly changes the notion of  the world it-
self.  But it also comes to change the »essence« 
of the human as a distinguished being among other 
beings. Existence should be named by the singularity 

49  See Jacques Derrida, »La différance«, in Marges de la philosophie, Mi-
nuit, Paris, 1972, pp. 47-63.
50  See Miguel de Beistegui, Truth and Genesis: Philosophy as Differential On-
tology, Indiana University Press, Bloomington - Indianapolis, 2004 
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of  freedom.  To say that the human exists and is 
free, as in one place Sartre argued in Being and Noth-
ingness means  to  say almost the same.51  Existing 
denotes the contingency and the finality. In turn, it 
refers  to  a radical  break with the logic of  
causality. Since the New Era, the laws of  nature on 
which natural sciences are based (mathematics and 
physics) become a model  in which the  feature of  
true philosophy appears. It is known that this is the 
key assumption of  Hegel’s system.  Kierkegaard 
was particularly concerned about it in the Concluding 
Unscientific Postscript.52   

If  the philosophy of  the system and the methods 
of  living designate the infinite notion of  the term, 
then Kierkegaard’s »system« and »method« place it 
in an anti-philosophy. The rebellion against the rule 
of  the absolute spirit should be one of  the features 
of  this anti-method and anti-system. But the very 
structure of  such thoughts operates an internal set-
tling of  accounts  from the metaphysics of  
absolute knowledge. This is a turn of  the dialectics 
through its resources.  The mystic triads in Hegel 
correspond to the secular theological turn in 
Kierkegaard.  Many interpreters of  the Danish 
philosopher will be able to reach the myth of  »three 
crises«. Instead of  speaking about the three stages 
or phases of  his thought, it seems reasonable to 

51  See Žarko Paić, The Project of  Freedom: Jean-Paul Sartre – Philosophy 
and Engagement, Apocalypse, Ljubljana, 2007
52  Sören Kierkegaard, Concluding Unscientific Postscript, Cambridge Uni-
versity Press, New York, 2009. See Merold Westphal, »Kierkegaard and 
Hegel«, in Alastair Hannay and Gordon D. Marino (eds.), The Cambridge 
Companion to Kierkegaard, Cambridge University Press, New York, 1998, 
pp. 101-124.
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refer to the three spheres of  the existential decon-
struction of  the spirit as an absolute truth: 

(1) the aesthetic which marks the period of  dis-
covery of  anxiety, fear and irony beginning in 1841; 

(2) the ethical which begins from 1846 and cul-
minates with the most significant writings Either/Or; 

(3) the religious which is laden with anti-philo-
sophical criticism of  the objectivism of  philosophy 
as an absolute science and authentic faith of  Chris-
tianity from 1854 to 1855.53 

To think of  existence means to think not of  a vi-
able area of    the vitality of  analytic finality, but an 
essential  temporality of  time.  But this tautology 
comes from the fact that both concepts ─ freedom 
and existence ─ arise from something that allows 
them to go beyond the historical and logical foun-
dation of  meaning. We shall see that Heidegger’s 
analysis of  Schelling’s Freiheit-Behandlung as a credo 
of  the metaphysics of  German idealism is precisely 
directed at attempting to deal with the notion of  
existence. In other words, the question of  existence 
is not merely a matter of  contemporary philoso-
phy. It seems to be decisive for the task of  historical 
thinking. All key thinkers of  the early modern period 
find their own »heroes« and knights of  existence 
by their leaping in our recent past.  Let us recall 
Marx’s dissertation on freedom and the end of  the 
historical world of  capitalism: The Difference Between 
the Democritean and Epicurean Philosophy of  
Nature. Instead of  the Democritus, this atomism of  
the »necessity« of  nature, Marx reached for Leu-

53  John D. Caputo, How to Read Kierkegaard, W.W. Norton & Comp., 
New York, 2008, pp. 2-5.
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cippus with this attitude about the atomic declina-
tion. The search for the possibilities of  the »case« 
as a space of  freedom of  choice determined his 
thoughts on the revolution of  capitalism.54 
Kierkegaard has been critical to Hegel’s absolute 
science and requires a different notion of  historicity 
and time. We can determine this  event of existential 
project as an antiphilosophy but it is not theology ei-
ther although the direction of the religious attitude 
belongs to aesthetics and ethics. How should it be 
understood? One way of  interpretation will show 
what Kierkegaard today embodies in the postmod-
ern theology. Another path may help to convince 
us  how much his assumptions are related to the 
postmodern turn in philosophy. 

Because of  the role that contingency, indetermi-
nacy, fragmentation, irony and paradox play, the 
Platonic-Hegelian metaphysics of  ideas and absolute 
knowledge, everything becomes subject to a differ-
ent order of  expression.55 Changing the narrative 
requires a change in thinking. The subject now 
speaks specifically of  the vivid individuality of  one’s 
own existence.  Irony and comics are chosen as 
»narrative« tools. But what this means and what is 
»telling« to contemporaries of  digital technologies? 
Philosophy cannot remain a myth, nor is it the po-
etry with which art begins. What are the writings 
like the Anxiety, Diary of  Seducer, The Fear and Cram-

54  Karl Marx  and Friedrich Engels,  MEW, Bd.  40, Ergänzungsbänd: 
Schriften bis 1844, Part I, Dietz, Berlin, 1968, pp. 311-366.
55  See Leo Gabriel, Existenzphilosophie: Von Kierkegaard bis Sartre, Herold, 
Wien, 1951;  Martin J. Matutasík and Merold Westphal (eds.), Kierkegaard 
in Post/Modernity, Indiana University Press, 1995.
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bling, Philosopher’s Crumbs ─ essays on the edge of  
literature and philosophy, or are they mere thoughts 
on the end of  the Absolute? Of  course, along with 
Kierkegaard, Nietzsche is always mentioned as a 
precursor to the postmodern trend in modern cul-
ture. Although it might be that such seductive nar-
ratives about the influence of  thinking outside of any 
epoch do not help provide insight into what is sig-
nificant. In his lectures on the metaphysics of  Ger-
man idealism, special attention is given to the prob-
lem of  freedom in Schelling, but Heidegger did not 
prove that the same applies to Kierkegaard himself. 
That is the thinking of  the existence of  such radi-
calization of  the subject concerning the issue of  Be-
ing and time, which is precisely what inspired 
Schelling in his finding relations between founda-
tion and existence.56 

This consideration  primarily  seeks to open up 
a sense of  existence in the horizon of  time. Since 
Heidegger confirms  from the period of  the Being 
and Time that the«essence« of  a man (Being there, 
Dasein) lies in his existence,57 then it is obvious that 
the concept of  existence belongs to the  human 
world. But only within the metaphysical setting of  
history does man have the dignity of his own Being.  
In contrast to the ways of  Being of plants, rocks, an-
imals,  the human being has existential relation to 

56  Martin Heidegger, Die Metaphysik des Deutschen Idealismus. Zur erneuten 
Auslegung von Schelling: Philosophische Untersuchungen über das Wesen der 
menschlichen Freiheit und die damit zusammenhängenden Gegenstände (1809) 
(1941) [1991], GA, vol.49, V. Klostermann, 1991, pp. 17-82.
57  Martin Heidegger, Sein und Zeit, M. Niemeyer, Tübingen, 2006, 19. ed., 
p. 45.
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Being. This means that the coming of  the future in 
the form of an authentic event reveals the possibility 
of  the emergence and disappearance of  the world’s 
worldliness. Anxiety marks this uncanny (Unheimlich) 
incarnation of  the liberty of  freedom. Kierkegaard 
as a thinker of  existence should be celebrated as 
an authentic thinker of  freedom. The experience 
of  a subject in seeking truth expresses the way of  
thinking. Undoubtedly, it might be wrong to con-
clude that the truth is relative because it has »sub-
jective« features. Existence cannot be reduced to 
otherwise relate to self-determination of  man’s 
mind or self-consciousness. On the contrary, instead 
of  knowledge in the form of  advancement in the 
consciousness of  freedom, as Hegel in the  Phe-
nomenology of  Spirit determines, the historical de-
velopment of  the absolute from the standpoint of  
self-certainty to the point of  direct mediation of  
self-spirit, Kierkegaard decisively reverses the meta-
physical way of  the notion of  Being. The issue of  
existence then is not a step in the direction of  an-
thropology or new philosophy directed against the 
system and method of  speculative dialectics. Con-
versely, the question of  »existence« necessarily be-
comes an internal criticism and turn of  meta-
physics.  We have seen that three spheres of  
existence formally belong to the developmental 
path of  Kierkegaard’s thinking. 

All three paradigms transformed Western meta-
physics in the 19th century and were guided by the 
idea of    establishing a new way of  thinking by re-
turning to what is time-bound to the primordial his-
tory but showing itself  in the dimension of  future. 
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Nietzsche has revealed the will to power as the eter-
nal recurrence. Reduction of philosophy on the im-
age of  man reflects the historical possibilities of  
metaphysics. Marx’s destructive dialectics of  history 
is introduced as a counterweight to Hegel’s con-
structive path of  absolute spirit. Kierkegaard, ulti-
mately, seeks to open the question of  the existential 
faith of  the subject as an individual moving beyond 
the sharp distinction between philosophy and the-
ology.  Deleuze  and Guattari, finally in the 
book What Is Philosophy? find an interesting formula 
for the deconstruction of  conceptual assemblage 
from Plato to Hegel. Instead of  the principle of  pro-
duction of  ideas within an institutional environment 
state and its ideological mechanisms of  power, Ni-
etzsche,  Marx and Kierkegaard act like the rhi-
zomatic machine and Holy Grail of  deconstruction 
of exchange a life as such.58 With this in mind, we 
can see why all three philosophers appear to be 
saying the same thing in different ways on a common 
path of  overcoming the epochal boundaries of  phi-
losophy. So Nietzsche takes on the mission of  aes-
thetic revaluation of thinking and Being. Marx takes 
on the criticism of  social relations that will 
enable  capital in the form of  economic laws for 
commodity production, becoming the absurdity of  
history and man himself. Finally, Kierkegaard’s notion 
of  existence opens the issue of  a subject through 
the assemblage of  faith. 

The toponomy of  their thoughts belongs, there-
fore, to freedom as an event. Three different aspects 

58  Gilles Deleuze and Felix Guattari, What Is Philosophy?, Columbia Uni-
versity Press, New York, 1994
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of  this event are (a) the will to power, (b) the prac-
tice of  labour and (c) existential faith.59 It is a simul-
taneous turn of  the entire structure of  philosophy 
into the feature of  the Absolute. As a substance, 
the subject finds its »essence« in the »existence« 
of  man. Performer or subject of will to power, the 
practice of labour, and existential faith, yet it should 
be not an isolated individual nor an affectionate in-
dividual within a human community.  Philosophy 
thinks of  absolute always within the view of  the 
wholeness of  Being, God, the cosmos and man. If  
this metaphysical organization, as Heidegger calls 
it, disappears, we can justify talking about the end 
of  philosophy by its overcoming or overthrowing it 
(Hegel-Marx).60 For this reason, Kierkegaard’s no-
tion of  existence is still metaphysical in the turn, or, 
at least, from  the level of  anthropology (human) 
subject. The decision on this does not fall into the 
discussion with Hegel’s  system of  absolute 
science. The key solution might be to take over the 
essential assumptions of  Schelling’s system of  free-
dom in the philosophy of  existential faith.61 The 
theory, hopefully, becomes the practical agency of  
scientific work. Poetical activity, however, is resolved 
in the ethical and religious experience of  the subject 

59  See Branko Despot, The Horizon of  Absolute, University of  Zagreb, 
1972
60  Martin Heidegger, »Das Ende der Philosophie und die Aufgabe des 
Denkens« in Zur Sache des Denkens, M.Niemeyer, Tübingen, 1976
61  See Jochem Henningfeld, Angst - Freiheit System: Schellings Freiheitss-
chrift und Kierkegaards Der Begriff  Angst, in Jochem Hanningfield and Jon 
Stewart (eds.), Kierkegaard und Schelling: Freiheit, Angst und Wirklichkeit, 
W. de Gruyter, Berlin-New York, 2003, pp. 103-115.
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without the world. The disappearance of  the world 
here is related to the loss of  the central structure 
of  history management. If  it is no longer God and 
Being, there must be something else settled down in 
its place. The logic of  the restoration sets the place 
of  God as institutionalized power of  the monothe-
istic religion of  Christianity in the absolute science 
of  labour.  In the  form of  industrial production, it 
controls the socially progressive  modern world. 
What, however, is called the modernity of  science, 
technology and society. In this way, Christianity in 
Nietzsche’s Antichrist becomes the enslavement of  
immanence of  life in its ecstatic vitality identical to 
Marx’s critique of  the alienation of  labour in capi-
talist  production. In the fetishism of  goods hides 
the production of  ideology as false consciousness. 
The problem is, of  course, that both criticisms are 
beyond the criticism of  value and consciousness of  
the Being as such. Both are heading beyond the Be-
ing as an existing reality One moves in the direction 
of  superhuman by defining the values   so far, and 
the other in the direction of  communism as a reso-
lute riddle of  the dispute between nature and 
man. In the rite of  the conditions of  capitalism’s ca-
pability as an outright »being« of  the development 
of  world history, Marx overturned Hegel. But the 
principle of  the dialectics of history remains formally 
the same. Communism is, namely, explicitly deter-
mined by the rational exchange of  nature and social 
relations of  people.62 However, what might be the 

62  Vanja Sutlić, Practice of  Labour as a Scientific History: Historical Thinking 
as Criticism of  the Crypto- Philosophical Structure of  Marx’s Thought, Globus, 
Zagreb, 1987
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final answer to the issue of  the turn of  metaphysics 
in Kierkegaard? If  existence is the way of  freedom 
in human Being, then it is possible to speak of  three 
parallel, both different and paradoxically the same 
times in which the belief  of  faith as an inescapable 
existence of  the subject is shown in the world. 
These have previously been mentioned as three 
crises in his living: aesthetic, ethical and religious. 
In 1847, Kierkegaard wrote a critique titled Crisis in 
general and a crisis in an actress’s life.  It  deals 
with  the »spheres of  existence«.  In a  toolkit that 
differs from an ethical or religious man, he always 
leads a life devoted to the aesthetic goals. But only 
Christian faith provides the source of true existence. 
The reason is in its paradox because faith lies beyond 
the mind, and it follows the rise of  a man from his 
subjectivity in the fuse beyond the absolute knowl-
edge of  the Being.63  

How do we interpret Kierkegaard’s ideas related 
to the »sphere of  existence« of  the subjectivity of  
the subject? First of  all, what belongs to the aesthetic 
sphere might be in the works of  art from music, lit-
erature and theatre. In internal dialogue and criticism 
through Hegel’s aesthetics, it becomes obvious that 
Kierkegaard, according to the idea of    Romanticism, 
highlights  theatrical art.  The drama talks face-to-
face about the relationship between the charac-
ters. Historically considering, however, it demon-

63  Howard V.Hong and Edna H.Hong (eds), The Essential Kierkegaard, 
Princeton University Press, Princeton, New Jersey, 2000. See George 
Pattison, Art in an Age of  Reflection, in Alastair Hannay and Gordon D. 
Marino (eds.), The Cambridge Companion to Kierkegaard, Cambridge Uni-
versity Press, New York, 1998, pp. 76-100.
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strates the inability to move from one epoch to an-
other. The Greek world of tragedy and Middle Ages 
Christianity are two irreconcilable worlds in the de-
velopment of aesthetic feeling. However, it is difficult 
to find the essential differences between 
Kierkegaard and Hegel regarding the determination 
of  the directness of  the natural soul in Greece and 
the mediation of  reflection from outside in Chris-
tianity. Hegel’s account  of  the subjectivity of  his 
subject in Aesthetics as well as in Phenomenology of  
Spirit differs from Kierkegaard’s analysis only because 
in overcoming tragedy, the history of  »unhappy 
consciousness« cannot be solved by a metaphysical 
machine of  abolition/overcoming (Aufhebung). On 
the contrary, everything becomes the issue of  the 
existential experience of  an individual subject. His 
truth should be contingent. Adorno was right when 
in his excellent study on Kierkegaard he already re-
ferred to the underlying problem of  turning Hegel’s 
dialectics. What makes Kierkegaard in the aesthetic 
»sphere of  existence« encompass the radical con-
struction of absolutely Other in its negativity.64 The 
essence and task of  philosophy are changing signifi-
cantly. When the truth is defined by its »subjective« 
meaning, then it is no longer a matter of  abstract 
appropriate and concrete thinking. Formal misun-
derstanding in Kierkegaard against Hegel’s system 
and philosophy is the result of  an attack on the idea 
of    history as an absolute knowledge of  opposition 
to abstract thinking which, under the universality 
of  the concept, reduces the individual existence of  

64  Theodor W.Adorno,  Kierkegaard.  Konstruktion des Ästhetischen, 
Suhrkamp,   Frankfurt/M, 1962
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man. But Hegel has radically and critically demon-
strated that abstraction means to be an ill-con-
ceived ideological obsession. Kierkegaard’s obses-
sion can  therefore only be  formally  considered 
inaccurate. But the main idea lies in quite a different 
assemblage.  The subject cannot be constructed 
from the ethical-religious sphere of  life. The size of  
Kierkegaard’s turn and the turn of  metaphysics by 
placing the substance (individual) in its concrete ex-
istence occurs in place of  the substance. This does 
not overcome the supremacy of  existence and the 
subject. Instead of absolute philosophy, the aesthetic 
construction of  life itself  in the signs of  anxiety ex-
istence through the  ethical-religious way of  tran-
scendence opens a place for God. Of  course, the 
subject is constructed using  existential faith. But, 
philosophy and faith cannot be theological. In addi-
tion, it cannot even be philosophical in the traditional 
sense of  the word. The source of  existence lies in 
the sphere of authentic faith (of  the heart). For this 
reason, the philosophy of  Kierkegaard represents 
a paradoxical way of  thinking of  the very event of  
this freedom without foundation. The closest wit-
ness to such thought is undoubtedly Schelling. Con-
cealed in the Freiheits-Behandlung is the emergence 
of  the thing itself  that will mark contemporary phi-
losophy.  So the concept of  existence in this  way 
encompasses the strategic power for entirely new 
thinking. 

