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tried in all human ordeals, there is no mention of a temptation
in this respect, which has its explanation precisely in that he
withstood all temptations. -

Sensuousness is not sinfulness. Sensuousness 1n 1Nnocence
is not sinfulness; nevertheless, sensuousness is there. Adam of
course needed food, drink, etc. The generic difference is po-
sited in innocence, but it is not posited as such. Only at the
moment that sin is posited is the generic difference posited as
a drive.

Here, as everywhere, I must decline every misunderstood
conclusion, as if, for instance, the true task should now be to
abstract from the sexual, i.e., in an outward sense to annihi-
late it. When the sexual is once posited as the extreme point of
the synthesis, all abstraction is of no avail, The task, of
course, is to bring it under the qualification of the spirit (here
lie all the moral problems of the erotic). The realization of this
is the victory of love in a person in whom the spirit is so vic-
torious that the sexual is forgotten, and recollected only in
forgetfulness. When this has come about, sensuousness 1s
transfigured in spirit and anxiety is driven out.

If this view, whether called Christian or called by any other
name, is compared with the Greek view, then I believe that
more has been gained than lost. Doubtless something of the
plaintive, erotic Heiterkeit [cheerfulness]®! has been lost. But
something has also been gained, namely, a qualification of
spirit unknown to Greek culture. The only ones who truly
Jose are the many who constantly live on as if it were 6,000
years since sin entered into the world, as if it were a curiosity
that did not concern them. They do not gain the Greek
Heiterkeit, which precisely cannot be won but can only be lost,
nor do they gain the eternal qualification of spirit.>?

I11

Anxiety as the Consequence of that Sin
which Is Absence of
the Consciousness of Sin

In the two previous chapters, it was maintained continually
that man is a synthesis of psyche and body that is constituted
and sustained by spirit. In the individual life, anxiety is the
moment—to us¢ a new expression that says the same as was
said in the previous discussion, but that also points toward
that which follows.

In recent philosophy there is a category that is continually
used in logical no less than in historical-philosophical in-
quiries. It is the category of transition.! However, no further
explanation is given. The term is freely used without any ado,
and while Hegel and the Hegelian school startled the world
with the great insight of the presuppositionless beginning of
philosophy, or the thought that before philosophy there must
be nothing but the most complete absence of presuppositions,
there is no embarrassment at all over the use in Hegelian
thought of the terms “‘transition,”” “‘negation,” ‘‘mediation,”
i.e., the principles of motion, in such a way that they do not
find their place in the systematic progression. If this is not a
presupposition, I do not know what a presupposition is. For
to use something that is nowhere explained is indeed to pre-
suppose it. The system is supposed to have such marvelous
transparency and inner vision that in the manner of the om-
phalopsychoi [navel souls]? it would gaze immovably at the
central nothing?® until at last everything would explain itself
and its whole content would come into being by itself. Such
introverted openness to the public was to characterize the sys-
tem. Nevertheless, this is not the case, because systematic
thought seems to pay homage to secretiveness with respect to
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82 The Concept of Anxiety

its innermost movements. Negation, transition, mediation
are three disguised, suspicious, and secret agents (agentia
[main springs]) that bring about all movements. Hegel would
hardly call them presumptuous, because it is with his gracious
permission that they carry on their ploy so unembarrassedly
that even logic uses terms and phrases borrowed from transi-
tion in time: “‘thereupon,” “when,” “as being it is this,” “‘as
becoming it is this,” etc.

Let this be as it may. Let logic take care to help itself. The
term *‘transition’’ is and remains a clever turn in logic. Transi-
tion belongs in the sphere of historical freedom, for transition
is a state and it is actual.* Plato fully recognized the difficulty
of placing transition in the realm of the purely metaphysical,
and for that reason the category of the moment™ cost him so
much effort. To ignore the difficulty certainly is not to “‘go

* Therefore, when Aristotle says that the transition from possibility torac-
tuality is a kiviolg [movement|,? it is not to be understood logically but with
reference to historical freedom.

** Plato conceives of the moment as purely abstract. In order to become
acquainted with its dialectic, one should keep in mind that the moment is
non-being under the category of time. Non-being (td pfy 8v; 10 kevoy [that
which is not; the empty|S of the Pythagoreans) occupied the interest of an-
cient philosophers more than it does modern philosophers. Among the Ele-
atics, non-being was conceived ontologically in such a way that what was
affirmed about it could be stated only in the contradictory proposition that
only being is. If one pursues this further, he will see that it reappears in all the
spheres, In metaphysical propacdeutics, the proposition was expressed thus:
He who expresses non-being says nothing at all (this misunderstanding is re-
futed in The Sophist,® and in a more mimical way it was refuted in an earlier
dialogue, Gorgias).” Finally, in the practical spheres the Sophists used non-
being as a means to do away with all moral concepts; non-being is not, ergo
everything is true, ergo everything is good, ergo deceit etc. are not. This posi-
tion is refuted by Socrates in several dialogues. Plato dealt with it especially in
The Sophist, which like all of his dialogues at the same time artistically illus-
trates what it also teaches, for the Sophist, whose concept and definition the
dialogue seeks while it deals principally with non-being, is himself a non-
being. Thus the concept and the example come into being at the same time in
the warfare in which the Sophist is attacked, and which ends not with his
annihilation but with his coming into being [bliver til], which is the worst
thing that can happen to him, for despite his sophistry, which like the armor
of Mars® enables him to become invisible, he must come forth into the light.
Recent philosophy has not essentially come any further in its conception of
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further” than Plato. To ignore it, and thus piously to deceive
thought in order to get speculation afloat and the movement
in logic going, is to treat speculation as a rather finite affair.
However, I remember once having heard a speculator? say

that one must not give undue thought to the difficulties before-

non-being, even though it presumes to be Christian. Greek philosophy and
the modern alike maintain that everything turns on bringing non-being into
being, for to do away with it or to make it vanish seems extremely easy. The
Christian view takes the position that non-being is present everywhere as the
nothing from which things were created, as semblance and vanity, as sin, as
sensuousness removed from spirit, as the temporal forgotten by the eternal;
consequently, the task is to do away with it in order to bring forth being.
Only with this orientation in mind can the concept of Atonement be cor-
rectly understood historically, that is, in the sense in which Christianity
brought it into the world. If the term is understood in the opposite sense (the
movement proceeding from the assumption that non-being is not), the
Atonement is volatilized and turned inside out.

It is in Parmenides that Plato sets forth ‘‘the moment.”” This dialogue is en-
gaged in pointing out contradictions within the concepts themselves, some-
thing that Socrates expressed in so decisive a way, that while it does not serve
to put to shame the beautiful old Greek philosophy, it may well put to shame
a more recent boastful philosophy, which unlike the Greek does not make
great demands upon itself but upon men and their admiration. Socrates
points out that there is nothing wonderful about being able to demonstrate
contrariety (10 &vavtiov) of a particular thing participating in diversity, but if
anyone were able to show contradictions in the concepts themselves, that
would be something to admire (AL’ el & &otv Ev, adtd tolto mOAAG
arodeifel xal ad ta moAld 81 &v, tolro fdn Bavpdoopat. kai mepi TV
Grhav dndviov doavtog [But if anyone can prove that what is simply unity
itself is many or that plurality itself is one, then I shall begin to be surprised]
129 B C).

The procedure is that of an imaginatively constructing dialectic.?? It is as-
sumed both that the one (10 #v) is and that is not, and then the conse-
quences for it and for the rest are pointed out. As a result, the moment ap-
pears to be this strange entity (§romov [that which has no place],! the Greek
word is especially appropriate) that lies between motion and rest without oc-
cupying any time, and into this and out from this that which is in motion
changes into rest, and that which is at rest changes into motion. Thus the
moment becomes the category of transition (petaBort), for Plato shows in
the same way that the moment is related to the transition of the one to the
many, of the many to the one, of likeness to unlikeness, etc., and that it is the
moment in which there is neither &v [one] nor toAA& [many], neither a being
determined nor a being combined (olte daxpiverar obte Luykpivera,'?
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84 The Concept of Anxiety