If  Kierkegaard’s philosophy can  no longer be 
identical to substance and subject in the overcoming 
form of  forms of  self-consciousness that formally 
belong to the second and third »crisis« as an ethical 
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and rational experience of  existence, then we are 
faced with the paradox of  being »the essence« of  
philosophy after the end of  the absolute meta-
physics (as spirit). It becomes the aesthetic con-
struction of  the Being (as a difference) and time (as 
repetition). It should be obvious that these are the 
terms of  Deleuze’s ontology. In essence, they were 
added to Kierkegaard’s thinking in the Repetition.65 
As we know, there is a criticism of  Zenon’s aporia 
on the impossibility of  moving. The problem is that 
existential experience of  freedom denotes what 
constitutes the idea of    a subject as an original mod-
ern project. Therefore, the aesthetic experience of  
Kierkegaard marks the sphere of  the creation of  
freedom beyond the foundations and the foundation 
of  the Being as a value. Thus, existence represents 
an originally aesthetic construction which distresses 
the subject in transcendence  toward a God. It is 
therefore necessarily the beginning of  the formation 
of  the ethical-religious drama of  a subject without 
its substance or what has meant for Hegel the no-
tion of  the world in the development of  a subjective 
spirit through an objective spirit to an absolute 
spirit. In the drama, we are directly confronted with 
human existence. Poetry, among other things, en-
compasses the transcendence of  words. Music at 
its peak, as in the case of  Beethoven,  leads to a 
state of  being inhuman in the world because it tran-
scends the bodily experience of  the human. But at 
the same time, it is the only art which leads to the 
final boundary of  absolute  All this is happening in 

65  Sören Kierkegaard, Repetition and Philosophical Crumbs, Oxford Uni-
versity Press, Oxford, 2009
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the space between beauty and the sublime. From 
the essence and the music comes the possibility of  
transporting one to a state of  ecstasy. The drama, 
ultimately, marks the conflict of  the subject with it-
self. With the pursuit of  the Other, it focuses on 
this conflict. The aesthetic experience of  dialogue 
has dramatic features. Kierkegaard’s thought cannot, 
however, be entirely developed through his writing. 
The discourse of  his dissertation has its clues in re-
ligious thinkers such as St. Augustine, Blaise Pascal 
and Martin Luther. The subject of  confession draws 
on experiences beyond his own. Moreover, through 
his drama, the experience of  a modern subject is 
fulfilled. So, the idea of    negative freedom and the 
establishment of  the positivism of  what is perme-
ating each reflection performed its self-determina-
tion. Of  course, we could say that authentic action 
determines what matters. It aesthetically constructs 
a different relationship to the source of  ethics and 
faith, but only in the sense that one can under-
stand why, though the concept of  existence is ulti-
mately in Kierkegaard to reverse Platonism by other 
means. The fundamental difference between Niet-
zsche and Christianity is that through existential faith 
in Christianity, one might recover the dignity of  au-
thentic revelation ─ an event of  freedom and open-
ness of  the Being beyond all history. However, how 
much this way of  thinking is open to the upcoming 
thinking, is quite another thing. Heidegger in his lec-
tures details the differences between Schelling, 
Kierkegaard, Jaspers and his way of  thinking in the 
early period of Being and Time when he says: 
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»Existing« means for Kierkegaard in the explicit 
sense: ‘to exist in truth’, i.e. to be in the truth of  
the Christian faith an individual man in front of  
God. (In fact, ‘in reality - be with Christ in the face 
of  absolute reality). Becoming-revelation.«66 

The revelation of the soul in dialogue with the Other 
is determined by the way of  travelling to the truth. 
In contrast to scientific methods and the logic of  
the thing itself, the truth must be given its own share 
in the divine.  An autonomous work of  art in the 
era of  modernity cannot be proof  of  the predom-
inance of  aesthetics over ethics and faith. It is a 
completely different way of  thinking. We find traces 
of  such an understanding in Romanticism, given the 
idea that «artistic religion” must create the event 
of  a new presence of  God in history. But  it is 
not completely transmitted. The pathos of  subjec-
tivity inevitably reveals the deepest problems(what?) 
in the notion of  time.  But, how and in what 
way? The term of temporality now separates infinite 
theoretical knowledge (Plato-Descartes-Hegel) and 
the ultimate ethical-religious anxiety. An existential 
faith emerges from it. In the aesthetic construction 
of  the  paradox of  Being and love we should en-
counter the Other. The mind determines the 
boundaries of  knowledge within the Being. Love, in 
turn, as »crazy faith« goes beyond the limits of  the 
mind. Moreover, love in its aesthetic-ethical calling 
to the Other becomes an unconditional search for 

66  Martin Heidegger, Die Metaphysik des Deutschen Idealismus. Zur erneuten 
Auslegung von Schelling: Philosophische Untersuchungen über das Wesen der 
menschlichen Freiheit und die damit zusammenhängenden Gegenstände (1809) 
(1941) [1991], GA, vol.49, V. Klostermann, 1991, pp. 25-26.

86| |

Aut87_Paic.qxp  19/07/2021  11:14  Page 86



God. The  forces of  the transcendence »from 
above« that love happens in the total freedom of  
the relationship. From the Diary of  Seducer, it con-
tinues to strive to open the possibility of  encoun-
tering infinity and in what ultimately cannot be either 
the Being, God, or the irreducible existence of  the 
subject.  In this, we should see  the reasons why 
Kierkegaard today is the most philosophically ac-
cepted ethical thinker and why he is considered a 
precursor not only of  the philosophy of  existence 
and existentialism ( Jaspers and Sartre) but  above 
all the assemblage of  the postmodern and ethical 
turn (Lévinas).67  

Though Kierkegaard did not leave behind any 
aesthetics, as he did not write any ethics because 
his thinking is essentially reduced to the radical crit-
icism of  Hegel’s speculative-dialectical logic of his-
tory, it should be quite obvious that his writings are 
almost as much of  an  inspiration to artists of  ex-
pressionism and existentialism as Nietzsche’s. How 
much influence can be felt at the same time by ex-
pelling the autonomy of  the artistic work in the aes-
thetics of  modernity, this can be seen in the fact 
that Franz Kafka considered Kierkegaard and Niet-
zsche the predecessors of  modern art and his spir-
itual relatives.68 One of  the most important issues 
of  confrontation with Hegel’s aesthetics is certainly 

67  See J. Aaron Simmons and David Wood (eds.), KIerkegaard and Lév-
inas: Ethics, Politics and Religion, Indiana University Press, Bloomington 
and Indianapolis, 2008
68  See Ingeborg C. Henkel, »Kafka als Denker«, in Claude David 
(ed.), Franz Kafka: Themen und Problemen, Vandenhoeck & Ruprecht, 
Göttingen, 1980, pp. 48-65.
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an analysis of  the notion of  tragedy. If  the notion 
of irony was to Kierkegaard the necessity of  a differ-
ent way of  thinking beyond the system, then it is 
self-evident that the construction of  the aesthetic 
sphere of  existence must occur in the world. All 
the concepts of  »existential analytics« from anxiety, 
fear and death in a collision with the infinity of  the 
abstract machine of  historical dialectics are reversed 
by the notions of  Platonic-Hegelian metaphysics. 
For example, in the epistemic field of Either/Or we 
can find the difference between the tragic in the 
ancient Greek and the modern drama: the emphasis 
is i.e. tragedy and drama, respectively. Suffering thus 
denotes the destiny of  a  classical hero. The »ne-
cessity« of  sacrifice and »possibility« of  sacrifice 
without »purposes« and the final »goal« shows a 
great difference between two worlds � the ancient 
and the modern. The suffering of  the subject cannot 
be universal because the framework that was valid 
for the ancient tragedy is missing. It’s obvious that 
a difference lies in the fact that Hegel assumes the 
existence of  the absolute in the historical form of  a 
political community such as a state. It guarantees 
freedom  in the abstract generality of  the rule of  
law. This makes the condition of  individuality pos-
sible. But that individual for Hegel can only be a cit-
izen of  the state. Within the dialectics of  civil society 
and the political state, one’s real life is taking 
place. Kierkegaard, on the contrary, starts from the 
individuality of  the subject before any possible com-
mon Being. The politics of  truth cannot, therefore, 
be derived from liberal or anti-liberal inspiration. A 
philosopher and theologian cannot preserve the call 
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for the dignity of  thought and mission of  faith that 
descends below the level their own »chivalry«. The 
insubordination of  existential  faith  requires its 
»knights« of  the truth, not the »martyrs« of  the 
religious-economic interests of  society and the 
state.69  

The tragic subjectivity, however, with which 
Kierkegaard seeks to face does not arise from ab-
stract generality. Don Juan, Faust and the wandering 
Jew as the three »representative figures« 
in Either/Or become paradigmatic figures of  the un-
ground and loss of  a homeland (Unheimlickeit).70   

Love, knowledge and the spirit of  nomadism makes 
three basic ideas of the new aesthetics. Modern sub-
jectivity without the world is therefore continually 
searching for a new way of  metaphysical justifica-
tion In the notion of  existence, the ultimate bound-
ary of  the metaphysical reversal is hidden. Without 
the world in the form of  a restoration of  the abso-
lute all is doomed to »eternal becoming«. Everything 
slips into something different.  To that extent, it 
should be obvious that Kierkegaard must establish 
a counterbalance to Hegel’s strategy within its phi-
losophy of  the absolute spirit. Philosophy of  art 
belongs to the area of    immediate feeling. Philosophy 
of  religion, however, refers to a mediated experi-
ence. The absolute knowledge of  philosophy in the 
synthesis of  immediacy and mediation (aesthetics 

69  See Graham M. Smith, »Kierkegaard from the point of  view of  poli-
tics«,  History of  European Ideas, no.  31/2005, pp.  35-60. 
www.elsevier.com/locate/histeuroideas
70  Sören Kierkegaard, Either/Or: A Fragment of  Life, Penguin, London, 
1992
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and religion)  establishes identity at the end of  his-
torical  development.  Everything  happens  like the 
title of  a novel by Aldous Huxley, Time Must Have a 
Stop. »Unhappy consciousness« is necessary from 
the point of  view of  the system. But the philosophy 
of  absolute metaphysical justification is determined 
in the living infinity the sufferings in history which at 
the same time must be necessary and sacred.71   

Therefore, the problem that Kierkegaard intro-
duces in the aesthetic construction of  existence 
cannot be merely a paradoxical attribution to Chris-
tianity as the  comedy of  the »world spirit«.  The 
problem can be solved by introducing the term rep-
etition. We need to know that this term represents 
the opposite of Nietzsche’s eternal recurrence. Time 
is completed in a metaphysical sense. Possibility of  
changing the Being as a foundation in the sense of  
persistence and immutability can be found only in 
the notion of  repetition.  It can be argued that this 
occupies the term  »revolution«  in the very 
»essence« of  the subject.72 Time in the existential 
determination of  the Being and change of  state pre-
supposes in itself  the »necessary coincidence« of  
freedom. And freedom, too, goes beyond the ability 
of  choice and its opposition to the inability to 
choose.  Everything starts anew with repetition in 
the mind of  the subject.  When memory cannot 
be a passive act of  collecting the past, the turn is 

71  See Lore Hühn, »Sprung im Übergang: Kierkegaards Kritik an Hegel 
im Ausgang von der Spätphilosophie Schellings« in Jochem Hanningfield 
(eds.), Kierkegaard und Schelling: Freiheit, Angst und Wirklichkeit, pp. 133-
183.
72  Primož Repar, Existential Revolution, Apokalipsa, Ljubljana, 2013
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happening in the living machine of  memory. An ac-
tive  share of  the emergence of  the »new« from 
the repetition of  time which, as Kierkegaard argued 
is not frozen in the Grecian urn as in Keats’s poem, 
determines the »essence« of repetition. Deleuze has 
built the ontology of  becoming on the fundamentals 
of  Nietzsche and Kierkegaard in opposition to Hei-
degger’s thinking of  the event.73 Repetition, hence, 
determines the essential dimension of  time.   

 
 
2. 2. Time as Existential Experience: 
Finitude and Repetition 

Can existence be truly possible? Is not this notion 
from the very beginning and before Schelling 
of  Philosophical Inquiries into the Essence of  Human 
Freedom »fatefully« incorporated into the history 
of  Western thinking that cannot be remedied even 
when the term is used in a different context? Finally, 
»today« should we take the sense of  existence from 
difference to essence (essentia) in the metaphysical 
notion of  the Being, or be able to preserve that 
distinction in another kind of  thinking, starting from 
the possibility of  opening the self  to freedom? To 
imagine the notion of  existence  from the  contin-
gency of  freedom that does not belong to the sub-
ject but allows it in the sense means to  go 
from  this  assumption: time happens (inner  and 
outer) at the existential boundaries.  The boundary 
is not, therefore, spatially defined in a »Being« as a 

73  James Williams, Gilles Deleuze’s Difference and Repetition: A Critical 
Introduction and Guide, Edinburgh University Press, Edinburgh, 2005
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physical border. So the indeterminacy might be an 
appropriate term. Namely, speaking of  the bound-
ary (internal and external) shows that this cannot 
be a mere gap between the two, for example, the 
living and the inanimate, man and God. In the case 
of  the  ontological boundary of  existence,  time is 
precisely the presence (ousia) and a  frame to the 
theological worldview.  The »eternal now« (nunc 
stans) of  Aristotle was fatal to the limit of  the notion 
of  the  God, Being and time.  Why? Heidegger 
warned in many places in his lectures that this should 
be a historical event of  thought, but not a historical 
event.  This should be particularly emphasized. 
Thinking can never be absolutized. It is an event 
and disappears with another historical event. What 
is left when establishing »new« thinking? Greek ar-
chaic power resounds in that understanding and 
languages, and also the modern notion of  the world 
from the technical frame of  thinking when the Eu-
ropean languages    such as French, English and Ger-
man of  powerful nation-states rise to the meta-
physics throne. In this respect, it is obvious that the 
Danish language in which books are written such as 
the Anxiety or Repetition necessarily appears on the 
fringe of the thought. Kierkegaard in his fundamental 
philosophical book  Either/Or  showed that the 
boundaries of  views between diverse spheres of  
existence lie in the event of  »life«. 

Unlike the journey of  »consciousness« in 
Hegel’s Phenomenology of  the Spirit from the lower 
towards the higher stages of  the development of  
consciousness about the world itself, the principle 
of  evolution of  existential spheres from aesthetic, 
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ethical to religious is introduced. It is therefore de-
termined that the problem of  the relationship of  
thought and Being is no longer present on the path 
of  German idealism as the construction of  a pure 
mind in the absolute science of  spirit. Kierkegaard’s 
view of  existence denotes the liberation of  history 
from »contamination« of  consciousness in the form 
of  idealistic construction of  the world. It seems rea-
sonable to accept the attitude of  John Caputo who 
argues that Kierkegaard was not an anti-Hegelian 
thinker in the sense of  the total rejection of  the 
»system« and the »method« of  speculative-dialec-
tical thinking. Instead, his thinking is directed toward 
the alternative history of  existence that overturns 
the consciousness.74 Thinking after the end of  
Hegel’s metaphysics inspired by Kierkegaard, and 
the same goes  to Nietzsche, must always have a 
»secret key« to unlock the one forthcoming. Instead 
of  transcendence (of  Being), we are now faced with 
immanence (of  life).75 The language of  thought from 
the beginning of  philosophy is metaphysically orga-
nized. The boundaries of  such a language, therefore, 
necessitate the boundaries of  such a world. Just as 
Wittgenstein adds the adjective of  appropriating 
the human subject to the disposition of  the self. 
But the question is how it happens that the language 
of  metaphysics  is organized in the chronological 
stability and present in what »is« as set-up »here« 
and »now«. The borderline is marked by the mode 
of  existence with which we can distinguish the exis-

74  John D. Caputo, ibid., pp. 30-31.
75  See Miguel de Beistegui, Immanence - Deleuze and Philosophy, Edinburgh 
University Press, Edinburgh, 2012
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tential from existentiel relationship to time. The for-
mer assumes infinity and eternity, and the latter de-
notes finality and timelessness. There are, however, 
two completely different relationships with time 
and world. Their separation is the result of  the es-
tablishment of  metaphysics as an »essence« of  
Western philosophy. 

It is well known that Heidegger  considered 
Kierkegaard’s term existence to be a continuation 
of  the subjectivity of  subject in the context of  the 
exposition of  the subject in the  Being and 
Time. However, in addition to opportunities to get 
out of  the existential analysis of  Being there (Da-
sein) in the analysis of  anxiety, guilt and death open 
a completely different notion of  time.76 The way of  
existence is different from plants, rock and animals, 
in that it is enabled by the openness of  Being. In 
other words, from existence arises time as the abyss 
of freedom. How does this happen? Has Kierkegaard 
gone a step further in the thinking of  the coming 
from mere existential faith as the truth of  the subject 
itself ? Before a further explanation of  our funda-
mental assumption about the end of  existence and 
belief  in the world in the reign of  the technosphere, 
it should be noted that Kierkegaard opposes Hegel’s 
speculative-dialectical logic. Instead of  the power 
to overcome/obscure history in the synthesis of  
living infinity as an abstract-concrete entity, all defi-
nitions of  the Being and nothing of  the becoming 
(Werden) are an alternative to the positivity of  mind. 

76  See Adam Buben, »The Perils of  Overcoming« Worldliness in 
Kierkegaard and Heidegger, »Gatherings: The Heidegger Circle Annual«, 
no. 2/2012, pp. 65-88.
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We are not talking about the irrationality of  corpo-
real or mental substance. Kierkegaard certainly can-
not be the forerunner of  the neurocognitive sci-
ences as well as psychoanalysis. Namely, under the 
notion of  existence, the concept is meant to be an 
authentic »spiritual« being from an aesthetic-ethi-
cal-religious sphere. Distinguishing between »exis-
tence« and »spirit« is still too simple. . Derrida, in 
his interpretation of  Heidegger’s notion of  time 
after Being and Time concerning fatal political  en-
gagement in national socialism 1933-1934, as well 
as in the criticism of  Heidegger’s notion of  the con-
cept Being there (Dasein) as the existence concern-
ing the »world« by animals from Heidegger’s lec-
tures from 1928 to 1929, often refers to the term 
»spirit« (Geist).77  

However, this is no longer the »spirit« of  meta-
physics of  German idealism. This »spirit« used by 
Heidegger in some documents in the mid-1930s has 
the meaning of  an existential decision (Entschlossen-
heit). Respecting the openness of  the world beyond 
the reach of  an explicit »human world« of existence 
encompasses an essential feature of  the definition 
of  the Being there (Dasein). I mention this only to 
see how the origin of  the controversy between the 
»spirit« as consciousness and »spirit« as existence 
is found in Kierkegaard’s criticism of  Hegel.78 In any 
case, the spirit cannot be equated with existence. 
Likewise,  spiritual life cannot  be  reduced to the 
consciousness of  the subject’s own, to some kind 

77  Jacques Derrida, De l’esprit: Heidegger et la question, Galilée, Paris, 
1988.
78  Merold Westphal, »Kierkegaard and Hegel,« pp. 112-113.
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of  intense work of  self-consciousness. The root of  
differentiating these terms denotes the  thing that 
makes both of  them possible. It derives from the 
metaphysics of  Aristotle to Schopenhauer. Spirit is 
namely, synonymous with knowledge of  itself  and 
of  the specific being of  what we call the spiritual 
world of  myth, philosophy, religion, art, and science. 
Existence, by the way, signifies  the way the spirit 
happens in a completely different form unlike the 
consciousness of  the mind. One is impossible with-
out the other. Kierkegaard, therefore, starts from 
the emergence of  the »spirit« in the form of  abso-
lute self-consciousness of  the subject. But the exis-
tential sphere is nothing else but the universality of  
the aesthetic-ethical-religious life of  the spirit in its 
concrete fulfilment. »Spirit« cannot be thought of  
as a foundation, and »existence« is not separated 
from the spirit to be a mere »life« in the manifesta-
tions of  feelings and experiences of  bodiliness. Only 
then would the aesthetic being of  an artist emerge 
from spiritual life. And that means meaningless ser-
vice for the outside goals of  pleasure without love. 
That seems to be a right formula of  Kierkegaard’s 
existential turn of  metaphysics of  the absolute spirit 
in that now, paradoxically, faith in the world shows 
as existential based on love towards God. The path 
of  transcendence should be formally the same as 
in Hegel: from the directness of  feeling through the 
reflection of  experience to pure religious intuition. 
But instead of  negation as mediation, which makes 
up the basis of  Hegel’s dialectical philosophy, it is 
now the turn to determine the last (faith) in face of  
first (the desire-for-truth of  life itself ). The religion 
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of Christianity, therefore, determines the aesthetic 
experience of  separation.  The paradox of  this 
»crazy love« and its irony is that it denotes the way 
to truth as being Christ toward the way of  the eth-
ically elevated existence of  a subject whose anxiety, 
guilt and sickness-unto-death open up the possibil-
ities of  the coming time. The benevolence of  free-
dom in the anxiety of  pre-death becomes the fun-
damental structure of existential faith in the world.79  

The machine of  Aufhebung  cannot contradict 
what Deleuze has done in contemporary philosophy 
with the view of  difference, becoming, and multi-
tude. Being as both absolute knowledge and process 
of  becoming (Hegel-Deleuze) are the only founda-
tion-deconstruction of  the Being in the process of  
its  historical transformation. Kierkegaard  found 
a fragile alternative in existential faith. But it denotes 
a paradoxical »machine » of  repetition and differ-
ence between the subject as an aesthetic event of  
the construction of  virtual worlds. This »virtual« 
must be understood in terms of  the possibilities of  
an authentic-to-world Being-like-event. At the end 
of  life, Deleuze drew attention to this. What should 
the relationship between the event and faith in the 
world be? First, in Kierkegaard’s book Either/Or the 
idea of    the ethical overcoming of  the aesthetic 
sphere of  existence develops. The idea of    romantic 
love as the foundation of  aesthetic construction of  
a subject always refers to the pleasure of  the mo-
ment. The passing of  time corresponds to the im-

79  See Victor Guarda, Die Wiederholung: Analysen zur Grundstruktur men-
schlicher Existenz im Verständnis Sören Kierkegaards, Forum Academicum, 
Athenaeum - Hain - Scriptor - Hainstein, 1980
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mediacy of  living as negative freedom.So the time 
of  ecstasy of  immersion in freedom as an incursion 
of  existential existence starts, paradoxically, only 
with the essential existences of  these concepts: anx-
iety, guilt and sickness-unto-death. Since Kierkegaard’s 
»necessity« of  the historical development of  the 
absolute spirit in the state of  »unhappy conscious-
ness«, which for Hegel is decisive in describing the 
modern consciousness of  the subject’s freedom 
and begins with Romanticism, must oppose the al-
ternative in the »case« of  individual existence as an 
art of freedom event and only the sufficiency of  liv-
ing beyond social ties and moral obligations, the 
problem arises in the conflict between two ways of  
notion of  the Being and time: 

(1) Being as eternity and immutability and what 
is (esse) and what is shown in time as its »essence« 
(essentia); 

(2) Being as the historical singularity and becoming 
of  the subject (existentia) in the ultimate freedom. 