hand, because then one never arrives at the point where he can
speculate, If the important thing is to get to the point where
one can begin to speculate, and not that one’s speculation in
fact becomes true speculation, it is indeed resolutely said that
the important thing is to get the point of speculating, just as it
is praiseworthy for a man who has no means of riding to Deer
Park in his own carriage to say: One must not trouble himself
about such things, because he can just as well ride a coffee
grinder.13 This, of course, is the case. Both riders hope to ar-
rive at Deer Park. On the other hand, the man who firmly
resolves not to trouble himself about the means of con-

§157 A). Plato deserves credit for having clarified the difficulty; yet the mo-
ment remains a silent atomistic abstraction, which, however, is not explained
by ignoring it. Now if logic would be willing to state that it does not have the
category of transition (and if it does have this category, it must find a place
for it within the system itself, although in fact it also operates in the system),
it will become clearer that the historical spheres and all the knowledge that
rests on a historical presupposition have the moment. This category is of ut-
most importance in maintaining the distinction between Christianity and
pagan philosophy, as well as the equally pagan speculation in Christianity.
Another passage in the dialogue Parmenides points out the consequence of
treating the moment as such an abstraction. It shows how, if the one is as-
sumed to have the determination of time, the contradiction appears that the
one (td &v) becomes older and younger than itself and the many (td ToAAd),
and then again neither younger nor older than itself or the many (§151 E}).
The one must nevertheless be, so it is said, and then “to be” is defined as fol-
lows: Participation in an essence or a nature in the present time'# (t6 3¢ elva
BAko ti 2ot i peBebig odoiag petd xpdvov tod mapbdvrog, §151 E). In the
further development of the contradictions {§152 B C], it appears that the
present (10 vOv) vacillates between meaning the present, the eternal, and the
moment. This “now” (td vov) lies between “was” and “will become,” and
naturally “the one” cannot, in passing from the past to the future, bypass this
“now.” It comes to a halt in the now, does not become older but is older. In
the most recent philosophy,!5 abstraction cuiminates in pure being, but pure
being is the most abstract expression for eternity, and again as *“nothing” it is
precisely the moment. Here again the importance of the moment becomes
apparent, because only with this category is it possible to give eternity its
proper significance, for eternity and the moment become the extreme oppo-
sites, whereas dialectical sorcery, on the other hand, makes etemity and the
moment signify the same thing. It is only with Christianity that sensuous-
ness, temporality, and the moment can be properly understood, because only
with Christianity does eternity become essential.
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veyance, just as long as he can get to the point where he can
speculate, will hardly reach speculation.

In the sphere of historical freedom, transition is a state.
However, in order to understand this correctly, one must not
forget that the new is brought about through the leap. If this
1s not maintained, the transition will have a quantitative pre-
ponderance over the elasticity of the leap.

Man, then, is a synthesis of psyche and body, but he is also
a synthesis of the temporal and the eternal. That this often has
been stated, I do not object to at all, for it is not my wish to
discover something new, but rather it is my joy and dearest
occupation to ponder over that which is quite simple.1®

As for the latter synthesis, it is immediately striking that it
is formed differently from the former. In thé former, the two
factors are psyche and body, and spirit is the third, yet in such
a way that one can speak of a synthesis only when spirit is
posited. The latter synthesis has only two factors, the tem-
poral and the eternal. Where is the third factor? And if there 1s
no third factor, there really is no synthesis, for a synthesis that
is a contradiction cannot be completed as a synthesis without
a third factor, because the fact that the synthesis is a contradic-
tion asserts that it is not. What, then, is the temporal?