These two notions of  Being and time are also 
two significant ways of  relationship towards the 
essence of  a man. The former essentialist definition 
of  the »nature« of  the world establishes the his-
torical world as »necessity« and »difference« from 
the idea of    eternal essence of existence; the latter 
denotes an anti-essentialist notion from which the 
possibility of  the emergence of  a »new« in contin-
gency is born, an interruption with the established 
order of eternal movement of the spindle of the Be-
ing. The problem that arises with the ethical sphere 
of  existence is that the step toward an authentic 
notion of time would be possible only if  the concept 
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of repetition is developed in advance. From it, one 
can only think of  the transcendence towards the 
future. Time of  existential faith-in-the world of  
what it is »necessary« appears in the power which 
might be able to change the world itself. Existence, 
therefore, has never been guaranteed in advance. 
God does not work before time..Kierkegaard has 
to undergo a fundamental paradox in his notion of  
time in the variety of  eternity and temporality. We 
are facing an ancient problem of  movement in the 
difference between Eleatics and Heraclitus. Briefly, 
repetition is not a move backwards or inability to 
move as in Zeno’s aporia of  Achilles and turtle. The 
term repetition assumes a movement towards what 
appears as »progress« within a rectitude, but as a 
return to what is already »there«. What is always 
»new« lies in the midst of  the future. In John’s Rev-
elation, the following words of  Christ testified: »For 
the old world passes: Behold, I do all things new.« 

The new one derives from the paradox of repe-
tition of  the Being as becoming. Kierkegaard’s con-
cept of  repetition is decisive for innovation in the 
history of metaphysical thinking. Moreover, this con-
cept pointed out Deleuze in a completely new 
meaning. This is, in any case, the fundamental con-
cept of  its ontology of  becoming.80  It appears to 
focus on the following. Repetition, as referred to in 
a note of  Kierkegaard’s  pseudonym Constantin 
Constantius, does not disappear from the history 
of  the Being as an event. On the contrary, it is the 
subject’s truth as a field of  human relations toward 

80  See Gilles Deleuze, Difference et Repetition, Columbia University Press, 
New York, 1995, pp. 5-8.
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the aesthetic-ethical sphere of  existence-in-the-
world. If  timelessness of  the moment in passage and 
time fall to the level of the present and eternity as 
the blessing of  the same contradiction in the way in 
which time the human consciousness comes into 
being, then it is obvious that the problem of  time is 
thus anthropologically understood as a problem of  
human subjectivity. That, of  course, is not contro-
versial. Kierkegaard believes the ultimate solution 
resides only in individual subjectivity. The universality 
of  freedom is  widespread because freedom only 
works when it is embedded in an individual subject. 
This nominalistic »faith« in the incarnation or iden-
tification of  the truth of  what is beyond the reach 
of  time encompasses the reason that only the reli-
gious sphere can open an authentic notion of  
time.  Contemporary followers of  Kierkegaard 
are thus divided in two directions: religious in the 
philosophy of  existence (Karl Jaspers and Gabriel 
Marcel) and »atheistic« in existentialism ( Jean-Paul 
Sartre). Where in all this does Heidegger belong? 
The answer is simple: nowhere! The issue of  God 
already at the level of  the Being and Time meant 
opening space for an event beyond the reach of  
philosophical faith or existential faith in the world.  

The disintegration of  ontology as metaphysics 
started with the very essence of   Kierkegaard’s sen-
tence that leaves an apology of  the subject and the 
concepts of anxiety, guilt and responsibility built on 
it. »The essence of Dasein lies in its existence.« Does 
this mean that the very concept of  freedom as an 
event »evolves« in time or is it always predeter-
mined as the »essence« of  human existence? Of  
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course, the answer might be the same as in 
Hegel, but with another sign. If  for Hegel freedom 
denotes the advancement of consciousness »about« 
the development of  the spirit from its immediate 
naturalness to the last stage in the historical assim-
ilation of  the Absolute, then Kierkegaard’s freedom 
is the openness of  historical time in which existence 
does not precede the essence, as Sartre turned 
metaphysics into his own neo-Fichtean existential-
ism. Freedom does not have an  ever-existent 
»essence«. But from it comes an existential project 
in a dialectical leap that is transcendence. At this »end 
of time,« truth appears as the meaning of  divine ex-
istence. Therefore, humankind does not seriously 
anticipate the essentialist definition of  »destiny«. In-
stead, one faces anxiety and the sickness-unto-death 
of  self-existence. Spirit and life take place there in 
the plan of  existential possibilities. They are not in-
finitely open, for that would mean quite the oppo-
site of  what Kierkegaard speaks in Either/Or about 
the difference between the aesthetic and ethical ac-
tion. The aesthetic choice marks a non-choice be-
tween life choices. For  God’s sake that life for a 
moment marks the immersion in passage and mo-
ment for the love of  eternity perceived as  nunc 
stans, this choice is demoted to the experience of  
romantic love: Kierkegaard deals with Regina’s en-
gagement in the name of  the aesthetic un-possibility 
of  truth.81  

The paradox of  mad love is that it precedes an 
ethical choice, but it does not allow it.  Love and 

81  See Edward F. Mooney, ed., Ethics, Love, and Faith in Kierkegaard: Philo-
sophical Engagements, Indiana University Press, Bloomington, 2008
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ethics are not the opposite of  desire and mind. 
Kierkegaard’s love cannot be thought of  in the tra-
ditional differentiation of  the corporeality as sensi-
tivity (eros) as well as metaphysically as friendship 
and spiritual directness to the sublime object of  the 
idea (philia), as it is thought from Plato. When exis-
tence comes into the world, everything becomes 
different and new. The act of  causality that applies 
to »nature« no longer works. Contingency requires 
quite different valuation criteria. The root of  exis-
tence exists in the faith-in-world. Now it becomes 
a condition of  possibilities of  encounter with the 
Other.  It is the »essence« of  distinguishing what 
has traditionally been in opposition to matter and 
the soul/spirit, pure sexuality, and spiritual/corpo-
real. Freedom appears as an event of anxiety and 
distress of  being alone.  Its origin cannot be »in« 
the Being. Thus, in Kierkegaard’s starting points in 
the way of  Heidegger’s thinking from Being and 
Time, Sartre gave appropriate expression: freedom 
or existence appears in its nihilism like the hole-of-
Being.82  

Anxiety, guilt and responsibility denote only the 
existential. Heidegger says that in analogy with Aris-
totle, suspension of  the categorical definition of  be-
ing is a decisive step beyond metaphysics. Freedom 
in the irrationality of  one’s own Being cannot be 
countered by anything other than in the act of  free 
action. As long as it was uncanny because disrupted, 
the heart with the condemnation of  freedom, so 
the mysticism of  the fact of  freedom goes beyond 

82  Jean-Paul Sartre, L’etre et le Néant: Essai d'ontologie phénoménologique, 
Gallimard, Paris, 1976
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its self-determination in the sense of  causa 
sui (Spinoza), the autonomy of  will (Kant) and self-
centred action (Hegel), all existential phenomena 
are already a sign of  this »tragic destiny« of  the 
modern subject. The tragedy is nowhere else than 
in the emptiness of  one’s own world. Instead of  
the world and the law of  action in the form of  
ethics, a modern subject has only available »one’s 
own« decisions. By means of  them, they construct 
a new world of  selfhood. Even if  one does not want 
to choose, like  Bartleby in the short story by Her-
man Melville, the freedom of  his non-choice and 
non-election, he commits himself  to authenticity 
from »nature« and »society« suspensions.83 It is im-
possible to have any phenomenon of  aesthetic con-
struction of  tragic romantic love without recounting 
this existential premise ─ the freedom to create a 
new event. Ethical choice assumes a different notion 
of  the relationship between time and eternity. Rep-
etition now no longer has the function of »bore-
dom« and »despair« of  existence. From this onto-
logical »gaze« of  the Being comes spiritual 
self-determination of  the wisdom of  accepting the 
eternity that comes from the present facing the past. 
In repetition, the goal must be set in what lies ahead. 
 Ethics is no longer defined as a set of  rules estab-
lished by the mind. On the contrary, the ethical 
root of  existence in distinction to Aristotle for 
whom it is always a virtue in the community, 
no longer exists anywhere of stable »world«.  The 

83  See Giorgio Agamben, Bartleby, or on Contingency, in Potentialities: 
Collected Essays in Philosophy, Stanford University Press, Stanford – CA, 
1999
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significance of  the term becoming (Werden) does 
not need to be specially enacted. It is sufficient only 
to draw attention to the fact that Nietzsche and 
Kierkegaard laid down the prospects of  turning phi-
losophy into »life« and »faith« starting from the 
idea of    changing the Being as a substance and per-
sistence of  the condition. 

The paradox of  that kind of  thinking is astonish-
ing. In contemporary philosophy on its »founda-
tion,« Deleuze has built his ontology of  becoming. 
What is the paradox of  the historicity of  the Being 
as becoming? Hegel at the beginning of  the Science 
of  Logic said that there are no beginnings of  thinking 
of  identity and difference. But in the abstract way 
of thought, both are »not« as such. Both are a nega-
tion, not affirmation and positivity. This is still an 
abstract negation since the idea beginning must in 
itself  be twofold: (1) onto-theological fixed as an 
axiom when it can be simultaneously both, but can 
only think by the logic of  non-contradiction as A=A, 
or like no inclusive disjunction in the model of  con-
tradiction (or Being or nothing, tertium non datur); 
(2) the time is taken as a trace of  eternity in time 
(a) a series of  moments of  duration without differ-
ence starting from the presence (ousia) beings in 
Being, and (b) as a project from time to eternity 
from dialectical leap to an authentic existence with-
out mediation This second solution represents 
Kierkegaard’s paradox of  faith as existence. We can 
call it an onto-genetic »new« construct from the 
repetition of  a different future. The irony would be 
if  in Borges’s case the matter of  memory was in-
verted and said that instead of  an encyclopedia that 
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assumes the idea of    circling and the limits of  knowl-
edge about the world, remembrance always comes 
from the future, but it is repeated in the present.  

The encyclopaedia therefore necessarily ceases 
to be the paradigm of  knowledge in the era of  in-
formation technology. The renewal must form the 
information so that it becomes a techno-genesis of  
the creation of  »new«. What is repeated in repeti-
tion does not deny the singularity of  the Being. The 
language statement itself  points to the new and 
past bond in what is the same. But it cannot be 
static in terms of  immutability. There are two ways 
of  repetition. The first is the establishment of  a tra-
dition in the meaning of  the immutability of  a Being 
whose fundamental feature is what was already 
there. Tradition denotes the repetition of  the event 
of  the same. But another way of  repetition is to 
understand Being as the possibility of  changing one’s 
position in time as the past. The new comes from 
the future as a repetition that opens up possibilities 
of  differences concerning what is the same. Tradi-
tion belongs to the Being as the presence of  what 
has been and continues, and the news refers to 
repetition as creativity in the very possibility of  
Being as a difference.  Kierkegaard demonstrates 
that repetition belongs to the concept of time. It is 
happening in time as being a new one.  Perhaps 
Deleuze’s notion of time could approach Kierkegaard 
in a completely different way. But for now, this pos-
sibility should be left open for further reading.84  

84  See James Williams, Gilles Deleuze’s Philosophy of  Time: A Critical Intro-
duction and Guide, Edinburgh University Press, Edinburgh, 2011 and 
Goran Starčević, Exercising Existence: The Path from Kierkegaard to Deleuze, 
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2. 3. Postscript to the End of Existence: 
The Odds? 

The uncanny side (Unheimlickeit) of  the world rep-
resents a decisive change in the starting point in the 
notion of  faith and the world. When »faith« be-
comes the institutionalized power of  forgetting the 
truth of  Christianity that Jesus Christ revealed in 
the heart of  man, then the »world« becomes a de-
serted topos without a place of  residence. Wan-
dering between such spheres, one must find the ul-
timate point of  salvation. And  when  there’s no 
refuge in the immense desert, there remains agony 
in the heart. Kierkegaard’s radical subjectivity nec-
essarily had to find a paradoxical way of  synthesizing 
the impossibility of  existence and faith. Why do we 
talk about impossibility? Was not Heidegger right 
when he put Kierkegaard, who was not a philoso-
pher but a religious writer claiming that the concept 
of  existence was derived from the Christian faith in 
its liberty of  freedom as a »new beginning,« into 
the subjectivity of  the subject,? From St. Augustine 
and Pascal to Martin Luther, this path truly repre-
sents a unique event of  the birth of  a subject in the 
sense of  the individuality of  spiritual experience, 
not the knowledge and reflection that comes from 
abstract thinking. We are talking about impossibility 
because it is about the possibility of  non-potential 
from the standpoint of  understanding the Being as 
a foundation (logos, ratio, Wissen). Is there any rea-
son for this non-possibility to be unable to think 
beyond the limits of  the subversive utopia?  One 

Apokalipsa, Ljubljana, 2013
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such way in modern philosophy is derived from 
concepts of  deconstruction and difference by Der-
rida.   Starting from what Kierkegaard claimed, he 
established the difference between giving and acting 
in the world.85  

But here does not coincide with the gift and the 
event. Like the final limit, it establishes the event of  
freedom from the horizon of  the absolute non-pos-
sibility of true existence without faith in the world. 
What does that mean? First of  all, the »essence« 
of  the human for Kierkegaard cannot be considered 
without the paradox of  a dialectical jump. We do 
not exist as rock, plant, or clay. The gift of  time im-
plies its unconditional freedom in relation to death. 
Finality as a temporal structure of  existence radically 
changes what we call »human nature« or essence. 
In this unconditional gift, we are faced with a rela-
tionship between eternity and temporality, holiness 
and sacrifice of  unconditional love toward God in 
the sense of  humankind in an ethical sense, exis-
tence goes beyond transcendence  between two 
times and two worlds (transcendence and imma-
nence). Abraham’s knife on Isaac’s neck and an un-
precedented choice of  his non-world subjectivity 
are two sides of  the same paradox of  time. What 
is gifted is also given as a contingency of  life and as 
the emergence of  death. The case and the emer-
gence of  the new one go through the centre of  ex-
istence � individual subjectivity as a self  and an in-
escapable otherness of  the Other. The idioms used 
by Kierkegaard always hold traces of  the Other. But 

85  Jacques Derrida, Donner la mort, Galilée, Paris, 1999
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the Other is none other than the intersubjective 
face of  faith-in-the-world created on the selfhood 
and silences of  the subject. Existence comes from 
the very life without the reign of mind over body. But 
what it lacks in realization should be religiosity be-
yond the institutional Christian faith. When this can-
not be built on the principles of  metaphysics of  Ger-
man idealism, then the path is open only in one 
direction. This denotes the path of existential faith. 

Existence, faith, and world are the  three funda-
mental words of post-theological secular thinking in 
creating a new one.86  We will see how this happens 
in a new metaphysical framework. In clarifying the 
difference between the term »existence« in of Being 
and Time and its usage in Kierkegaard and the phi-
losophy of  Jaspers’ existence, before the end of  
Schelling’s Philosophical Inquiries into the Essence of  
Human Freedom,  Heidegger gives an overview of  
the various meanings of  this apparently fundamental 
concept of  contemporary philosophy. These are: 

(1)  existentia  as the  actualitas  or realities of  a 
real Being;  

(2) the Christian notion of  the individual man in 
Kierkegaard, whereby the essence of  Christianity is 
not in becoming Christ, but in being-Christ, which 
means that faith opposes the notion of  sin; 

(3) self-identity of  communication personality 
with Other concerning transcendence; 

(4) ecstatic standing (Inständingkeit) of  the open-
ness of  the truth of  the Being; 

86  See Kevin J. Vanhoozer (eds.), The Cambridge Companion to Postmodern 
Theology, Cambridge University Press, New York, 2003
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 (5) the occurrence of  metaphysical issues about 
the essence of  Being (idea - Eidos - ousia; to ti estin). 
From all this, it follows, above all, that true thought 
is limited to the existence of  the human beingThe 
result is that the metaphysical question of  the truth 
of  the Being has its historical sources and response 
in the way of  maintaining existence in all the features 
of  its openness. The first assumes the entity’s sub-
jectivity and personality, while the other refers to 
the ontological mark of  the Being as presence. Ex-
istence for Heidegger within the meaning of  the 
relevant period when Being and Time was written, 
has a decisive meaning toward understanding this 
Being in its authentic temporality (Zeitlichkeit).87  

Existence in the philosophy of  Jaspers, unlike 
Heidegger, denotes a call to freedom.  This term 
refers to the transcendence of  Being in the direction 
of  divine openness. The problem is, however, that 
in the search, for Kierkegaard, existence determines 
who we are in our own selfhood. For Heidegger, 
this is precisely the sign of  staying within the meta-
physics of  subjectivity. One does not perceive from 
the openness of  the Being, but from the subjectivity 
of  the subject as an anthropological way of  under-
standing the Being.  Freedom as existence of  the 
human being and freedom as existence of  Being 
there (Dasein) are two different interpretations of  
the Being and time in modern philosophy. Let us 
recall that Heidegger in his Letter on Humanism ex-
plicitly highlighted the essential difference between 
his thinking on the Being from Being and Time and 

87  Martin Heidegger, ibid., pp. 73-74.
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Sartre’s existentialism.88 The project of  Being and 
the plane of  existence as a human subject are differ-
ent plans to articulate a drama of  contemporary 
thinking.  Interestingly, Heidegger quotes the poet 
Rilke who as Kierkegaard, was a »religious thinker,« 
neither a theologian nor Christian philosopher, 
which is to Heidegger’s »wooden iron«. It is im-
portant to go over this again simply because it is of-
ten difficult to sufficiently understand the difference 
between the philosophy of  subjectivity in different 
versions and thoughts beyond the limitation of  a hu-
man’s self-worth. Nietzsche, Marx and Kierkegaard 
are the most significant thinkers who tried to over-
come metaphysics. But this has not yet opened the 
possibility of  abandoning the metaphysical scheme 
of  distinguishing »above« and »beyond«, »life« and 
»value«, »essence«, and »existence«. 

The »system« of  absolute science and the 
»method« of  its exposition to logical-historical de-
velopment corresponds in reality to the way it is 
constructed and is by no means the external reflec-
tion or the expression of  what »is« in reality. There-
fore, Hegel’s metaphysics represents the opposite 
of  substance and subject, and this means the end 
of  essence and existence in the life of  the absolute 
idea. What Marx accomplished in the destruction 
of  his divine city as a fortress of  world history was 
a turning point in the direction of  the specific gen-
erality of  the term. Capital and work determine 
the system of  absolute production of  life within 
modern and industrial society. An individual is nec-

88  Martin Heidegger, »Brief  Über den Humanismus«, in Wegmarken, V. 
Klostermann, Frankfurt/M, 1978, pp. 311-359.
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essarily excluded from the sphere of  social repro-
duction of  the system.  The reason is that a  self-
contained subject can only emerge as a starter of  
history in their illusion of  a change of  Being. The 
subject as the substance cannot lie in the conscious-
ness of  »the« world, but in the structural perversion 
of  the world in which consciousness becomes fake 
or alienated by the Being and life itself  is a singularity 
and contingency of  existence. Kierkegaard broke 
through Hegel’s circuit, unlike Nietzsche and Marx, 
who were on the verge. Instead of  power as a will 
and practice of  labour, existential faith of a »religious 
thinker« was trying to establish itself  as a kind of  
dismantling of the entire metaphysics with its means, 
but in the reverse order. Heidegger is in lectures 
dedicated to the analysis of  Schelling’s Freiheit-Be-
handlung showing that in the turning of  the mind to 
the heart of  man, and the critique of  Hegel’s abso-
lute system by the discovery of  human subjectivity 
in the »living« concrete feature of  an individual, we 
are not witnessing the radical turn of  the meta-
physical scheme of  history. On the contrary, it is 
only another type of  modern Platonism. In the king-
dom of  the modern subject as an individual, 
Kierkegaard saw what once belonged to the species 
and genus as universal categories. An individual as a 
modern subject, paradoxically, by its finality in the anx-
iety of  freedom, goes toward infinity and eternity. Ex-
istential faith becomes a new ascendant in the human 
heart. In reversing the metaphysical machine, 
Kierkegaard assists in existence as a new »faith-in-
world«.  Instead of  the classic concepts of  Being 
and time in the Greek tradition, from the Middle 
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Ages to the New Era, the modern subject now 
manifests itself  with its indeterminacy, contingency 
and facticity. This change, ultimately, encompasses 
the features of  the internal transformation of  the 
logical categories into existence, and instead of  the 
necessity of  transcendence, we are faced with the 
incidence of  immanence, especially in Deleuze’s on-
tology of  becoming and difference. But what seems 
most important in all of  this is surely something 
simple.  The contradiction between Kierkegaard’s 
thinking and Hegel’s philosophy of  the absolute can 
be summarized as Heidegger does. He argues that’s 
the opposite between 

»believing in Christ and  believing in the  absolute 
metaphysics of  German idealism.«89 

Faith as an alternative to philosophy? Or as a »new 
philosophy« for the modern era of  technoscience 
with their penetration beyond the boundaries of  
the living and the inactive? What can we expect 
from the appropriation of  Kierkegaard for the dis-
comfort of  living in the era of  technosphere? After 
Jaspers and his »philosophical faith« Tillich’s exis-
tential hope and, in turn, Sartre’s humanistic spirit 
of  his atheistic understanding of  existence,  what 
remains of Kierkegaard is not even Lévinas’s attempt 
to think the otherness of  the Other as absolute 
transcendence of  Being.  In Fear and Trembling, the 
main assumption is related to the »teleological sus-

89  Martin Heidegger,  Die Metaphysik  des  Deutschen Idealismus.  Zur 
erneuten Auslegung von Schelling: Philosophische Untersuchungen über das 
Wesen der menschlichen Freiheit und die damit zusammenhängenden Gegen-
stände (1809) (1941) [1991], GA, vol.49, V. Klostermann, 1991, p. 25.
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pension of  the ethical«.90 Abraham is ready to sac-
rifice his son Isaac to prove his unconditional love 
towards God, not his obedience to the universality 
of  the Law. The faith against ethics might therefore 
be in line with the reign of  what is not the meta-
physical definition of  this notion, but can only be 
grasped concerning the absolute Other.  There is 
no doubt that Lévinas’s contribution to reading 
Kierkegaard for the modern era was important. And 
his tragedy is that the ethical no longer has a sub-
lime place under the sun. Sacrifice and unconditional 
love toward the Other are not categories of  
mind. Coming from the height of  what can be »un-
derstood« only by the faith of  the heart, philosophy 
as metaphysics must fall to its knees and existential 
faith.  What is the price of  the fall or the rise of  
subjective faith in the world’s obscurity? 

Kierkegaard, in his most famous book Fear and 
Trembling  with which he entered into the last 
»sphere of  existence« and ultimately resolved the 
crisis of  the very meaning of  life, where all the fun-
damental existential terms  such as anxiety, guilt, 
death and accountability are found before God, re-
ferred to the last paradox of  the turn of  German 
metaphysics of  idealism. When this  »teleological 
suspension of  ethics« comes into being in the form 
of  universal law, then there is an empty place for 
freedom in the world of  absolute obscenity. Faith 

90  Sören Kierkegaard, Fear and Trembling, in Howard V.Hong and Edna 
H.Hong (eds.), The Essential Kierkegaard, p. 101. See John J. Davenport, 
»What Kierkegaardian Faith Adds to Alterity Ethics: How Lévinas and Der-
rida Miss the Eschatological Dimension« in J. Aaron Simmons and David 
Wood, Kierkegaard and Lévinas: Ethics, Politics, and Religion, pp. 169-196.
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must »establish« different and other freedoms from 
the one that is shown in existence condemned to 
indefinite and contingent choices. Kierkegaard can, 
therefore, be considered a true predecessor of  the 
idea of divine violence in a non-political sense of  in-
tervention in world history, which Benjamin took 
over from Carl Schmitt.91 The aesthetic-political and 
ethical-political action in today’s struggle with the 
absolute power of  computing, planning and con-
structing techno-science in the form of  A-intelligence 
and A-life is completely ineffective. What is the most 
opaque suspension of  thinking beyond ethics and 
politics today might be recognized in religious fun-
damentalism.This modern religious movement and 
politics determines the effort to justify  the »  un-
conditional right » to suspend the freedom of  the 
individual. The paradox of  Kierkegaard’s »new on-
tology of  freedom« is that an individual as a subject 
has always been left to the mercy and inescapability 
of  the inhumane in three spheres, that of  the: (1) 
aesthetic, (2) ethical, and (3) religious. The first ap-
pears today as the power of  the construction of  a 
posthuman body, the second as a bioethical call to 
the unity of  nature and the living machine in a cy-
bernetically understood environment, and the third 
as an ongoing attempt to understand man as the 
ruler of  God in the world. Such a notion of  the hu-
man being is separate from the will. Ultimately only 
the thoughts of  the subject’s metaphysical frame-
work as a substance or existential faith-to-the-world 
are left. What then remains of  Kierkegaard »today«? 

91  Žarko Paić, Freedom Without Power: Politics in the Networks of  Entropy, 
White Wave, Zagreb, 2013, pp. 522-539.
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It seems that »living  Kierkegaard« of  1964 in 
Paris from an international conference of well-mean-
ing thinkers from Jaspers and Sartre to many other 
phenomenologists is no longer a question of  the 
contemporary age. The concept of  existence with 
which the uncertain area of    thought as irreducible 
freedom of  event can no longer be an alternative 
to the posthuman condition of  the technosphere. 
What is most interesting and almost frighteningly 
aroused here at this conference about »Kierkegaard 
Living« in 1964 is that the most significant contribu-
tion to the discussion was given by someone who 
did not even come to Paris. His text was read by 
Jean Beaufret. Of course, we talk about Heidegger’s 
contribution. But the paradox would be incom-
plete, as there is no single word in his lecture con-
cerning Sören Kierkegaard. The text that represents 
one of  the last significant points of  Heidegger’s late 
thinking which had the programmatically and apoc-
alyptic title is »The End of  Philosophy and the Task 
of  Thinking«.92 Philosophy is complete in the tech-
nical era of  cybernetics. The supremacy of  com-
puter thinking proves that in every alternative within 
the circle of  thoughts of  certain concepts of  mat-
ter-subject and essence-existence is the absence of  
a radical transition to another assemblage than the 
metaphysical scheme of  Being-God-world-human 
through a more historic posting of  the new. With 
Kierkegaard, that path remains within the limits of  
aesthetic-ethical-religious existential truths. But what 
is the »truth« at the time of  the end of  the subject 

92  Martin Heidegger, »Das Ende der Philosophie und Die Aufgabe des 
Denkens«, in Zur Sache des Denkens, M.Niemeyer, Tübingen, 1976
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and its »existence« when faith-in-the-world loses 
the ground under our feet and turns the world into 
a new form of  technical nihilism? Perhaps the time 
has come to think of  freedom as an event beyond 
the apology of  a »heavy« or »light« subject, singular 
and emergent, sacrifice and grace. 

There have been all too many cases of  divine vi-
olence in the name of love throughout history. With-
out aspirations  for thinking of  what precedes the 
event, and without understanding the fundamentals, 
everything seems futile. The question of  existence 
is, therefore, no longer a question of  the modern 
cost.  Being is reduced to the vulgar and banal his-
toricity of  time.  Whoever expects from the old 
knights of  faith any radical turn to face with the 
total mobilization of  technoscience remains irre-
versibly in the kingdom of  the subject as his first 
and last fantasy. Philosophy should not become 
Hamlet’s dialogue with the ghosts. Spectres belong 
to the hassle of  history. So, philosophy remains a 
vigilant eye and aspiration for the common world 
without the illusion of  the subject and total rule of  
the object. The task of  philosophy has never been 
more difficult than »today«. The irony is only be-
cause of  therapists, clerics, and those who instead 
of  faith-in-the-world believe an artificial mind has 
taken over such a »task«. Upcoming thinking alone 
should be on the path between faith and techno-
sphere. Undoubtedly, perhaps it has always been 
just right that way.
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I N T R O D U C T I O N  
THE AUTHENT I C  AND VULGAR NOT ION OF T IME  

One of  the most striking reflections of  distinction 
in the notion of history and time, as Martin Heideg-
ger took over in Being and Time, refers to the duality 
of  authentic and vulgar.93 The former is that sense 
of  being derived from its truth in primordial tem-
porality, while the latter might apprehend some 
kind of »primordial sin« of  metaphysics. Authentic 
notion assumes the meaning of  the original signifi-
cance of Being in Heraclitus and Parmenides. And vul-
gar, in essence, is the agility of  time and the ecstasy 
of  presence in the word »now« (nyn). This begins 
with Aristotle. Metaphysics is defined as the trigger 
between the first as the initial (arché) and its 
passing into what is derived from something. There-

93  Martin Heidegger, Sein und Zeit, GA, vol. 2, V. Klostermann, Frankfurt/M, 
1977 pp. 555-577.
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fore, there is no longer indifference and self-confir-
mation.  The place of  the authentic  notion of  
time  belongs to the  topology of  the Being.  That 
notion will appoint Heidegger at the end of  1960 in 
Provence.94 Logically, it can be concluded that the 
vulgar concept of  time belongs to the essence 
of metaphysics. But in a completely different way. 
So, it is not the existence of  deception, barriers, 
lies and some morally-ethical unbelief. Vulgar de-
notes the same as it derives from the interpretation 
of  the Bible to the so-called Vulgate. We can even 
call it the »second hand«, but not in the sense of  
the difference between the original and apocryphal 
gospels. It is simply a matter of  something that has 
changed so deeply in time that it only remembers 
the original sense of  the word.  Briefly, what has 
lost credibility becomes vulgar. 

Heidegger, therefore, has referred to these no-
tions by distinguishing what is to be a Being in the 
true sense of  the word and its apparent or vulgar 
way of  understanding the Being as such. Moreover, 
the distinction needed to clarify what is meant by 
the notion of  the oblivion of  Being (Seinsvergessen-
heit)  and the ontological differences between the 
Being and the beings. Starting from the vulgar notion 
of  time, Heidegger tries  to describe its essential 
clues and incorporation into an existential structure 
of  what at the level of  Being and Time is called Being 
there  (Dasein),  and not »a human being«. Simply, 
a »human« cannot be considered the subject to the 
world as the object of  his presentation of  
thoughts. So this began with Descartes in the New 

94  Martin Heidegger, Vier Seminare, V. Klostermann, Frankfurt/M, 1977
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Era. Being there is not, therefore, a »human,« but 
what a »human« gives to the true and authentic 
place of  the Being. The space of  the Being in this 
»here« does not signify the primacy of  immanence 
over transcendence. If  immanence was the funda-
mental power of  Being-in-the-World (  In-der-Welt-
Sein), then the transcendence would only be with a 
horizontal dimension of  time.  The difference be-
tween the worlds in the historical-epochal under-
standing of  the Being shows that this »lack« of  what 
goes beyond this »here« might be the loss of  God 
in the onto-theological framework of  metaphysics 
and the gain of  the »world« as the horizons  of  
meaning. On the level of  Heidegger’s earlier think-
ing, the turn  (Kehre)  denotes a structure of  tran-
scendence as such. And that means that it should 
be possible to understand this from its temporality 
within which the ecstatic dimension of  the future 
has primacy over the past and present. The place 
of  »here« lies beyond the vulgar notion of  its posi-
tion in the world. In this way, they tried to retrieve 
different versions of  the philosophical anthropol-
ogy. Heidegger tried to overcome metaphysics and, 
following in the footsteps of  Kierkegaard, open up 
the possibilities of  the essential temporality of  hu-
man adventure. 

»Die ekatisch-horizontale Zeitlichkeit zeitigt sich 
primer aus der Zukunft. Das vulgäre Zeitverständ-
nis hingegen sieht das Grundphänomen der Zeit 
im Jetzt und zwar dem in seiner vollen Struktur 
beschnittenen, puren Jetzt, das man »Gegenwart« 
nennt.«95 

95  Martin Heidegger, Sein und Zeit, p. 563.
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What did he mean by this? Certainly not that the 
»future« is superior to the »present«. For Heideg-
ger, it is obvious that two other ecstasies of  time ─ 
past and future ─ are derived from the vulgarly un-
derstood »present«, and at the same time, they are 
already a mere reduction of  the time of  pure now 
or actuality as »being« vulgar notion of  time. Such 
a time was evident in its origin. The peak reaches the 
modern era of  the ruling technology. Hence, history 
is reduced to the »actualization« of what has already 
passed, and thus becomes »history« in the sense 
of  telling of  factual events. In general, when time is 
reduced to »now«, then man has lost his relationship 
to the original time, that of  the archaic. Rather, it 
has become vulgar in its self-consistency in the ruling 
and only timely manner. It determines the history 
of  metaphysics from  Aristotle to Hegel.  The 
turn comes when the vulgarity becomes »authentic« 
in the sense of  the pseudo-synthesis of  the past 
and the future as the »eternal updating« of  that 
Same. What happens in this turn of  ontological rank 
has far-reaching consequences in the history of  
Western metaphysics. But the question is whether 
metaphysics can think of  time outside this relation-
ship of  »true« and »injustice«, authentic and vul-
gar? What if  the turn in understanding the issue is 
also the result of  the turn of  the essence of  
thought? And according to him, »now« not only de-
termines the distinction between working and 
leisure time within the modern capitalist way of  life 
production.  It is a more important  distinction of  
thought than what late Heidegger in the 1950s re-
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ferred to as calculating (Rechnen) and essential think-
ing (Dichten).96 

The thinking that time counts, and not in  its 
openness,  can only be technical.  It is applicative, 
pragmatically, constructively, analytically. And when 
it is projective, the future is understood by the array 
of  »now«.  The unpredictability and singularity of  
the time of  authentic relationship to the Being does 
not arise from the event. The source lies in setting 
the  subject to the only relevant term »objective 
time«. Chronologically understood time counts with 
the clock. But if  time is already resolved between 
subjective and objective, the act is a vulgar hyposta-
sis of  the Being as something that can only be ex-
ternal, anonymous, necessary, and massive. Let us 
remember that the problem of  the overall post-
structuralist understanding of  the »deconstruction« 
of  ontology, ranging from Derrida’s thinking of  dif-
ference and Lévinas’s ethics of  the Other to the 
Deleuze ontology of the multitude as the difference, 
in that the essence is not historically-epochally in-
dividualized, but in its singular contingency shows 
an uncanny zone of  the infinite. The main problem 
with the French followers of  Heidegger is that in-
stead of  the history of  the Being, they are seeking 
an ethical-political turn, the upcoming community 
arises.97 This is how it happens. The authentic rela-
tionship to vulgar time, the »pure now« can only 
be conducted as a relationship that refers to the 

96  Martin Heidegger, Was hei§t Denken?, GA, vol. 8, V. Klostermann, 
Frankfurt/M, 2002
97  See Žarko Paić, Posthuman Condition The End of  Man and the Odds of  
Other History, Litteris, Zagreb, 2011
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space of  freedom. And this means that the meta-
physical line of thought from Kant to Hegel is already 
inside.  If, as with Kierkegaard and the concept of  
existence, there is an open path to the individual 
responsibility of  the individual before God and the 
Law in the sense of  the  nonsense (religion and 
ethics) of  action,98 then we encounter the paradox 
of  the time of  absolute subjectivity. So, it seeks in-
wardly to unravel the »iron law« of  objectively 
technically understood time with the peak in 
Hegel’s Encyclopedia of  Philosophical Sciences.  

It was not an »objective« time that stood like a 
wall of  time above the human measure of  time in 
its history. Besides, it is not the time of  the passage 
of  the cosmic currents of  eternity versus the flash 
of  the moment (Augenblick). On the contrary, we 
should note that this is about Hegel’s Absolute 
at  this time of  metaphysics of  the  identity of  the 
Being and Nothing. Whatever it is is worthless not 
to be: Alles was ensteht, ist wert, das est zu Grunde 
geht. Just right that said Goethe’s Mephisto in Faus-
tus.  Nihilism does not mean transformation into 
»values« as what Nietzsche thought. This is a fragile 
absolute.  It is, therefore, less meaningful if  in its 
self-consciousness it has come to the total power 
of  the rule of  the system of  the environment. 
Hence, it  gives the  subjective predilection  in the 
objective and objectively assumes the philosophical 
condition of nature, the spirit, and the very idea it-
self.  Undoubtedly, it should be obvious that the 

98  Sören Kierkegaard, Fear and Trembling, in Howard V.Hong and Edna 
H.Hong (eds.), The Essential Kierkegaard, Princeton University Press, 
Princeton - New Jersey, 2000
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idea must fall in time for history to have its beginning 
and end so that it could eventually have meaning. 
The time of  absolute ideas represents the idea 
of history as the theodicy of  the absolute spirit.99  
The paradox of  the relationship between the au-
thentic and vulgar notion of  time can be shown in 
the following way. Kierkegaard, as interpreted, has 
already reached his concept of  time in a small book 
titled Repetition  from 1843. On the same day, the 
book Fear and Trembling was also published. But in 
order to discuss his metaphysics of  subjectivity, 
starting from the standpoint of  existence, as Hei-
degger did in Being and Time and lectures on meta-
physics of  German idealism with special emphasis 
on Schellings Abhandlung über das Wesen der men-
schlichen Freiheit from 1941,  it might be necessary 
to take into account the thinking in Kierkegaard’s dis-
pute by Philosophical Fragments from 1846.100 There 
are three of  the paradoxes of  faith (Christianity) as 
repetition (of  human)  egoism in this »world« 
which Kierkegaard is trying to bring forth. It should 
be said immediately that the notion of  paradox 
does not point to the misinterpretation of  the state-
ment. It is something that cannot be proven. This 

99  Georg W.F. Hegel, Enzyklopädie der Philosophischen Wissenschaften im 
Grundrisse, vol. I, Suhrkamp,   Frankfurt/M, 1986. 10th ed. See Vanja Sut-
lić, Introduction to Historical Thinking: Hegel-Marx, Demetra, Zagreb, 1994
100  Sören Kierkegaard, Repetition, in Howard V.Hong and Edna H.Hong 
(eds.), The Essential Kierkegaard, Princeton University Press, Princeton - 
New Jersey, 2000 and Concluding Unscientific Postscript, Cambridge Uni-
versity Press, New York, 2009. ; Martin Heidegger, Die Metaphysik des 
Deutschen Idealismus. Zur erneuten Auslegung von Schelling: Philosophische 
Untersuchungen über das Wesen der menschlichen Freiheit und die damit 
zusammenhängenden Gegenstände (1809) (1941) [1991], GA, vol. 49, V. 
Klostermann, Frankfurt/M, 1991
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is what cannot be explained by the logical means of  
the mind.  It is therefore clear that we must go 
through an evidentiary procedure to find sufficient 
reason.  From Kant, Leibniz to Schopenhauer, the 
question of  sufficient reason refers to the logical-
historical question of  the conditions of  the knowl-
edge of  the Being of  the beings.  

Empirical knowledge necessarily requires evi-
dence from the world of  law, fact, and exactitude. 
To overcome what, for example, Leibniz calls the 
»metaphysical point of  view« requires intuitive 
knowledge.  It does not derive from facticity.  Its 
source is in what goes beyond the scope of  mind-
set rules and laws.  Faith in Jesus Christ is still to 
Tertullian the greatest paradox in general: credo quia 
absurdum. When we talk of paradoxes in Kierkegaard, 
it is possible to show that the greatest paradox is at 
least the time of  repetition. The subject becomes an 
existential experience of  its own ethical responsi-
bility.  How would we be able to understand this 
»time« that is not objective, and cannot be called 
absolute without which no access to »objective« 
and »absolute« is possible? Why is existence a sec-
ularized concept of  Christian faith of  a subject, and 
in its essential ecstatic dimension of  the future, ac-
tually a  time-without-subject?  Does it mean that 
the subject in his immersion at the time of  religious-
ethical responsibility to the Other (God) is always 
de-subjective in such a way that he becomes some-
one else by the act of self-confirmation of faith? 