If time is correctly defined as an infinite succession,!” it
most likely is also defined as the present, the past, and the fu-
ture. This distinction, however, is incorrect if it is considered
to be implicit in time itself, because the distinction appears
only through the relation of time to eternity and through the
reflection of eternity in time. If in the infinite succession of
time a foothold could be found, i.e., a present, which was the
dividing point, the division would be quite correct. How-
ever, precisely because every moment, as well as the sum of
the moments, is a process (a passing by), no moment is a
present, and accordingly there is in time neither present, nor
past, nor future. If it is claimed that this division can be main-
tained, it is because the moment 1s spatialized, but thereby the
infinite succession comes to a halt, it is because representation
is introduced that allows time to be represented instead of
being thought. Even so, this is not correct procedure, for
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&éven as representation, the infinite succession of time is an in-
finitely contentless present (this is the parody of the eternal).
The Hindus'® speak of a line of kings that has ruled for 70,000
years. Nothing is known about the kings, not even tlhcn'
names (this I assume). If we take this as an example of time,
the 70,000 years are for thought an infinite vanishing; in rep-
resentation it is expanded and is spatialized into an illusionary
view of an infinite, contentless nothing.* As soon as the one is
regarded as succeeding the other, the present .is posited.

The present, however, is not a concept of time, except pre-
cisely as something infinitely contentless, which again is the
infinite vanishing. If this is not kept in mind, no matter h9w
quickly it may disappear, the present is posited, and being
posited it again appears in the categories: the past and the fu-
ture.

The eternal, on the contrary, is the present. For thought, the
eternal is the present in terms of an annulled succession (time
is the succession that passes by). For representation, it is a
going forth that nevertheless does not get off the spot, be-
cause the eternal is for representation the infinitely contentful
present. So also in the eternal there is no division into the past
and the future, because the present is posited as the annulled
succession.

Time is, then, infinite succession; the life that is in time and
is only of time has no present. In order to define the sensuous
life, it is usually said that it is in the moment*® and only in the
moment. By the moment, then, is understood that abstrac-
tion from the eternal that, if it is to be the present, is a parody
of it. The present is the eternal, or rather, the eternal is the
present, and the present is full. In this sense the Latin said of
the deity that he is praesens (praesentes dii [the presence of the
gods]),20 by which expression, when used about the deity,
he also signified the powerful assistance of the deity.

* Incidentally, this is space. The skillful reader will no doubt see herein the
proof of the correctness of my presentation, because for abstract thought,
time and space are entirely identical (nacheinander, nebeneinander), and become
so for representation, and are truly so in the definition of God as omnipresent.
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The moment signifies the present as that which has no past
and no future, and precisely in this lies the imperfection of the
sensuous life. The eternal also signifies the present as that
which has no past and no future, and this is the perfection of
the eternal.

If at this point one wants to use the moment to define time
and let the moment signify the purely abstract exclusion of
the past and the future and as such the present, then the mo-
ment is precisely not the present, because the intermediary be-
tween the past and the future, purely abstractly conceived, is
not at all. Thus it is seen that the moment is not a determina-
tion of time, because the determination of time is that it
“‘passes by.” For this reason time, if it is to be defined by any
of the determinations revealed in time itself, is time past. If,
on the contrary, time and eternity touch each other, then it
must be in time, and now we have come to the moment.

“The moment” is a figurative expression,?! and therefore it
is not easy to deal with. However, it is a beautiful word to
consider. Nothing is as swift as a blink of the eye, and yet it is
commensurable with the content of the eternal. Thus when
Ingeborg?? looks out over the sea after Frithiof, this is a pic-
ture of what is expressed in the figurative word. An outburst
of her emotion, a sigh or a word, already has as a sound more
of the determination of time and is more present as something
that is vanishing and does not have in it so much of the pres-
ence of the eternal. For this reason a sigh, a word, etc. have
power to relieve the soul of the burdensome weight, precisely
because the burden, when merely expressed, already begins
to become something of the past. A blink is therefore a desig-

nation of time, but mark well, of time in the fateful conflict
when it is touched by eternity.* What we call the moment,

* It is remarkable that Greek art culminates in the plastic, which precisely
lacks the glance. This, however, has its deep source in the fact that the Greeks
did not in the profoundest sense grasp the concept of spirit and therefore did
not in the deepest sense comprehend sensuousness and temporality. What a
striking contrast to Christianity, in which God is pictorially represented as an
eye.
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Plato calls t0 &&aigvng [the sudden]. Whatever its etymf)l.ogi—
cal explanation, it is related to the category of the invisible,
because time and eternity were conceived equally abs.tractly,
because the concept of temporality was lacking, and Fhls again
was due to the lack of the concept of spirit. The Lz!tm term is
momentum (from movere [to move]), which by derivation ex-
presses the merely vanishing.”