(1) The first paradox is the difference between 
God and human. For a human to be a responsible 
being with the dignity of  »human nature« the bench-
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mark for guiding human life lies outside it and this 
means the non-human condition of  human 
ability. The ethical, according to Kierkegaard, cannot, 
despite the universality of  moral law, be founded in 
that »more human than human« Beyond its ban as 
a prerequisite of  the objective necessity of  the free-
dom of  action of  an individual, there is the sphere 
of  religiosity.  God gives each person freedom of  
choice. But each choice is singular in its factuality. 
This means that singularity  represents the weight 
of  responsibility for the individual and the commu-
nity. Kierkegaard’s interpretation of  Abraham’s obe-
dience to God, requiring a return of  the gift by sac-
rificing his beloved son Isaac on the holy Mount 
Sinai, is already a kind of »false« interpretation. But 
Emmanuel Lévinas complained of  such an atti-
tude. He believed that the ethical-religious law of  
the Jewish community is  already  included in the 
Torah.  Therefore, religion cannot be reduced to 
ethics.101 It is always a matter of difference between 
the Being  as a  subject  and the absolute Other 
(God). But Kierkegaard distinguishes between God 
and man as a quasi-transcendental field of »weak sig-
nifiers». What seems new is Kierkegaard’s notion 
that we cannot speak of  is the faithfulness of  the 
Old Testament in the way of  Jewish eschatology, nor 
of  dogmatical Christianity as witnessing the way of  
Christ as an objective truth followed by the »Chris-
tian ethics of  duty« in the protestant revolution? 

101  Emmanuel Lévinas, Difficult Freedom, The Athlone Press, London, 
1990, p. 144. and Emmanuel Lévinas, »A proposition of  Kierkegaard vi-
vant«, in »Existence and Ethics«, in The Proper Names, The Athlone Press, 
London, 1996, p. 76.
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Kierkegaard is undoubtedly on the path of  St. Au-
gustine, Martin Luther and Pascal. The authentic is 
what comes from the depths of  the human heart 
as the voice of  one’s conscience. That voice of  the 
testimony of  a subject determines existence as 
openness to the possibilities of  human freedom. 
This difference is necessary to have the possibility 
of  freedom of  one’s existential negation of  the fu-
ture. But the difference is not »relative« from the 
point of  the ethical responsibility of  man toward 
God who sets love for the neighbour (Other). The 
reason is that God gives us life, and thus the freedom 
to decide between good and evil. In return,we are 
thankful to  God  for this gift by  giving us a sacri-
fice.102 Faith represents a paradox of  existence as 
long as our »essence« is justified by the contingency 
of our dispensible life. However, the universality of  
mind, in that case, does not guarantee the existential 
freedom of  becoming an angel. Everything is open 
to a difference that does not arise from the eternity 
and infinity of  the Absolute. It derives from a rela-
tionship that is adorned in the  act of  giving. The 
paradox of  faith thus points to the event of  an ex-
istential truth of  the individual as a subject.103  

(2) The second paradox shows that God is iden-
tical to each individual as a repetition of  Christ. This 
is not merely the embodiment of  the »objective« 
truth of  Christianity, for then it would have been 

102  Michael Weston, Kierkegaard, Levinas, and Absolute Alterity, in 
J. Aaron Simmons and David Wood (eds.), Kierkegaard and Lévinas: Ethics, 
Politics, and Religion, Indiana University Press, Bloomington-Indianapolis, 
2008, pp. 164-165
103  Jacques Derrida, Donner la mort, Galilée, Paris, 1999
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possible apply the saying from Kafka’s  Diary  that 
humanity sacrifice for Christ, and not vice versa.  If  
the individual symbolizes the universality of  Christ’s 
path of  suffering and resurrection, then the idea of    
the singularity of  existence is a condition of  infinity 
and eternity. In this way, the leap from the aesthetic 
sphere of  the existence of  artists through the ethical 
judge to the religious »philosopher« also occurs as 
a leap from the time of  existence to the universality 
of  human cosmic destiny.  It is a paradox of  this 
similarity between God and man that man cannot 
become God, but God becomes human through 
incarnation. The near symmetry of  the relationship 
signifies at the same time another »absolute differ-
ence,« which enters into the physical existence of  
man desiring God in the sense of  mystical enrich-
ment through spiritual enlightenment. Faith in God 
as absolute faith in Christ does not mean, however, 
a renunciation of  selfish existence in worldly af-
fairs. Though it is quite obvious that the fundamental 
problem of  Kierkegaard’s »deconstruction« of  
Hegel’s metaphysics with a new turn in the under-
tstanding of  the relationship between existence and 
Being (essence, substance of  the Being) is that the 
criticism of  objectivism necessarily leads to the es-
tablishment of  a weak absoluteness in faith as a re-
ligious experience of  the transcendence of  the sub-
ject, the paradox of  unity and equivalence of  God 
and human that point to the falsity of  the eternal 
experiment of  existence. In the Concluding Unscien-
tific Postscript, religion has a key position in the 
world. The difference between the Being and beings, 
the Being and the essence, the Being and existence 
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in Kierkegaard, as in Heidegger, seeks to establish 
and metaphysically articulate a possibility of  histor-
ical finality.  If  God and human regarding Christian 
faith are the same, then it is quite clear that differ-
ence and a kind of  dualism in the tradition of  the 
modern metaphysics of  subjectivity strives to over-
come this contradiction. 

The mainstream interpretation of  how 
Kierkegaard opposes the logic of  Hegel’s Absolute 
spiritual system by the internal deconstruction of  
the subject’s intent to subdue the machine of  di-
alectical delimitation/overcoming of  that »lower« 
in the synthesis of  »higher« can only be done con-
ditionally. Theodor W. Adorno, in his great study 
on the aesthetic problem in Kierkegaard, showed 
that the notion of  the sphere as a substitute for the 
stages of  the development of  the absolute spirit in 
Hegel’s history is only a somewhat paradoxical »re-
ligious-secular compensation«. The leap in faith is 
nothing other than the reverse of  dialectics and the 
way of  reconciliation of  Being and nothingness, Be-
ing and nature, Being and spirit in the equivalence 
of  nature as an encyclopedia of  philosophical sci-
ence.104 The observing »objectivism« and »subjec-
tivism« (Hegel versus Kierkegaard) concerning the 
final question of  meaning should be ultimately re-
duced to the question of  the structure of  meta-
physical time in general. Hegel’s concept of  time as 

104  See Theodor W. Adorno, Kierkegaard: Konstruktion des Ästhetischen, 
Suhrkamp,   Frankfurt/M, 1962, p. 129-130. See also Merold Westphal, 
»Kierkegaard and Hegel«, in Alastair Hannay and Gordon D. Marino, 
ed.,  The Cambridge Companion to Kierkegaard, Cambridge University 
Press, New York, 1998, pp. 101-124.
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»eternal present« (nunc stans) concerning the lived 
time of  the subject as the existence of  Kierkegaard 
recognizes the same metaphysical scheme.  In this 
way, time is determined, and not determined in 
time. For Hegel, what is »eternal present«, for 
Kierkegaard represents »the eternal future« as fear, 
trembling, sin, contempt, despair and hope, disap-
pointment and the mercy of  redemption. Heidegger 
has taken over from Kierkegaard the fundamental 
notion derived from the Christian faith in the Being 
and Time. In the changed meaning of the relationship 
between the authenticity of  this being as an exis-
tential to the vulgar understanding of  the Being and 
time in what he calls the everydayness of  the reign 
of  an impersonal »They« (das Man) lies the essence 
of  the relationship between the Being and time. The 
relationship is a historically determined set of  fun-
damental concepts and sayings. In one note, which 
historically-philosophically mentions St. Augustine, 
Martin Luther and Sören Kierkegaard in distinguish-
ing anxiety and fear of  the existential notion of Sorge 
as existence for this being, Heidegger confesses to 
Kierkegaard that he has most credibly elaborated 
on the concept of  anxiety, though this only applies 
to the predominant environment and framework of  
his observations  in the past theological and prob-
lematic speech. This means that anxiety ultimately 
boils down to ‘’psychological ‘problems in being ex-
posed to original sin.«105 

(3)  The third paradox is actually what can be 
called an »absolute« relationship. As such, we are 

105  Martin Heidegger, Sein und Zeit, p. 253.
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unified in Christ. And this is only possible through 
the redemption and attainment of  God’s grace. 
Here Kierkegaard’s existential experiences feeling 
fear, guilt and sin were derived from the 
theological aspect of  the philosophical perception 
of  the anxiety   (der Angst). The origin of  this turn is 
rooted, of  course, in German Romanticism and 
particularly in Schelling’s discussion of  Philosophical 
Inquiries into the Essence of  Human Freedom. If  anx-
iety represents the condition of the possibility of fear 
then it is obvious that anxiety appears as an onto-
logical sense of  human existence, and fear can only 
be a concept reduced to ontic meaning.  Anxiety 
denotes, as Heidegger explains in his lecture What 
is Metaphysics?  (Was ist Metaphysik?) from 
1929,  what is uncanny and disruptive, and which 
destroys the ground under the feet. Anxiety does 
not have its intentional object like fear in something 
that »is«.  It’s not something concrete that scares 
us. From anxiety comes an encounter with Nothing 
that is »not«, but »nothing«. The question of  Being 
is at the same time the question of  
Nothing. Kierkegaard, through anxiety as a meeting 
with the fall into the view of  that Nothing, came to 
realizing the possibility of  repetition of  Christ’s tes-
timony of  truth.106  

It is, therefore, an event by which Christianity 
appears in world history as both salvation and ab-
solute paradox. Theology replaces philosophy. Para-
doxically, it has no foundation or freedom resulting 
in empty space or quasi-transcendental »establish-

106  Martin Heidegger, „Was ist Metaphysik?“, in Wegmarken, V. Kloster-
mann, Frankfurt/M., 1978, pp. 103-121.
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ment«. The possibility that one as an individual fol-
lows or repeats the way of  Christ lies in the naked-
ness of  freedom. In other words, existence might 
be »not« or »is«. And it always takes place in guiding 
and directing human life as a being-Christ. The prob-
lem with Kierkegaard’s attack on Hegel’s specula-
tive-dialectical method of  the history of  the devel-
opment of  the absolute spirit is that in the request 
for religion of the »absolute future«, as Austrian the-
ologian Karl Rahner saw in the traces of  Kierkegaard 
and Heidegger in the 20th century, Christianity, ex-
istence as the subjectivity of  freedom cannot have 
its foundation.107 One suffers from anxiety over 
death and experiences an overturning of  one’s own 
life. With faith as a subjective existence without the 
»God« of  metaphysics and the institutional protec-
tion of  the Church, an  uncertain adventure of  
modernity begins. 

When considering the logic of the action of three 
paradoxes in Kierkegaard’s thinking, it is often diffi-
cult to retrieve the temptation to try to create a 
»ground« for his new notion of  that ethic from his 
concept of  subjectivity as the existence of  a Human 
Being. Therefore, Lévinas despite his clear criticism 
of  Kierkegaard’s interpretation of  Abraham is puz-
zled by Abraham’s relationship with God who com-
manded him to sacrifice Isaac, irrevocably seeking 

107  Sören Kierkegaard, Der Begriff  Angst, Reclamm, Hamburg, 1992. See 
Jochem Henningfeld, Angst Freiheit System: Schellings Freiheitsschrift und 
Kierkegaards Der Begriff  Angst, Jochem Henningsfeld and Jon Stewart 
(eds.), Kierkegaard und Schelling: Freiheit, Angst und Wirklichkeit, W. de 
Gruyter, Berlin-New York, 2003, pp. 103-115. Martin Heidegger, »Was 
ist Metaphysik«, in Wegmarken, V. Klostermann, Frankfurt/M, 1978, 
pp. 103-121.
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to show that subjectivity is all that remains without 
ethical universality in the world. After centuries of  
world wars, imperialism and totalitarianism, geno-
cide against Jews in Auschwitz and genocide in 
Rwanda, when every lamentation about humanism 
became an overwhelming and unbelievable narra-
tive, it was clear to Lévinas that the open space of  
ethical-religious motives requires a completely dif-
ferent »politics of  faith«. It is not, of  course, a ques-
tion of  politicization of  the faith, but of  the possi-
bility of  interrupting the closed circle of  metaphysics 
of  battle as an outward and massive resistance to 
self-perception. The singularity of  existence, which 
is truly a Kierkegaardian gained »value« of  contem-
porary thinking after Heidegger, requires a different 
approach to the transcendence of  a face-to-face 
encounter with the absolute Other. What is, there-
fore, paradoxical in Kierkegaard is nothing but what 
makes the fictitious foundation of  Lévinas’s post-
metaphysical ethics of  the Other. And that is the 
concept of  a subject in an existential event of  free-
dom. Its time cannot be chronologically understood 
during the »objectivity« of  science and technol-
ogy.108 It is, on the contrary, the time for Christ’s au-
thentic testimony: the established time of  the ab-
solute future as »existential communication«109 and 
not the truth that shows itself  by itself  due to the sci-
entific way of  consideration. 

What does this mean? First of  all, the issue of  
God and time always applies to the question of  ab-

108  Emmanuel Lévinas,  Otherwise than Being: Or Beyond Essence, 
Duquesne University Press, Pittsburg, 1998
109  Michael Weston, ibid. p. 165.
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solutely the Other. Three paradoxes of Kierkegaard’s 
ethical-religious aspect of metaphysics of subjectivity 
show that the event of  true faith cannot be under-
stood from knowledge or mind as such. Faith cannot 
be »understood« in its groundless astonishment as 
the absolute required by the mind and the Absolute 
that inevitably requires a man to sacrifice it on its 
own as the beloved son who does not belong to 
the »Self«. Can any of  Kierkegaard’s paradoxes of  
time be thought of  as God as absolute Other in 
the sense of  Lévinas’s ethics of  responsibility for 
the Other, or is it only an impossible project of  es-
tablishing the subject with a weak emblem of  empty 
faith which philosophy must suspend in the name 
of  the theology of  the event? And finally, is not the 
last »crazy paradox« of  Kierkegaard’s thoughts in 
the era of  bioethical engineering that the vulgar no-
tion of  the age of  modern subjectivity is disguised 
as the only authentic experience of  the existence of  
faith in the freedom of  the individual?  

If  this is the case, Kierkegaard has a particularly 
prominent place with Nietzsche and Marx in our 
time. The more there is about the theory of  a »new 
subject«, the less clarity there is as to why nostalgia 
for the subject becomes the air we breathe. After 
Heidegger, and before him Hegel, the entire meta-
physics of  subjectivity being declared as the vulgar 
notion of  Being and time, the issue of  the subject 
without questions about the »essence« of  what the 
subject even allows always ends with some of  the 
pseudo-substitutes: language, unconsciousness, 
ethics, politics, technique. In the French contempo-
rary philosophy of existentialism with Gabriel Marcel 
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(in his religious approach) and Jean-Paul Sartre (in 
his atheistic  approach), and  through  the phe-
nomenology of  the Other (Autrui) by Emmanuel Lév-
inas  as a kind of  intersubjectivity without a 
subject, to Jacques Lacan and his theory of  the de-
centered subject within psychoanalysis and its 
»ethics« and further to Alain Badiou and its neo-
Marxist theory of  the subject, occur a vicious cycle 
of  primate existence before essence or the turn of  
metaphysics within itself. The subject has lost its 
»essence« within the complete destiny of  Being, 
things and being a man.  One is self-confident. 
Kierkegaard elaborated the notion of  the subject 
by transforming it starting from the concept of  ex-
istential faith. In this way, philosophy gained theo-
logical-psychological quasi-empowerment in the 
event of  an individual’s freedom, and in the long 
run lost the credibility of  restoring the metaphysical 
framework of  onto-theology. 
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3. 1. The Paradox of Difference:  
First Repetition 

What is decisive for determining the first paradox 
of  faith in Kierkegaard? We have seen that there 
should be an »ontological difference« between God 
and human. Kierkegaard must assume that this dif-
ference is manifested not so much in the duality of  
the worlds, that which belongs to the sacred and 
what belongs to the profane order, but the mutual 
inscrutability of  God and man. What links the two 
separated members of  the relationship is time as 
the event of  the encounter. Time is a horizon of  
the possibility of  meeting with »absolutely Other«. 
God belongs to   infinity and eternity, as well as to 
the human of  finiteness and temporality. What is 
even more important to add is that the »essence« 
of  God and human is not determined by the third 
thing that this relationship holds close to and in the 
distance. The relationship denotes a historical reap-
pearance of  the possibilities of  the absolute future 
of  existence. From its finitude and temporality, ex-
istence  is an act of  anxiety and at the same time 
the grace of  the things that come from God. God 
and man are not, therefore, a posteriori. On the 
contrary, in  their relationship, the  metaphysical 
problem of  the correspondence of  the Being with 
the beings takes place in the sense that God is un-
derstood traditionally by the highest being. And in 
this way, the thinking of  the Absolute rather than 
the logic of  history becomes Kierkegaard’s event 
of  absolute faith. History, though, still has its »pur-
pose« and »aim«. Unlike Hegel who systematically-
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historically thinks onto-logically from the idea of    
history as such, history in Kierkegaard is intriguing. 
Principle of  absolute subjectivity of  individuals 
makes the »Big History« of  the objective spirit from 
nature through society to state. 

Following the idea of  romanticism, an attempt is 
made to poetically overcome internal contradictions 
of  the powerful machine of  Hegel’s dialectics. From 
Novalis to Schlegel to the philosophy of  Schelling’s 
mythology, the identity of  the Being-God-human 
encompasses the thinking of  difference as a pro-
ductive spirit and history. Subjective narrative, how-
ever, leaves history without the idea of    «truthful-
ness«. From St. Augustine and his Confessions over 
Pascal and his Thoughts to Kierkegaard and his Di-
ary  of  Seducer,  Philosophical Crumbs and Fear and 
Trembling  history are not linear-cyclical current 
events as the subject of  existence. A radical change 
of  life itself, the transition from the aesthetic to the 
ethical-religious transcendency, in the sphere of  
chaotic sensibility and decisive responsibility for the 
community, and finally, a leap in the bosom of  the 
absolute faith of  becoming Christ are all signs and 
traces on the path of  one essential unconventional 
structure of  the saying. Instead of  a grand discourse 
of  tragedy, an appropriate name can now only be 
what Kierkegaard inherits from a romantic concep-
tion of  irony.  It is known that irony has something 
»more« in its new meaning. When there is no room 
for tragedy because history disappeared from the 
horizon in Hegel’s onto-logics of history, its opposite 
is on the stage. But this cannot be a comedy, be-
cause it is a part of  the aesthetic sphere of  elevating 
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the human to the knowledge of  Christ’s mission. 
Irony goes beyond tragedy and comedy. This 
is  only  possible  as it becomes a means of  saving 
the conscience of  the subject in front of  its empti-
ness. The subject does not have any foundation for 
their freedom of  existence. One must ironize all 
the history of  an external event, all that has crystal-
lized and assumed the false glow of  institutional 
»size« in the so-called objective features of  truth, 
justice, beauty (philosophy and science, law, 
art).110 Being on the path of  the truth of  a subject 
means being »outside« the institution. The essence 
of knights of  faith, regardless of  the consequences 
of  this anxious and freely chosen disengagement 
from the outside world of  power,  means to act 
even beyond the ethical community of  believers. An 
authentic vernacular is therefore not an institution-
alized religion. God and man do not encounter in 
their inscrutability differences as »delegates« of  the 
Church and »representatives« of  the empowered 
authority on Earth. The encounter is face-to-face, 
directly, between the Absolute Other and »I« as 
»Other«.  

The  eschatological-soteriological dimension of  
history by introducing the notion of  the existential 
event of  a subject as faith requires notions beyond 
the logic of  »purpose« and »aim«. Singularity and 
contingency appear for Kierkegaard as cosmic-an-

110  Kierkegaard’s Writings, vol. II: The Concept of  Irony, with Continuous 
Reference to Socrates/Notes of  Schelling’s Berlin Lectures, Princeton Uni-
versity Press, Princeton, 2013. See John D. Caputo, Either-Or, Undecid-
ability, and Two Concepts of  Irony: Kierkegaard and Derrida, in Elsebet 
Jegstrup (eds.), The New Kierkegaard, Indiana University Press, Blooming-
ton-Indianapolis, 2004, pp. 14-41.
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thropological terms of  the time of  repetition of  
this difference. Without it, nothing can start. The 
beginning of  the problem with philosophers of  the 
New Era, especially Hegel and Schelling, is not lim-
ited to the idea of    creating the world. This prob-
lem  has far-reaching consequences for ontology, 
cosmology, anthropology and, of  course,  theory. 
The difference between God and the human 
for Kierkegaard is only a conditional »absolute differ-
ence«, but in fact, it denotes a »relative difference«, 
whereby the relationship is asymmetrical and non-
reciprocal. When we talk of  establishing differences, 
then it is excluded that this difference might be 
derivative. It is not the result of  something that is 
forever »necessary« and »inevitable« like the idea 
of    nature or laws which are valid in physics or biol-
ogy, or the mechanical age of Newton’s and Kepler’s 
laws of  motion. This difference is simply  about 
such as it is. The Ontological regarded from its fac-
tuality relationship between God and human can 
become different historical relations only if  these 
differences are historically viewed as a singular event 
of  the possibility of  the existence of  that absolute 
Other. What is new cannot be achieved without 
this relationship. Second,  what is new  cannot be 
forever immovable  in the frozen eternity as the 
Hegelian »bad infinity«.  Thus, in Kierkegaard, we 
have the problem of  the paradoxical beginning 
and possible end of  existential faith. It is not easy 
to assume the risk of  »tasks of  freedom«. Nothing 
is guaranteed. The concept of  eternity and infinity 
must, therefore, be understood in a dynamic sense. 
But equally in terms of  the necessity of  maintaining 
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freedom at the disposition of  that singular-contin-
gent event with which the absolute difference be-
comes relative, and the relationship between God 
and human becomes a condition of  the possibility 
of  »another and different« history. The subject has 
no history of  its own from a perspective other than 
the history of  psycho-theological thinking in the 
soul and life of  an individual. It is the crown of  the 
first paradox about faith and time. 

So, we must always start from the »first begin-
nings«. It is no accident that Martin Heidegger ex-
perienced  this weight of  thought throughout 
his life. The way of  his thinking beyond the meta-
physics he called the thinking of  preparing the »sec-
ond/other beginning« (der andere Anfang).111 

»Philosophie im anderen Anfang ist im Wesen 
geschichtlich, und in dieser Hinsicht muß sich nun 
auch eine ursprünglichere Art der Erinnerung und 
die Geschichte des ersten Anfangs ergeben.«112 

Let us return to the first paradox of  faith in 
Kierkegaard concerning the question of the meaning 
of  time. Of  course, the meaning of  time is also 
what makes it possible to reach the meaning of  the 
Being. This was the reason why Heidegger consid-
ered Being and Time as unfinished work. It was nec-
essary to change the starting point, or rather, to 
change the way of  thinking, which meant changing 
the word, introducing entirely new concepts, often 

111  Martin Heidegger, Beiträge zur Philosophie (Vom Ereignis), GA, vol. 65, 
V.Klostermann, Frankfurt/M, 2003 and Martin Heidegger, Über den An-
fang, GA, vol, 70, V. Klostermann, Frankfurt/M, 2005
112  Martin Heidegger, Beiträge zur Philosophie (Vom Ereignis), p. 359
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at the edge of  »private philosophy« or »mytholog-
ical concept«.113 Can this be the case of  an authentic 
relationship between God and human from the or-
ganization of  metaphysics as such? Kierkegaard does 
not develop a human being from the idea of    God’s 
existence, though human as a »subject« cannot be 
a way of  life, but exists in the essence of  Being. Re-
gardless of  the origin of  this notion, as Heidegger 
correctly pointed out in the previously mentioned 
note regarding Being and Time, in the »psychological 
exposition of  primordial sin,« enters into an uncer-
tain field of  decision-making on freedom, justice, 
equality, and community of  the primaeval fraternity. 
The psychological structure of  time as an existential 
decision of  freedom brings »Me« from the abyss to 
the highest spheres of  aesthetic-ethical-religious Be-
ing or life. It is interesting to note that the modern 
concept of  the human’s autonomy as a prerequisite 
for the autonomy of  modern art in Kafka, for ex-
ample, lies on the trajectory of  pressure between 
two equally devastating alternatives. One is the the-
ological solution to the problem. Here  God is 
equated with the religion of  obedience and suffer-
ing and shows the way a human finds aesthetic ways 
of keeping »their« existence. The second alternative, 
however, leads us into the cavern of  the uncon-
scious, in the dark spaces of  the soul as a desire for 
the bodily immanence of  the subject. This is the re-
sult of  penetration into the kingdom of  a »decen-
tered subject«. What Walter Benjamin in one place 

113  See Vanja Sutlić, How to read Heidegger: An Introduction to the prob-
lematic Level of  »Being and Time« and the surrounding Scriptures, A.Ce-
sarec, Zagreb,1988
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reflects on Kafka at the very beginning of  any 
future independent interpretations seems to be par-
ticularly significant for understanding Kierkegaard’s 
paradox of  faith and time: 

»There are two ways to miss the point of  Kafka’s 
works. One is to interpret them naturally, the 
other is the supernatural interpretation. Both the 
psychoanalytic and the theological interpretations 
equally miss the essential points.«114 

In the case of  Kierkegaard, one should start by say-
ing that »beginning« does not mean »ending« at 
the same time. The interpretation of the relationship 
between God and human from their »ontological 
difference« is not sufficient to that which is worthy 
of  existential openness of  »another different his-
tory«. The existence of  the human, though, is a 
theological-psychological problem in Kierkegaard. 
It also means that the issue of  the authentic notion 
of  time cannot occur unless it is seen that the »vul-
gar« is almost as sly as with Heidegger on the actu-
ality of  everyday life and the reign of Das Man. The 
only crucial difference is that Kierkegaard’s attempts 
to counteract the »authentic« times of  Being are 
the outward and massive sign of  the reign of  the 
technosphere. What more certainly cannot be re-
ducible to the time of  eternity and infinity, as it 
would be similar to a higher being (God).  Instead 
of  divine time, we should now have a time of au-
thentic aesthetic-ethical-religious experience. In this 
way, the external chronology of  the clock and the 

114  Walter Benjamin, »Franz Kafka«, in Illuminations, (ed. Hannah Arendt), 
Schocken Books, New York, 1969, p. 127.
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inner chronology of  the soul are assembled in the 
writings of  multiplied individual pseudonyms. dou-
bles. But their pseudonymity and eponymous mean-
ing are not identical to that of  the soul as it is in the 
poetry of  Fernando Pessoa with its numerous het-
eronyms.  True existence is more than a life project. 
And therefore its time is »authentic« because it de-
notes the repetition of Christ’s way. Imitation (mime-
sis) in an aesthetic sense is never a mere copy 
of.  What has already happened in history, but a 
repetition as a creative renewal directed towards 
the  future.  The modern project of  Kierkegaard’s 
concept of  the existential event according to the 
subject is indeed something in between theology 
(religion) and the psychology of  bodily (desires). 
Modernity is, however, announced as a fracture or 
gap in the »essence« of  time. So, the  search for 
God for the life and desire for this life here, which, 
despite everything, is worth expressing the praise 
and joy of  Being against emptiness.  But, in that 
emptiness lies the ethical-political weight of  respon-
sibility for the Other. 

If  the »ontological difference« of  God and the 
human has represented a condition for the under-
standing of  time as an authentic relationship of  tes-
timony to the absolute Other in the (absolute) fu-
ture, then the fundamental issue of  this relationship 
within the reversal of  the metaphysical scheme is 
no longer what is »being« but how what is »hap-
pening« might makes this relationship possible. Op-
positions between the primordial as authentic and 
vulgar as incorporated in everyday life are no longer 
so insurmountable. Pseudo-synthesis might always 
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be possible in this process. What matters here is 
only an attempt to  open a new experience of  
time  from the internal structure of  the subject.  It 
can be opened from the existential structure of  the 
uncanny fear of  disappearance, death, or fall into 
the darkness of  the Being. Kierkegaard within the 
turn of  metaphysics in »antiphilosophy«115 opened 
an important problem of  time by questioning the 
relationship between God and the human from the 
perspective of  the »nihilism« of  modernity.  This is 
the persistence and durability of  Nothing in the very 
core of  metaphysics itself.  God and time are not 
just distinguishing eternity and timeliness in the sense 
of  the difference between infinity and ultimate. 

The very short book Repetition of  1843 is an at-
tempt by Sören Kierkegaard to raise the question 
about whether it is even possible to »repeat«, the 
reconstruction of  the world, and whether what was 
lost will ever return.  If  we eliminate metaphysical 
speculation about the difference between creation-
ists and evolutionists in contemporary controversies 
of  the theory of  science but also the cosmologist’s 
discussion of  the journey through the »wormholes 
of  time,« which borders on the passage of  Einstein’s 
insights from the general and special theory of  rel-
ativity of  movement, the contemporaneity of  this 
little script is simply miraculous. It is therefore not 
by chance that Gilles Deleuze was drawn to it in his 
main book, Difference et Repetition, which we will 
discuss more extensively here.  Constantin Con-
stantius in a truly modern way exposes the para-

115  See Boris Groys, Introduction to Antiphilosophy, Verso, London-New 
York, 2012.
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doxes of movement (kinesis) from Aristotle’s Physics, 
in which we have to become a Being as a movement 
and of  God as »unmoved starter«. For Kierkegaard, 
becoming the new one is a true »task of freedom«.116 
His metaphysical theory Constantius/Kierkegaard 
was called »anti-« and was written in the manner 
of  the novel. So, the very idea of repetition can be 
understood as a Christian explanation of  »essence« 
of  time  concerning the »pagan« metaphysics of  
Eleatic school and thinking about the impossibility 
of moving. The most famous was Zeno’s aphorism 
of Achilles and the turtle.117 Additionally, Kierkegaard’s 
interpretation of  the idea of    repetition amounts to 
the paradoxes of  this authoritative Christian onto-
cosmo-anthropological thinking. Contrary to the 
»pagan« Greek thought with its peak in Aristotle, 
and in contrast to the Eastern idea of    reincarnation 
in Indian Hinduism, the modern notion of  the idea 
of    time is also authentic and vulgar. The Greek con-
ception is based on the impossibility of  repetition 
as creating something »new«. Hence, there is a con-
tinuous rotation in the circle of  what is in time 
the same and where the initial (arché) should finally 
be determined (eschaton). Being as a presence is 
necessarily expressed by the predecessors of  the 
temporal dimension of  the past. The Hinduist idea 
of    the reestablishment of  the soul or reincarnation 
starts from becoming the Other as something eter-
nal. It does not change the essence or substance of  
the human form of  life or animal incarnation, but 

116  Sören Kierkegaard, Repetition, p. 103.
117  See Jacques Derrida, Aporias, Stanford University Press, Stanford - 
CA, 1993
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the same remains the same when is quite different. 
The true difference and the possibility of  »the new« 
as the creative creation of  the world comes from 
the fact that God in the world’s creation leaves the 
possibility of  creating the unique with the »new« 
onto-genetic process. This only means that repeti-
tion in the ontological sense of  Kierkegaard repre-
sents the possibility of  a truly »new« on the as-
sumption of  becoming Christ. But if  the repetition 
is an event that has no role in the idea of    self-
preservation, if  it is not something that can be 
matched with the cosmological act of  creating 
worlds in a physical sense, what remains? 

The idea of    repetition is assumed in Kierkegaard 
to be from an interpretation of  ancient Greek phi-
losophy and the Old Testament concerning Job’s suf-
fering. By distinguishing between his aesthetic, ethical 
and religious sense of  the sphere, he holds that rep-
etition denotes an authentic act of  man’s change in 
a metaphysical sense. Change is only possible when 
repetition becomes a belief  of  an existentially de-
termined subject. Speaking in the language of  the 
ethical-political discourse of  modernity, Kierkegaard 
demands a change of  self  as an individual. Only 
then will social change and transformation of  the 
world enter into the game as such. Revolution de-
notes, therefore, an existential act of  repetition and 
difference, saying Deleuzian. But in the reverse di-
rection. Being makes no sense of  repetition (time). 
It is »the third one« ─ an event of  faith in the sense 
of  the unambiguity and the uniqueness of  the indi-
vidual testimony of  life change. This means that only 
what has already been retroactively and retrospec-

147| |

Aut87_Paic.qxp  19/07/2021  11:15  Page 147



tively becoming is possible. And what is simultane-
ous »now« and »there« cannot always be stable in 
the immediate future. The reason is that there is an 
uncanny discontinuity of  time. Because of  this, con-
tingency acts in singularity. Any return to the past 
might be possible not because of  the Platonic per-
ceived recollection of  the soul  (anamnesis) to life 
within the eternal idea as a form. Kierkegaard in 
the idea of   repetition determined a direction toward 
something that is still-no-Being. But, it is  not like 
the coming of  the future as the upcoming »now«. 
Rather than remembering Being as an idea, it is all 
about the »new« to open up one’s ability to repli-
cate the Being as everlasting. The event marks an 
intervention of  the absolute Other in the history 
of  the peaceful and straightforward course of  time. 
So, the event denotes the theological sense of  ab-
solute change of  Being and of  suitable time 
(metanoia). What should arise from that? Undoubt-
edly, the religious sphere has a hidden primacy over 
the aesthetic and ethical. It’s possible to find 
out about such things as either/or as well as many 
other spheres. By repeating the path and becoming 
of  Christ in the subjective life of  an individual, the 
authentic »revelation« of  the world encompasses 
a new kind of  singularity. In all areas of  life, there is 
a radical change afterwards. 

Deleuze in Difference et Repetition holds that Ni-
etzsche and Kierkegaard in their approach to think-
ing of  the problem of  Being and time in the notion 
of  repetition saw the creative feature of  the new. It 
is already clear that repetition cannot be a metaphor, 
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but the most serious ontological term.118 It can be 
perceived in two ways: (1) the movement of  the 
Being in the sense of  both finiteness and infinity, 
and (2) the time dimension of  Same and other, that 
is, irreconcilability and change. The first concerns 
the being, and the second concerns time. In 
Kierkegaard’s psychological-theological turn of  
metaphysics, the notion of  repetition has crucial 
meaning and significance.119 We have already said 
that it denotes an authentic and vulgar approach to 
time. Not so, either or so, that Heidegger would 
have clearly distinguished himself  in Being and Time 
and all the surrounding writings until the 1930s. It is 
authentic because it testifies to a truly new concept 
in the history of  metaphysics as the existential faith 
of  the subject as a »task of  freedom«. But at the 
same time, it has a vulgar connotation because time 
should be understood from external to internal, 
objective, and subjective, which leads to the meta-
physical scheme as a »deconstruction«. It is not by 
chance that Deleuze is initially linked to Nietzsche 
and Kierkegaard. Why? Because of  the understand-
ing the Being or becoming (Werden, devenir). A just 
and stood time catapults the »bad infinite« as infinite 
creative possibilities. All of  that is not stabilized in 
time. On the contrary, during  this process, it be-
comes creative  ecstasy of  constant changes. 
Deleuze’s idea of    time as ecstatic creation came 
from the notion of repetition. Being, therefore, »be-

118  Gilles Deleuze, Difference and Repetition, Columbia University Press, 
New York, 1994, p. 5.
119  Edward F. Mooney, On S. Kierkegaard: Dialogue, Polemics, Lost Intimacy, 
and Time, Ashgate, Hampshire-Burlington, 2007, p. 161.
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came« the singularity of the multitude as a difference 
and the time of  contingency of  becoming in the 
sense of  constant transformation of  form. Eventu-
ally, invoking Kierkegaard’s theology of Christ-event, 
with a little help from Spinoza and Nietzsche, lead 
to the univocity of  the Being as a change, not the 
endurance and the immutability. The only problem 
is that such an ontology of  becoming as a key term 
of  time as repetition is paradoxical in itself. The 
reason is that  it might no longer be running from 
the history of  the subject as it is in Kierkegaard but 
from eventual »subjectivization« of  the process. 
What does »subjectivization« mean but the process 
of  emergence. If  a subject cannot be predetermined 
in being human and its »human nature«, there is al-
ways the possibility of  changing its »being«.  In his 
existentialism, Sartre established the primacy of  ex-
istence over essence. The »subjectivization« pro-
gram was open for further reflection. Put simply, 
Deleuze in his articulation of  Kierkegaard’s concept 
of anthropologic repetition in the field of  religion 
neutralized and suspended that assemblage in such 
a way that he opened the primary dimension of  
the ontological concept. 

Who and what is »repeated« in the repetition 
of  that Same?  Deleuze on the trace of  Kierkegaard 
introduces into consideration  the repetition of  the 
Other as a difference.120 But such a setting means 
that is no longer a difference between God and hu-

120  See James Williams, Gilles Deleuze’s Difference and Repetition: A Crit-
ical Introduction and Guide, Edinburgh University Press, Edinburgh, 
2005, and James Williams, Gilles Deleuze’s Philosophy of  Time: A Critical 
Introduction and Guide, Edinburgh University Press, Edinburgh, 2011 
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man as an »ontological difference«. Instead of  the 
vertical relationship of  founding, where the differ-
ence is always the difference between the First and 
the Second, the Beginning and the End (arché and es-
chaton), it is now the turn that the difference itself  
does not arise from being as a standpoint but from 
»essence« of  time as always a new repetition of  
what is no longer the same (Being). That is no longer 
the same but becomes the difference between Being 
and time. The only difference stems from the cre-
ative power of  repetition (of  time) in its eternity 
and infinity. Repeating the »who« refers to the per-
sonal testimony of  the subject as an individual. Im-
itating Christ’s trajectory of  action here is an im-
portant change. Let us recall that Thomas à Kempis 
in his treatise of  The Imitation of  Christ (De Imitatione 
Christi) identifies the mystical nature of Christ’s body 
in this world with the repetition of  God’s grace.121 

It is a singularity that precedes universality, and not 
a  mere subconsciousness in the  blanket of  
general affliction. The repetition, however, is »what« 
refers to the impersonal and therefore the spiritual 
nature of  the life of  one who lives in harmony with 
the spiritual Being.  When Deleuze analyzes 
Kierkegaard’s notion of  repetition showing the op-
position of the laws of  nature, it becomes obvious 
something is really distant.  Namely, if  this is not 
what is happening in nature like rhythms and cycles 
of  movement of  nature (physis), then it might be an 
aesthetic repetition of  origin in Epicurean streaks 
and scepticism. But what Deleuze asserts with his 

121  Thomas à Kempis, The Imitation of  Christ, Random House, New York, 
1955
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own thinking of  the differences (and repetitions) 
related to Kierkegaard seems to be extremely im-
portant for the position on the authenticity and vul-
garity of  the freedom of  the existential event of  
faith. Deleuze, therefore, says: 

»Job is infinite contestation, and Abraham infi-
nite resignation, But there are one and the same 
thing. Job challenges the law in an ironic manner, 
refusing all second-hand explanations and dismiss-
ing the general in order, to reach the most singular 
as principle or as a universal. Abraham submits 
humorously to the law, but finds in that submis-
sion precisely the singularity of  his only son whom 
the law commanded him to sacrifice. As 
Kierkegaard understands it, repetion is the tran-
scendent correlate shared by the psychical inten-
tions of  contestation and resignation .«122 

Why did the notion of  repetition become so pow-
erful for contemporary philosophy as a »new  a-
theology« to make Deleuze almost mystify it with 
his attempt to grow the foundations of  metaphysics 
for the digital age? If  therefore, the protest and res-
ignation are the same, then it is possible only under 
certain conditions. The active action of  resignation 
and passive resistance can be ironic but also the re-
ality of  the world of  neoliberal violence of  this cap-
italist globalization of  the strategy of  ethical-political 
struggle. Of  course, it is obvious that they are pre-
dictably weak in the logic of  a marvellous machine 
of  progress that does not go far beyond the sacri-
fices for the future of  what is pure Nothing beyond 

122  Gilles Deleuze, Difference and Repetition, p. 7.
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the desire of  the subject to squeeze their own »will 
for power.« Like Kierkegaard, Deleuze as well ob-
viously considers two faces of  the same coin as ac-
tively-passive. Repetition, however, does not refer 
to the overcoming of  activism-passivism of  the hu-
man in relation to absolutely the absolutely Other. 
God and human in absolute difference are inevitably 
the same and different. The reason lies in the fact 
that the infinitude and eternity of  one cannot chal-
lenge the finality and the temporality of  the other. 
In this case, in Deleuze, the term recurrence should 
be synonymous with »new«. That is, therefore, be-
coming  of  what escapes the control of  the 
Being. And does it redirect the Being to this event? 