Thus understood, the moment is not properly an atom of
time but an atom of eternity. It is the first reﬁection. of eter-
nity in time, its first attempt, as it were, at stopping time. For
this reason, Greek culture did not comprehend the moment,
and even if it had comprehended the atom of eternity, it dlfj
not comprehend that it was the moment, did {10t Flcfme it
with a forward direction but with a backward direcnon..Be—
cause for Greek culture the atom of eternity was essentially
eternity, neither time nor eternity received what was properly
its due. ‘

The synthesis of the temporal and the eternal is not another
synthesis but is the expression for the first synthesis, accord.—
ing to which man is a synthesis of psycll.e and. body that is
sustained by spirit. As soon as the spirit is posited, the mo-
ment is present. Therefore one may rightly say reproachfully
of man that he lives only in the moment, because that comes

“In the New Testament there is a poetic paraphrase of the moment.
Paul?3 says the world will pass away in a mm:ncnt. iy dtopw xai év ﬁu]-tf:\
d@Baipod [in the twinkling of an eye]. By this he also expresses that the
moment is commensurable with etemnity, precisely because the mo‘mcm of
destruction expresses eternity at the same moment. Permit me to 1l]ustra:c
what I mican, and forgive me if anyone should find the analogy offensive.
Once here in Copenhagen there were two actors whc.n pTobably never
thought that their performance could have a deel.?cr significance. They
stepped forth onto the stage, placed themselves opposite each othcr._ am%otr:cn
began the mimical representation of one or another passionate conflict. ; en
the mimical act was in full swing and the spectators’ eyes followed the story
with expectation of what was to follow, they suddcn]y stopped and remained
motionless as though petrified in the mimical expression of the moment. The
effect of this can be exceedingly comical, for the moment inan accidental way
becomes commensurable with the eternal, The plastic effect is due to the fact
that the cternal expression is expressed eternally; the comic efffect, on the
other hand, consists in the eternalization of the accidental expression.
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to pass by an arbitrary abstraction. Nature does not lie in the
moment.

It is with temporality as it is with sensuousness, for tem-
porality seems still more imperfect and the moment still more
insignificant than nature’s apparently secure endurance in
time. However, the contrary is the case. Nature’s security has
its source in the fact that time has no significance at all for na-
ture.?* Only with the moment does history begin. By sin,
man’s sensuousness is posited as sinfulness and is therefore
lower than that of the beast, and yet this is because it is here
that the higher begins, for at this point spirit begins.

The moment is that ambiguity in which time and eternity
touch each other, and with this the concept of temporality is
posited, whereby time constantly intersects eternity and eter-
nity constantly pervades time. As a result, the above-men-
tioned division acquires its significance: the present time,
the past time, the future time.

By this division, attention is immediately drawn to the fact
that the future in a certain sense signifies more than the pres-
ent and the past, because in a certain sense the future is the
whole of which the past is a part, and the future can in a cer-
tain sense signify the whole. This is because the eternal first
signifies the future or because the future is the incognito in
which the eternal, even though it is incommensurable with
time, nevertheless preserves its association with time. Lin-
guistic usage at times also takes the future as identical with the
cternal (the future life—the eternal life). In a deeper sense, the
Greeks did not have the concept of the eternal; so neither did
they have the concept of the future. Therefore Greek life can-
not be reproached for being lost in the moment, or more cor-
rectly, it cannot even be said that it was lost, for temporality
was conceived by the Greeks just as naively as sensuousness,
because they lacked the category of spirit.

The moment and the future in turn posit the past. If Greek
life in any way denotes any qualification of time, it is past
time. However, past time is not defined in its relation to the
present and the future but as a qualification of time in general,
as a passing by. Here the significance of the Platonic “recol-
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lection”2S is obvious. For the Greeks, the eternal lies behind as
the past that can only be entered backwards.* However, the
eternal thought of as the past is an altogether abstract concept,
whether the eternal is further defined philosophically (a philo-
sophical dying away)?é or historically.

On the whole, in defining the concepts of the past, the fu-
ture, and the eternal, it can be seen how the moment is de-
fined. If there is no moment, the eternal appears behind as the
past. It is as when I imagine a man walking along a rani but
do not posit the step, and so the road appears behind him as
the distance covered. If the moment is posited but merely as a
discrimen [division], then the future is the eternal. If the mo-
ment is posited, so is the eternal, but also fhe future, which
reappears as the past. This is clearly seen in the Greek, ti_le
Jewish, and the Christian views. The pivotal concept in
Christianity, that which made all things new, is the fullness of
time,2” but the fullness of time is the moment as the eternal,
and yet this eternal is also the future and the past. If attention
is not paid to this, not a single concept can be saved from a
heretical and treasonable admixture that annihilates the con-
cept. One does not get the past by itself but in a simple con-
tinuity with the future (with this the concepts of conversion,
atonement, and redemption are lost in the world-historical
significance and lost in the individual historical development).
The future is not by itself but in a simple continuity with the
present (thereby the concepts of resurrection and judgment
are destroyed).

Let us now consider Adam and also remember that every
subsequent individual begins in the very same way, but
within the quantitative difference that is the consequence of
the relationship of generation and the historical relationship.
Thus the moment is there for Adam as well as for every sub-
sequent individual. The synthesis of the psychical and the
physical?® is to be posited by spirit; but spirit is eternal, and
the synthesis is, therefore, only when spirit posits the first
synthesis along with the second synthesis of the temporal and

* Here the category that I maintain should be kept in mind, namely, repeti-
tion, by which eternity is entered forwards.

Anxiety as the Consequence of Sin 91

the eternal. As long as the eternal is not introduced, the mo-
ment is not, or is only a discrimen [boundary]. Because in in-
nocence spirit is qualified only as dreaming spirit, the eternal
appears as the future, for this is, as has been said, the first ex-
pression of the eternal, and its incognito. Just as (in the previ-
ous chapter) the spirit, when it is about to be posited in the
synthesis, or, more correctly, when it is about to posit the
synthesis as the spirit’s (freedom’s) possibility in the individ-
uality, expresses itself as anxiety, so here the future in turn is
the eternal’s (freedom’s) possibility in the individuality ex-
pressed as anxiety. As freedom’s possibility manifests itself
for freedom, freedom succumbs, and temporality emerges in
the same way as sensuousness in its significance as sinfulness.
Here again [ repeat that this is only the final psychological ex-
pression for the final psychological approximation to the
qualitative leap. The difference between Adam and the subse-
quent individual is that for the latter the future is reflected
more than for Adam. Psychologically speaking, this more
may signify what is appalling, but in terms of the qualitative
leap it signifies the nonessential. The highest difference in re-
lation to Adam is that the future seems to be anticipated by
the past or by the anxiety that the possibility is lost before it
has been.

The possible corresponds exactly to the future. For free-
dom, the possible is the future, and the future is for time the
possible. To both of these corresponds anxiety in the individ-
ual life. An accurate and correct linguistic usage?® therefore
associates anxiety and the future. When it is sometimes said
that one is anxious about the past, this seems to be a con-
tradiction of this usage. However, to a more careful examina-
tion, it appears that this is only a manner of speaking and that
the future in one way or another manifests itself. The past
about which I am supposed to be anxious must stand in a rela-
tion of possibility to me. If I am anxious about a past misfor-
tune, then this is not because it is in the past but because it
may be repeated, i.e., become future. If I am anxious because
of a past offense, it is because I have not placed it in an essen-
tial relation to myself as past and have in some deceitful way
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or another prevented it from being past. If indeed it is actually
past, then [ cannot be anxious but only repentant. If I do not
repent, [ have allowed myself to make my relation to the of-
fense dialectical, and by this the offense itself has become a
possibility and not something past. If [ am anxious about the
punishment, it is only because this has been placed in a dialec-
tical relation to the offense (otherwise I suffer my punish-
ment), and then I am anxious for the possible and the future.