In infinite ecstasy, the life of  multiplying worlds 
is the same. The difference between Plato’s concept 
of  recollection (anamnesis) and the »modern con-
cept of habit«123 denotes repetition as the essence 
of  the new one. That is the first paradox of  faith in 
Kierkegaard. Repeating is essentially focused on the 
future. How did Deleuze solve this relationship be-
tween God and man as the absolute difference be-
tween Kierkegaard’s metaphysics of  subjectivity in 
his own thinking of  the univocity of  Being and the 
infinity of  creating worlds without God? Simply be-
cause God spied on Spinoza’s neutrality with im-
manence. Where in Kierkegaard this denotes the 
guiding principle of  the difference between tran-
scendence, in Deleuze, this is immanence within 
the open system of  differences. Immanent tran-
scendence  requires the subjectivity of  existential 

123  Gilles Deleuze, ibid.
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faith only as a kind of  remainder of  metaphysics in 
»faith in the world«. When faith in the assemblage 
Christ-Faith falls into the assemblage animal-ma-
chine-superman (Kierkegaard vs. Deleuze) and pu-
rifies into a crystal clear concept, then it should be 
obvious that the repetition does not relate to the 
recollection nor the modern habitus, in the game 
like a version of  Hindu reincarnation. Christianity 
allows the term »new« from absolute subjectivity. 
This existential turn begins with St. Augustine and 
ends with Deleuze in a singular way of  contingent 
bonds of  Being like becoming (Werden, devenir) and 
time as repetitions (Wiederholung, repetition). What 
becomes distinct is repeated in the time of  the ab-
solute future. So, it is a real problem in interpreting 
Kierkegaard’s metaphysics of  time, hence the differ-
ence between faith as transcendence and existence 
as immanence. Can this problem be solved by the 
logic either/or, or is it, plausible solution ─ either-too? 

 
 
3. 2. The Paradox of the Same:  
Second Repetition 

Once again: what is »repetition« and who »has« 
the possibility of  repetition becoming the Other? 
In the first paradox of  »ontological differences« be-
tween God and man, we have seen that authentic 
time can only be expressed as a time of  subjectivity. 
It is in the expectation of  the future and connects 
anxiety and freedom as a choice of  subject. The 
difference between God and man is the difference 
between the »being« of  the divine and the human 
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being who is determined by the spirit. The Human 
is neither an animal nor a thing. Their way of  living 
is exactly what Kierkegaard defines in an essentially 
fashionable manner with the notion of  existence. If  
repetition cannot be understood in any analogies 
with processes in rhythms and laws of  nature, even 
if  the term does not point to any continuity of  cos-
mic motion, then it is the repetition of  the fact that 
it emerges as a synthesis of  eternity and temporality, 
of  what belongs to the divine and what is limited 
and ultimately human. However, one cannot 
think only of  the undetermined dimension of  the 
future as the permanent delay of  what is now. If  
that were the case then the actuality would have 
been lost in the pseudo-messianic expectation of  
the salvific and only authentic time of  »now-eter-
nity« (kairos). In the midst of  Hegel’s »bad infinity,« 
we would have Kierkegaard’s »infinity« of the Other 
and the Other. Heidegger has demonstrated that 
vulgar ecstasy of  timidity falls into the »now« area 
as the presence of  the Being. This is not the realm 
of  revolution  when it comes to being subject to 
the matter of  thought. Already from Aristotle, such 
a notion of  time exists in all spheres of  life, from 
everyday to extreme. Obviously, repetition cannot 
be understood either from the linearity of  events 
or from the continuity of  events in »time«. 

In the ethical-religious sense, Abraham’s resig-
nation and Job’s protest are the endless evolution 
of  that Same. Only linear time and the introduction 
of  discontinuity allows the repetition to be under-
stood by the creative event of  a new one. Where 
does this break from nature and the cosmic conti-

155| |

Aut87_Paic.qxp  19/07/2021  11:15  Page 155



nuity of  time take place? Only in what does not be-
long to the Being as something solid and massive. 
The paradox of  the second repetition is that God 
and man are no longer distinct and completely sep-
arated by the duality of  eternity and time, infinity, 
and ultimate. If  the question of  »what is something« 
(Being, beings)  should be crucial for determining 
the Being, and for determining God and human in 
their relationship (quoddittas), then repeating in 
Kierkegaard’s sense is what reverses the scheme 
of  traditional metaphysics. The turn is not a signifi-
cant turn in an ontological sense. Separation from 
natural cycles and the cosmic order of  things arises 
when God and human are equated. The same can-
not be the same in terms of  analogy or similarity. 
Equalization, however, is the process of  denigrating 
differences. But in order for an identity to be able 
to exist, there must be a relationship of  differentia-
tion within one’s own identity. Asymmetric rela-
tionship as inevitable even when speaking of  identity 
represents a condition for the possibility of  the new 
universality of  world history. 

The paradox of  the Ego is, therefore, not a para-
dox of  faith. It is about repeating something that is 
happening in the ethical-religious turn of  the human. 
The ability to change human nature or »be« a hu-
man with Christianity becomes the possibility of  
new life. In early Christian times, Paul was the best 
example of  this transformation of  the Being. This 
transforms the event of  life itself. Saul, a persecutor 
of  Christians, on the road to Damascus is experi-
encing mystical enlightenment. After this event, he 
inevitably follows the way of  Christ. This issue of  
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change is to be not only a human but a world as a 
horizon of  meaning. The ethical-religious turn be-
comes a possibility of  turning to the »nature« of  
what it is, therefore it is. Kierkegaard’s thinking con-
cerning the repetitions that can be therefore con-
sidered as a fruitful  place  of  Lévinas’ criticism of  
ontology and the establishment of  ethics (Other) 
as first philosophy.124 The becoming-to-Christ can 
no longer be reduced to the  difference between 
the highest being and the human in its communica-
tion. It is an ethical-religious turn with which nature 
and its time are no longer relevant to the radical 
change, the transformation of  the Being into an 
event without foundation in »nature«. In order for 
repetition to become a metaphysical point of  ab-
solute subjectivity, time must be »upgraded«. From 
the scales of  recollection (anamnesis), the time of  
Christ’s becoming as the time of  the absolute future 
must become a repetition of  the subject of  exis-
tential faith. Movement is no longer going back from 
the present but forward. Christianity denotes pre-
cisely that linear path to the last moment of  the 
time, to the far end beyond which only »true infin-
ity« can occur. Instead of  the massive and objective 
»eternal present« of  Hegel’s absolute spirit, 
Kierkegaard had introduced the term repetition into 
the space of  unlimited possibilities of  contingent 
and subjective »eternal future.« Without anxiety 
and suffering in this singular life and the world, the 

124  See Zeynep Direk, »Lévinas and Kierkegaard: Ethics and Politics«, by 
J.Aaron Simmons and David Wood (eds.), Kierkegaard and Lévinas: Ethics, 
Politics, and Religion, p.  211-228.  and John.  D. Caputo,  How to Read 
Kierkegaard, W.W. Norton & Company, New York - London, 2007
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subject cannot repeat what separates itself  from 
nature by becoming a spiritual being. The time of  
authentic subjectivity is not, of  course, an aesthetic 
repeat of  pleasure. With the anxiety, I   await the 
event of  changes and this spiritual border of  the 
ethical-religious facility should be present preparing 
the way to eternity. 

A book entitled Repetition is a completely differ-
ent place in the entire oeuvre of  Sören Kierkegaard 
because of  Deleuze’s praise. First of  all, what Con-
stantin Constantius as Kierkegaard’s pseudonym 
says somewhere at the beginning of this discussion in 
the novel-form comes true as: 

»Repetition is the new category that will be dis-
covered.  If  one knows anything about modern 
philosophy and is not entirely ignorant of  Greek 
philosophy, one will readily see that this category 
precisely explains the relation between the Eleat-
ics and Heraclitus, and that repetition proper is 
what has mistakenly been called mediation.«125 

Why is this category »new« and why is it so ob-
sessed with contemporary philosophy that Deleuze 
puts it in the title of  his fundamental work on on-
tology? From the previous analysis, we have been 
able to observe what Kierkegaard does throughout 
his thought of  the road. This is a controversy with 
Hegel’s system of  absolute spirit, especially with 
what develops as an »objective spirit« (morality-
custom, civil society-economics and state-politics). 
The attack on the objectivism of  the absolute spirit 
embodied in the Concluding Unscientific Postscript 

125  Sören Kierkegaard, Repetition, p. 103.
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represents indeed a revelation of  a kind of  »new 
membership«. The reason is that Kierkegaard re-
vives the Christian concept of  subjectivity as a self in 
the meaning of  a singular individual against Hegel’s 
idea of    the integrity of  the whole within which the 
idea and reality are in the mere setting of  the world 
as an ontological kind of  the notion.126 History is, 
therefore, not only paradoxical in Christian under-
standing but also aporetic. If  history has the purpose 
and aim (telos), then it should be to bring it to its 
end and final limits in  this »world«. History must 
necessarily be cleansed in its goals and purposes 
for »big or objective« and »small or subjective«. 
When Kierkegaard not only revives the Augustinian 
but Pascalian way of  thinking about »history,« then 
it is necessary to pose the question about the ob-
jectivity of  the historical mediation. And it ends 
with the theoretical-speculative consideration of  
»eternal present« as the past of  the absolute spirit. 
This is what corresponds to Plato’s idea of    knowl-
edge as a memory (anamnesis). Kierkegaard is an 
existentialist nominalist. For him, an individual who 
lives suffers, and faith’s only purpose is to create a 
historical world. Having this in mind, it might be 
self-evident that the notion of  repetition cannot be 
reduced to the Hegelian power of  negation in the 
sense of  mediation. Undoubtedly, it is a modern 
notion of  history from the point of  view of  future. 
But the problem is obvious that  both Hegel and 
Kierkegaard are true thinkers of  modernity, so the 
»objective« and »subjective« observation must be 

126  Abrahim H. Kahn, The Actualized Individual, Apocalypse, Ljubljana, 
2013
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understood within the same metaphysical matrix. 
On one side, the power of  freedom as a perceived 
necessity, and on the other freedom without the 
power of  accountability. The knowledge that inte-
grates faith into the system of  absolute spirit radi-
cally suspends knowledge in the name of  life as ex-
istence.  

The key difference stems from the fact  that in 
Hegel’s synthesis is the path of  overcoming (Aufhe-
bung) of  what was »there« at a lower level of  his-
torical time. By negating thinking, it constructs the 
reality that the third becomes the solution of  the 
»purposeful goal« of  the future movement.  And 
it is already realized in the concept and the idea. In 
addition, for Kierkegaard, the synthesis is always 
the third that transcends duality in the concept and 
reality. In its existential fullness, it shows  the 
time  spiritualized act of  faith in Christ. In other 
words, instead of  being overcoming (Aufhebung) the 
idea of    «necessity« of  historical progress with its 
objective scientific image of  the world,  in which 
faith is incorporated as a different form of  knowl-
edge, it is now all about suspending and neutralizing 
the teleological (purpose and aim). With the ethi-
cal-religious path of  philosophy, life becomes a pas-
sionate struggle and a risk of  freedom. It means to 
reach for freedom to realize the abyss and the un-
tenable event of  a contingency. For this reason, the 
term repetition signifies the emergence of  the ab-
solute Other in the new concept of  the subject. In 
the »eternal present« Hegel stabilized the end of  
history and the end of  philosophy, which is also the 
end of  art. What remains controversial in all of  this 
should be the question of  faith, since  in his 
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writings there is no »end of  religion« at the time of  
the rule of  absolute knowledge of  »history«. 
Kierkegaard, in addition, has opened up new possi-
bilities for investigating the subjectivity of  that irre-
ducible self, assuming that faith denotes also an act 
of  passion (aesthetic sphere) and the event of  sus-
pending that purpose in the history itself  (ethical 
sphere). In Adorno’s analysis of  the relationship be-
tween the dialectical stages of  the development of  
the spirituality of  the spirit in Hegel and the almost 
»astrological« nature of  Kierkegaard’s spheres, 
more mediation and fewer »jumps« to reach the 
peak of  human existence are required.127 

»Exception« denotes that which opposes the 
rule of  the absolute spirit. »Exception,« while not 
confirming the rule, can only exist if  it is the fruit of  
extraordinary way of  the subject. It is by no means 
inconceivable that Schmitt’s notion of  sovereignty 
as an exception in the history of  the political ideas 
of  the 20th century introduces the state of  excep-
tion as the result of  the Kierkegaardian notion of  
the existence of  man in the determination to con-
front that uncanny contingency. When Karl Löwith 
marks Schmitt’s notion of  politics as »occasional 
decisionism,« then it hides precisely the logic of  the 
exception and the risk of  individual singularity.128 But 
that something could be »an exception,« so that 
singularity might become the leading concept of  
contemporary philosophy after Heidegger, meant 

127  Theodor W. Adorno,  Kierkegaard: Konstruktion des Ästhetischen, 
Suhrkamp,   Frankfurt/M, 1962, p. 139.
128  Karl Löwith, »Der okkasionelle Decisionism von Carl Schmitt«, in Hei-
degger - Denker in Dürftiger Zeit, Sämtliche Werke, vol. 8, J.B. Metzler, 
Stuttgart, 1984, p. 32.
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at the same time a different approach to the open 
legacy of  Kierkegaard’s thinking. Let’s not forget 
that in the Repetition, the emphasis is highlighted on 
the notion of  an upcoming future, not the past. The 
forerunner of  such an ontological stand of  
Kierkegaard can be seen in Leibniz’ metaphysics. 
The condition of  repeatability is therefore not the 
identity of  movement and consciousness of  move-
ment from which creates a memory as a prerequisite 
of  knowledge. Instead, it is now a turn of  perspec-
tive. The thinking cannot be a result of  the logic of  
the action of  the Being in its actual reality. On the 
contrary, what Adorno saw in Kierkegaard’s turn 
to the future is the paradox of  repetition of  time as 
a synthesis of  conscious Being and the unconscious 
in the language of  expressing the events of  the Be-
ing. In other words, if  the time of  subjectivization is 
the time of  »exceptions« crystallized into a singu-
larity, then it is logical that the time is »subjective«. 
Faith as an ethical-religious leap from the gaps of  
the aesthetic sphere becomes existential, which be-
comes the freedom. So, it is the key concept of  the 
entire metaphysics of  movement, for repetition 
cannot happen only from itself, as something passive 
in the sense of  the necessity of  the Being. Repetition 
denotes a radical change and it is in itself  under-
standable that both Kierkegaard and later Deleuze 
in their metaphysics must be understood as  sta-
tionary, eternal change, with continuous motion for-
ward, without end. Infinity is not a mathematical 
problem, but an ethical one. And Leibniz is the first 
in the New Era, who highlighted just that.129  

129  See Gilles Deleuze, Fold: Leibniz and the Baroque, University of  Min-
nesota Press, Minneapolis-London, 1992
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»…the Greek view of  the concept of kinesis (mo-
tion, change) corresponds to the modern cate-
gory ‘transition’ and should be given close 
attention. The dialectic of  repetition is easy, for 
that which is repeated has been ─ otherwise, it 
could not be repeated ─ but the very fact that it 
has been makes the repetition into something 
new. When the Greeks said that all knowing is 
recollecting, they said that all existence, which is, 
has been: when one says that life is a repetition, 
one says: actuality, which has been, now comes 
into existence. In one does not have the category 
of  recollection or of  repetition, all life dissolves 
into empty, meaningless noise. Recollection is the 
ethnical view of  life, repetition the modern; rep-
etition is the interest of  metaphysics, and also the 
interest upon which metaphysics comes to grief; 
repetition is the watchword in every ethical view; 
repetition is conditio sine qua non for every issue 
of  dogmatics.«130  

We shall put things in the following way. And what 
if  there is no essential difference between »recol-
lection« (anamnesis) and »repetition? If, therefore, 
recollection presupposes a repetition of  the Being, 
and repetition time is the memory of  what stands 
in the upcoming present? It seems that  the  two 
ways of  thinking, one that justifies the history of  
the Being and one that it deconstructs, are possible 
from the same relationship to the Other. The 
essence of  the »knowledge« of  history and exis-
tence in faith to history as revealed subjectively to 
a God of  suffering and grace are shown to be pos-
sible only from that »Third«. If  there is no abyss 

130  Sören Kierkegaard, Repetition, p. 103.
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between the thinking of  Hegel and Kierkegaard, 
though the first begins with the knowledge of  faith 
in absolute history as the absolute history, and the 
latter ends with the faith to return to the beginning 
of  existence by repeating the circle without assump-
tions in several paradoxes of  time and the paradox 
of  faith, then how to approach the relationship be-
tween God and human from the standpoint of  their 
approximate or asymmetric equalization? The sub-
ject and his faith are the experiments of  freedom. 
The Christian faith in modern times becomes au-
thentic, not a vulgar understanding of  being and 
time. The paradox is that  existential faith  comes 
out of  the term »present« into the future as a rep-
etition of  what is beyond the time. And whether in 
its endlessness and eternity it becomes a condition 
of  the possibility of  finality and timeliness. By ex-
perimenting with freedom in Kierkegaard, we call 
the ethical-religious aspect of  existence. It does not 
precede the essence of  the Being but has become 
the essence or »essence« of  the human in their 
choice of  the contingent of  becoming Christ. No 
human remained without »being«. Everything that 
was embittered by the persistence of  change has 
now shifted to change as persistence. »Being« is 
existentially led to a passionate faith in the future. 
Without the future, the present remains an empty 
»novelty« of  the new. True »new« is that repetition 
with which contingency and singularity make a crack-
ing »in« the Being itself. Kierkegaard will still not 
call it the negation of  the Being, but that uncanny 
Nothing in the very nucleus of  existence. Con-
frontation with Nothing comes from anxiety as a 
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condition of  possibility for fear of  something like 
something (being in its singularity). How to under-
stand Kierkegaard’s second paradox on repetition 
as a problem of identity of  God and human in terms 
of  the identity of  eternity and temporality. Com-
munion of  Others signifies the creation of  »frac-
tures« between the Being and the ethical-religious 
turn towards the past. Without repetition as a trans-
formation of  the Being and the transfiguration of  
the spirit as the »essence« of  the human, everything 
becomes exactly what is mentioned in the above-
mentioned section of  the  Repetition  by »empty, 
meaningless noise«. 

For such an experiment is already an ethical-re-
ligious repetition of  the spiritual Being, not the 
emptiness of  time. But here is the idealistic for shift 
the philosophy of  the theological  suspension of  
ethics. Metaphysics, therefore, its »interest« is not 
to throw God out of  its matrix and thus equate 
philosophy with »Christian anthropology«. Why is 
the separation of knowledge and faith in Kierkegaard 
almost overwhelming, like the divide of  worlds, so 
that even the distinction between the Greek and 
the modern perceptions of  the Being and the time 
is reversed, and thus becomes the criterion of  au-
thenticity, not the initial and the first, which falls 
into a kind of  abyss of  unbelief ? The answer to this 
question can only be accessed after it is shown how 
Kierkegaard defines the term »present« (the pres-
ence of  the Being in time). Let us only emphasize 
that the metaphysical term of  time in Kierkegaard 
relates to modern subjectivity in all aspects of  its 
activity. This applies equally to philosophy, science, 
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art, politics, and theology. Bringing the present to 
»reality« in the other direction of  the common 
meaning of  what is happening »now« and »here« 
signifies the path towards absolutely the Other. In 
the radical  indifference of  infinite subjectivity, the 
path leads to neighbours. Christian love represents 
the authenticity of  this time. Still, does that subjec-
tivity remain human-to-human or is Kierkegaard on 
the road to the disappearance of  the human being 
in de-subjecting the faith in God as the absolute 
transcendence of  the Being? If  this is the case, then 
the result cannot be only of  the theological-teleo-
logical suspension of  ethics but also the ethical ex-
periment that freedom allows ─ philosophy as meta-
physics. 

 
 
3. 3. The Paradox of Analogy:  
Third Repetition 

Undoubtedly, there is much talk about the relation-
ship between Kierkegaard and existential philosophy 
in the 20th century. His influence on the notion of  
»philosophical faith« in Karl Jaspers’ thinking is ob-
vious. Similarly, perhaps the most significant medi-
ating influence occurred in the first phase of  Hei-
degger’s thinking of  the destruction of  traditional 
ontology in Being and Time. The concept of  anxiety 
enabled Heidegger to acquire an existential ground 
for the issue of  Being there on the horizon of  time. 
We have seen that criticism of  Kierkegaard here is 
directed not only to the critique of  a vulgar notion 
of  the Being as a presence but to the perception of  
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time as »actuality« from which modern subjectivity 
is then shifted to an ecstatic future. Heidegger 
evolves the notion of  the Being from the primaeval 
time but removes the dimension of  the »present« 
precisely because it is a sign of  vulgarization of  the 
sense of  the Being. When »present« as the actuality 
of  the Being lies in the middle of  time, then it is al-
ready a new subject. From it, then, the world might 
be constructed as subject matter, the i.e. objectivity 
of  object.  Kierkegaard has undoubtedly a distin-
guished place within the modern metaphysics of  
subjectivity. Ultimately, his entire ethical-religious 
turn represents a step from traditional philosophy 
to the theology of  the event. Existential faith, 
though, can be interpreted as »philosophical faith« 
as  Karl  Jaspers  developed.131 Yet, one remains in 
his paradox inevitably in this brief  reflection on the 
post-metaphysical situation of  thought. This is the 
so-called third repetition, a paradox of  analogy or 
the resemblance of  Christ and man.The last leap 
of  belief  in faith is only possible when it comes to 
becoming Christ in concrete bodily life as the spiri-
tual experience of  an authentic individual standing 
alone before God and kissing a pure heart as one 
who loves the neighbour/Other. The third repeti-
tion abandons the logic of  free choice in an aesthetic 
and even ethical sense. The only thing left is the 
commandment of  God as the equivalence of  truth, 
justice, equality and fraternity, or the solidarity of  
mutual communion in the community with the near-
ness of  Other. Hence, one can distinguish between 

131  Karl Jaspers, Der philosophische Glaube, Piper, Munich, 2012
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Kierkegaard and Lévinas.132 However,  this com-
mand cannot be equated with the logic of  brutal 
power that has its origins in the historical struggle 
of  man in social relationships. Although Kierkegaard 
is struggling and actively facing in his time, from ide-
ology to religious cults of  secular capitalism, his 
thinking, as well as Nietzsche’s revelation, refers to 
the reality in society, politics and culture. What is 
far more significant might be the issue of  the rela-
tionship between actuality as the »present« and the 
possibility of  repetition of  becoming a Christ-like 
ethical experiment of  a self-contained individual in 
the community.  It seems that this third repetition 
like Kant’s third criticism of  the power of  judging 
or the founding of  aesthetics reverses the direction 
of  metaphysics of  subjectivity. What’s the meaning 
of  those thoughts? 

If  we carefully consider the introductory thoughts 
from Kierkegaard’s Repetition which we have already 
cited, we shall see that this term articulates the con-
sciousness or thought, movement (kinesis) and freedom 
(choice). The order is idealistic, as Adorno says, but 
not in terms of  »negative dialectics,« but in the or-
der of  what is essential in the duality. Although for-
mally Kierkegaard exemplifies Hegel’s metaphysics 
of  the absolute spirit by following in the footsteps 
of  the Christian idea of    «Holy Trinity,« starting from 
the notion of  the three spheres (aesthetic, ethical 
and religious), it is not difficult to see a dispute be-
tween ethics and religion with almost the same as-
sumptions. What is in Hegel the breaking down of  

132  Floriana Ferro, »Beyond Subjectivity: Lévinas, Kierkegaard, and the 
Absolute,« Nordicum.Mediterraneum, vol. 7, no. 1/2012.
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the absolute spirit into the stages arising from the 
feelings (philosophy of  art), through the experience 
of  the sacred (philosophy of  religion) to absolute 
knowledge (the philosophy of  philosophy is impos-
sible and, therefore, not arriving at paradoxes and 
aporias), is in Kierkegaard a dispute between ethics 
as philosophy and religion as the metaphysical faith 
of  the subject. In other words, there are three 
spheres, but the second and third are the synthesis 
of  identity and difference. Yes, Abraham and Job 
must come to the religious ethical suspension that 
the world would have a new meaning in repeating 
God’s love and then authentic ethics could become 
an experiment of  freedom and responsibility for 
the community. Therefore, the third repetition de-
notes all of  which assumes the spiritual experience 
of  resemblance or similarity with Christ. The human 
is no longer designated as an animal rationale but as 
homo religiosus. What faith gives to one is not de-
rived from ethics or religion. It is a condition of  the 
two spheres of  the same versatility. The ethical-re-
ligious turn of  existential subjectivity marks the path 
of  individual updating of  one from the command-
ments of  God’s love. Subjectivity, therefore, cannot 
be the self-determination of  an individual from one’s 
own will in the sense of  the modern-day 
Descartes’ cogito ergo sum or Schopenhauer’s will 
as the source of  the subject’s being. Instead of  this 
»subjectivistic« assumption, it is already in the Rep-
etition of the  pathway beyond the subjectivity or 
the way of  overcoming the subject in the late 
Kierkegaard. 

The third repetition encompasses the path of  
original communication between God and the hu-
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man through the time of  the authentic relationship 
between the infinity of  Absolute Other and the ul-
timate in human existence. In Repetition conscious-
ness or thought, movement (kinesis) and freedom 
(subject) signify a formal backward movement, be-
cause by repetition we must always determine the 
return of  something that has been in previous times. 
However, since Kierkegaard regards this term as 
modern and differentiates it from the Greek notion 
of  the recollection of  Being in the past, then the 
ecstatic dimension of  the horizontal future emerges 
from something that has no foundation in itself  and 
cannot be equally logically metaphysical with the 
notion of  God as an absolute. Therefore, the third 
repetition for Kierkegaard denotes a fatal 
turnaround to what the concept of  universal spiri-
tual love is as mercy towards the Other in the com-
munity (agape). It is no passion in terms of  the nat-
ural adherence to love in the difference seen by the 
Greeks from Plato in bodily passion (eros) and 
friendship (philia). Updated »present«  requires 
something truly paradoxical and aporetical: to be 
immersed in its fundamental notion as the subjec-
tivity of  consciousness. And without it, it does not 
matter, so it does not even establish the freedom 
of  choice. It’s all about being human. But not as a 
creator of  myself and the values   of  passionate life 
in the secular society of  modernity. Instead of  such 
vulgar notions of  the human in  modern  times, 
Kierkegaard is carrying out a radical critique of  self-
ishness and narcissism, of  ideological service to the 
false prophets of  economic inequality and the insti-
tutionalized forms of  spiritual transformation in the 
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past, such as universities, museums, academies. This 
»subversive« criticism of  modernity can be consid-
ered, along with Nietzsche’s way of  thinking, criti-
cizing the  vulgar »current« actualization. There is 
no nostalgia here for the fake cult of  the past. Ev-
erything is happening without the temptation of  the 
pseudo-Messianic expectations that the social 
utopias, which in the 19th century were trying to 
escape the chaos of  the capitalist system of life pro-
duction to realize heaven on earth. 

Repetition is, however, our spiritual destiny at 
this time of  the end of  modernity. We no longer 
have memories of  the magnificent past of  the Being 
except the philosophers, artists and dreamers. Re-
ligion became an institutionalized power and com-
manding discourse of  tradition, so that the varieties 
of  »spiritual renewal« in Christianity, both in the 
Catholic and the Protestant world, appear to be re-
inforced by dogma. In  this or that aspect of  the 
freedom of  religious beliefs in post-secular society, 
they do not serve anything. When Kierkegaard takes 
this third repetition step by step beyond the bound-
aries of  the metaphysical concept of  subjectivity 
with which the New Era begins, there is still clearly 
no radical transition to the other coast. Love, 
though, significantly changes the relationship be-
tween the first and second repetitions (differences 
and identities). God and the human meet in the 
closer perspective of  the very relations, but the 
concept of  anxiety with which begins the subjective 
freedom of  religion and the concept of  suffering 
(passion) with which begins the third and fateful 
repetition request the event of  bond contingency 
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and singularity. What is the real »metaphysical  in-
terest » of  Constantin Constantius in the aforemen-
tioned book? Perhaps in that the new metaphysics 
of  becoming« is created rather than »the old meta-
physics of  recollection«. The future overcomes the 
past. Life is happening in the becoming of  the other 
and the Other. It does not even contain the objec-
tivity of  its current structure. All this would be too 
»existentialist« and even more »anthropologically«, 
as Heidegger objected in the note of  the Being and 
Time, that the vulgar notion of  time is nothing more 
than a hypostasis of  ecstasy at the expense of  an-
other, where the  formal future has an advantage 
over the past. And both are horizontal dimensions 
of  ecstasy but always derived from the necessity of  
the contingency consciousness movement (kinesis) 
and freedom »of  the subject in the actual« present.  

The repetition-in-present of  Christ’s constantly 
updated sacrifices for human salvation takes place in 
a double sense: (a) as the universal being of  a single 
person species/genus and (b) as a singular contin-
gent of  an individual in a living body governed by 
God’s love. And this love can be neither passion 
nor friendship in the  »pagan« sense of  morality. 
Quite the contrary, we have to talk about 
spiritual  love. It requires purity of  heart and soul. 
The mysticism of  medieval Christianity speaks 
through the existential strings of  nonviolent Being.  
Kierkegaard’s last writings increasingly evoked am-
bivalence. They are devoted to the idea of    Christian 
love towards Absolutely the Other (God) as a con-
dition of  the opportunity of  love for the neighbour. 
But at the same time, it is almost opaque in the de-
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mand for absolute purity, immensity, beyond the 
human passion and the natural need from which 
spiritual upheaval and mystical feelings arise.  In a 
single place of  text with dates on September 25 and 
1855, Kierkegaard says even this: 

»I came to the world of crime, against God’s will.«133  

Can we then still speak of  the respectable ethical-
religious turn of  a human being in analogy with the 
spiritual path of  Christ, if  we perceive this statement 
as the beginning of  what is called »life«?  Does it 
mean that repetition equates with a kind of  repeti-
tion of  suffering in the end, the eternal circle of » big 
chariots of  the Being« as in the Eastern thought of  
Hinduism and Buddhism? Of course, repetition can-
not be named a repetition of  the cosmic space of  
the universe in creation and emergence of  its final 
boundaries and disappearances. The repetition must 
be understood as an event. Instead of  the natural 
necessity, we encounter spiritual contradiction as 
the one who loves the neighbour because he follows 
the spiritual path of  Christ. Absolutely Other is not 
so far away in metaphysical altitudes that are beyond 
the reach of  God. Other is not even equally 
matched with a human in a differently understood 
identity that the difference gives the possibility of  a 
relationship with oneself. Maybe »analogue« is the 
best word for a third repetition. With it, Kierkegaard 
gets an »(un)powerful« weapon of  thought in his 
hands. Everything is measured in this world with 

133  Sören Kierkegaard, Papers and Journals, September 25, 1855, p. 647. 
See John D. Caputo, How to read Kierkegaard, p. 111.
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what is beyond. The transcendence of  faith be-
comes the essence of  the subject as an existentially 
perceived individual. In an anxious world of entropy 
and chaos, our task is to create a space for freedom 
for all. It is therefore perfectly understandable that 
after Hegel the construction of  any ethics on the 
ground and basis of  the absolute objectivity of  the 
spirit (state-society-state) must be condemned to 
destruction in advance. All ethics in the 20th century 
hence lies in aesthetical source or compassion with 
Other as the responsibility for the common world 
at the time of  its technological construction.  

The roots of  such thinking are undoubtedly in 
Kierkegaard. That should be a reason why the most 
important ethical thinkers like Emmanuel Lévinas 
and Hans Jonas were in the traces of  the possibilities 
of  being ethical when there is no longer any foun-
dation of  the custom or mood of  the community 
based on the principles of  mind, spirit, conscious-
ness. Instead, ethics becomes an experiment with 
what makes it possible for the third repetition at 
Kierkegaard. And this is the term for the passion and 
holiness in seeking to become like Christ. Interest-
ingly, Lévinas and Jonas in the traces of  Heidegger 
reached for the restoration of  the Old Testament 
Jewish tradition against Kierkegaard’s absolute sub-
jectivity. It seems paradoxical especially since it is 
known that some of  Heidegger ethical views were 
questionable. After all, he did not pay any attention 
to ethics  in his thinking of  the event  and meta-
physics. The concept of  responsibility arises, how-
ever, from the idea of  justice, not freedom. Devo-
tion to the community in an act of  transcendence 
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requires, therefore, a different approach of  Being 
and time.134  

The third repetition denotes a paradox of  anal-
ogy for the simple reason that difference and identity 
cannot be effective without practical »purpose« (te-
los). Here transcendence stands above the imma-
nent, so the worlds of  God and man are far off in 
their approaching effort. It is therefore not by 
chance that Kierkegaard brings together a Greek 
concept of  the Being and time along with the Jewish 
understanding of  Old Testament. With existential 
experience, while there is no knowledge about their 
actions in advance (a priori) as in Kant’s moral rig-
orism an act arises where action obligations obedi-
ence. Instead of  knowing about the world, the sub-
ject possesses faith. It is, therefore, the anxious 
experience of  freedom in relation to God. A human 
stands  before oneself  as an »exception« without 
any intermediaries. Identity, however, constitutes 
the ethical act of  acknowledging subjective thinking 
coming from the place of  absolutely the Other. It is 
an ethical-religious turn. According to that turn God 
and man coexist in the authentic relationship of  
self-identification. The law no longer considered as 
an obligation and endless requirement but as un-
conditional obedience to what goes beyond the 
ethical-religious turn of  metaphysics in itself. The 
path to the third repetition is open so that instead 
of  the subjectivity of  subject with the current »ac-
tuality« we enter into this world and its »goals« and 

134  Emanuel Lévinas, Totalité et Infini: Essai sur l’extériorité, Le Livre de 
Poche, Paris, 1990 and Hans Jonas, Das Prinzip Verantwortung: Versuch 
einer Ethik für technologische Zivilisation, Suhrkamp, Frankfurt/M, 2003.
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»purposes« as in the open space of  that world and 
its transcendent infinity. This area is absolutely 
Other, where there is mercy, and love becomes 
mercy as the greatest act possible ─ sacrifice for a 
neighbour/Other by pure love for God. Two repe-
titions ─ the one that derives from the subject as 
freedom and the one that arises as an event of  re-
ceiving and giving ─ inevitably end in the third rep-
etition. What Kierkegaard calls »the task of  free-
dom« does not fall further in the interest of  
subjectivity in the secluded world of  »fear and trem-
bling« in front of  the wall of  the vulgarity of  the re-
ality of  science and technology in the total mobi-
lization of  planetary thinking. It is now a »time« for 
an event that takes away the status of  vulgar moder-
nity as a psycho-theological version of  the original 
sin, as Heidegger has shown inexorably in that fa-
mous note in Being and Time. 

What becomes »authentic« is nothing but the 
difference and the identity of  a vulgar notion of  
time as the »eternal« experience of the moment. All 
this is done according to the model of  the actual 
»present« of  the individual who in their singular 
contingency follows the way of  becoming Christ. 
Do not mimic it by any means blindly! This would 
then be the overcoming act of  solipsist masochism 
from a fanatically understood duty of  self-sacrifice. It 
is a practical act of  credibility in the testimony of  
Christian faith in life. One does not become a victim  
because of  »the interests of  metaphysics« or brutal 
demands of  God in the highest. Simply, this refers 
to the proximity of  the  feeling of  being closer  to 
Other. Nevertheless, it does not commit but con-
stitutes »my« life as the giftedness of  the event of  
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absolute love.135 How does a singular individual be-
come an »exception« in the logic of  a third repeti-
tion? Abrahim H.Kahn offered in his reading of  the 
paradox of  Kierkegaard’s existential faith very con-
vincing arguments for the new theory of  the sub-
ject. First of  all, he starts from the assumption that 
the individual is in becoming different and the other 
concerning the reshaping of  the human. Faith is not 
a dogmatic command of  the »paradox« by which 
the theological-teleological  suspensionas it may 
seem uncanny if  we have in mind the explanation 
given by Kierkegaard in Fear and Trembling  in the 
parable about Abraham’s sacrifice of  his beloved 
son Isaac for obedience to God. The transgression 
of  the customary Law denotes just the strange un-
canniness of  religion. The reason is that sacrificing 
Isaac represents only the hypothetical temptation 
on Abraham as a patriarch and a believer and not a 
real state of affairs. Lévinas objected that Kierkegaard 
misread Jewish law given the ethics derived from it. 
Justice and not freedom, responsibility to the com-
munity and not selfishness of  the individual are not 
just qualities of  Jewish eschatology in the history of  
Western thinking. That is why this thinking can only 
be conditional on the »ontological difference« be-
tween the concepts of  freedom in Greece and jus-
tice in Jews, as Derrida did in deconstructing the 
notion of metaphysics and violence regarding Lév-
inas’ ethics unconditionally to the Other.136 Kahn, 

135  See Primož Repar, Existential Revolution, Apocalypse, Ljubljana, 2013
136  Jacques Derrida, »Violence and Metaphysics: An Essay on the 
Thought of  Emmanuel Lévinas,« in Writing and Difference, Routledge & 
Kegan Paul, London, 1978, pp. 118-153.

177| |

Aut87_Paic.qxp  19/07/2021  11:15  Page 177



therefore,  in his interpretation of  the paradox of  
the third repetition of  becoming-Christ introduces 
to the discussion three concepts: (1) theosis, 
(2) praxis, and (3) risk.137 Briefly, the first relates to 
the enrichment of  man in the process of  transfor-
mation by which a man becomes a Christlike image 
or one analogous to his character, not in the aes-
thetic, but rather spiritual sense. But theosis is also 
an attempt to divine the essence of  man by imma-
nence, so it is about lack. Therefore, praxis refers 
to the active love of  the neighbour in the personal 
transformation of  humanity’s spirituality. From uni-
versality follows the path to a singular contingency. 
This is just that what Kierkegaard calls »the task of  
freedom«. Finally, the question with which Kahn 
ends the reading of  Kierkegaard’s three paradoxes 
of  repetition is that regarding the concept in the 
late Kierkegaard of  whether divine love commands 
that agape indicates the highest possible love of  a 
man in relation to the Other. Christianity cannot 
be »philosophical faith« as Greek philosophy was not 
the theology of  event. The impermanence of  the 
Other as absolute Other does not mean that we 
should be able to read Kierkegaard in Levinas’ ethical 
perspective. The essence of  paradox of  repetition 
consists of  the last, third case. What is left if  it can 
no longer be consciousness or movement, neither 
Being nor time?  Obviously, only what  appears in 
the condition of  the possibility of  spiritual becom-
ing-Christ. 

137  Abrahim H. Kahn, ibid., pp. 5-20.
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E P I L O G U E  

Anxiety truly determines the contingency and sin-
gularity of  the event of  a change. And the scale of  
these changes is far-reaching. It can be said that this 
does not only change the position of  the human in 
the world by one becoming absolutely different but 
radically changed in »essence« or »human nature«. 
Repetition is possible as a paradise for the future 
only when it is no longer a recollection of  the past 
(as it was in the Greeks), or when it no longer 
comes to mere degradation into the future as the 
postponement of  the end of  the »eternal present.« 
It also means the end of  the subject and the end of  
the actual »present«. So, it might be  vulgar in its 
greatest reaches of  modern metaphysics of  the 
temporality  of  its elevation to divine heights. 
Kierkegaard noticed this paradoxical situation al-
ready at the very beginning of  his thinking. In the 
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traces of  Schelling’s discussion of  Philosophical In-
quiries into the Essence of  Human Freedom, he found 
that faith »in« God shows an authentic way of  think-
ing of  existence as opposed to the vulgar knowl-
edge/faith of  God. The difference between the 
»objectivism« and »subjectivism« of  religion ruled 
in favour of  the living philosophy in the guise of  the 
ironic narrative, diary, treatise, pamphlet, thus seeing 
the word in all forms of  modern subjectivity and 
that of  St. Augustine.  

Is not the desire for eternity just another name 
for the nullity of  human freedom? We can say that 
its paradox lies in the repetition of  time that ex-
hausts the boundaries of  finitude as much as possi-
ble. Whether alone or with our neighbours as out-
siders and absolutely Others, we must resolve the 
dispute about whether freedom can be a new event 
if  its time has gone irreversibly into eternity. The 
need for philosophy cannot be suspended by any 
ethical-religious endless claim. Even when philoso-
phy means nothing more than experimenting with 
a thought in the game with itself  without any aes-
thetic, ethical or religious endless purpose. If  today’s 
need for God is to suspend the ethical limits of  re-
sponsibility in the world of  planetary technology, 
then there is a growing need to think differently 
about Other that is more significant than loaves of  
bread. So, without insight into the essence of  the 
event, all of  time remains meaningless, and the utter 
silence about God and time in an era where reality 
seems as »empty as senseless noise«. For this rea-
son, we should be devoted to our remaining spiritual 
passion. And of course, try at least to put at risk pas-
sion’s own task of  freedom.
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