Thus we have returned to where we were in Chapter L
Anxiety is the psychological state that precedes sin. It ap-
proaches sin as closely as possible, as anxiously as possible,
but without explaining sin, which breaks forth only in the

qualitative leap.
The moment sin is posited, temporality is sinfulness.* We

* From the determination of the temporal as sinfulness, death in turn fol-
lows as punishment. This is a progression, with the analogue, si placet [if one
wishes], that even in relation to the external phenomenon, death declares it-
self more terrible the more perfect the organism is. Thus while the death and
decay of a plant spread a fragrance almost more pleasing than its spring
breath, the decay of an animal infects the air. It is true in a deeper sense that
the higher man is valued, the more terrifying is death. The beast does not
really die, but when the spirit is posited as spirit, death shows itself as the
terrifying. The anxiety of death therefore corresponds to the anxiety of birth,
yet I do not wish to repeat here what has been said, partly truly and partly
cleverly, partly enthusiastically and partly frivolously, that death is a
metamorphosis. At the moment of death, man finds himself at the uttermost
point of the synthesis. It is as though spirit cannot be present, for it cannot
die, and yet it must wait, because the body must die. Because the pagan view
of sensuousness was more naive, its temporality more carefree, so the pagan
view of death was milder and more attractive, but it lacked the ultimate. In
reading the beautiful essay of Lessing?® on the representation of death in clas-
sical art, one cannot deny being sadly and pleasurably moved by the picture
of this sleeping genius or by seeing the beautiful solemnity with which the
genius of death bows his head and extinguishes the torch. There is, if you
will, something indescribably persuasive and alluring in trusting oneself to
such a guide who is as conciliatory as a recollection in which nothing is recol-
lected. On the other hand, there is something sinister in following this silent
guide, because he does not conceal anything. His form is no incognito. Just as
he is, so is death,3! and with that, everything is over. There is an incom-
prehensible sadness in secing this genius with his friendly figure bend down
over the dying and with the breath of his last kiss extinguish the last spark of
life, while all that was experienced has already vanished little by little, and
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do not say that temporality is sinfulness any more than that
sensuousness is sinfulness, but rather that when sin is posited,
temporality signifies sinfulness. Therefore he sins who lives
only in the moment as abstracted from the eternal. But to
speak foolishly and by way of accommodation, had Adam
not sinned, he would in the same moment have passed over
into eternity. On the other hand, as soon as sin is posited, it is
of no help to wish to abstract from the temporal any more
than from the sensuous.*32

§1.
THE ANXIETY OF SPIRITLESSNESS

A person who observes life will soon convince himself that
what has been set forth here is correct, namely, that anxiety is
the final psychological state from which sin breaks forth in
the qualitative leap. Nevertheless, the whole of paganism and
its repetition within Christianity lie in a merely quantitative
determination from which the qualitative leap of sin does not
break forth. This state, however, is not the state of innocence;
rather, viewed from the standpoint of spirit, it is precisely
that of sinfulness.

It is quite remarkable that Christian orthodoxy has always
taught that paganism lay in sin, while the consciousness of sin
was first posited by Christianity. Orthodoxy, however, is
correct when it explains itself more precisely. By quantitative
determinations, paganism stretches out time, as it were, and
never arrives at sin in the deepest sense, yet this is precisely
sin.

It is easy to show that this is the case in paganism.33 But in

death remains as that which, itself unexplained, explains that the whole of life
was a game that came to an end, and in which everyone, the greatest and well
as the least, made their departures like school children,?# extinguished like
sparks of burning paper, and last of all the soul itself as the schoolmaster. And
so there is also a muteness of annihilation found in the fact that the whole was
merely a children’s game, and now the game is over.

* What has been set forth here could just as well have been dealt with in
Chapter 1. However, | wished to deal with it here because it leads to what
follows.
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