








Chapter 3 

Tolstoy and Heidegger 
on the Ways of Being 

Inessa Medzhibovskaya 

1889: THOUGHTS IN THE FOREST (TOLSTOY'S 
ONTOLOGY BYWAY OF INTRODUCTION) 

it is 1889. On September 26 of that year, Martin Heidegger would be 
born at Messkirch in Baden. Tolstoy was in a bad mood at the start of 
1889: Th~ publication of his major philosophical work, On Life, which 
it had taken him a year and a half to write and edit, was halted by the 
authorities on grounds of blasphemy. Its thirty-five chapters and three 
appendices proposed that we can only find happiness and become its 
carriers if we follow the guidelines of what Tolstoy terms "reasonable 
consciousness," the tool for knowing the world, for acting in it ethi-
cally, and for serving the causes of unselfish love. Tolstoy made a pre-
sentation titled "The Concept of Life," which was the emerging version 
of On Life, on March 14, 1887, at the Moscow Psychological Society, 
Russia's first professional philosophical society affiliated with Moscow 
University. The talk was reviewed in the press and consolidated a circle 
of admirers and opponents, confirming Tolstoy's stable reputation as 
an iconoclast. On November 25, 1888, Tolstoy noted in his diary: "If 
Christ arrived and submitted the Gospels for publication, the ladies 
w~u!d attempt to get his autograph and nothing more. We should st0P 
Wnting, reading, talking, we should act."1 But how? . 

Taking long walks in the groves, alleys, and thickets of his vast 
egtate at Yasnaya Polyana in the summer and fall of 1889, TolSt0Y 
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of the past century), and then there are times just as they are now, when 
consciousness has stepped forward far ahead, and is not corresponding 
to life. 17 

59 

The most Nietzschean of the 1889 drafts is not "Carthago delenda 
est," but a draft called "An Appeal" [Vozzvanie], a result of hearing a 
prophetic voice calling on Tolstoy over a chorus of voices of tempta-
tion. A prophetic voice is instructing him to become a leader of human-

. ity who would lift it out of the mire of its worst delusions and suffering: 
"And everywhere the same: people are suffering, experiencing tor-
ments, while trying not to see that this life is insane."18 The loudest of 
the dissenting voices impresses this on the sleeping prophet: "Do not 
think! If you start thinking you will see that this life is worse than non-
existence." 19 But think he must; thought is all the power that he has for 
enduring life and inspiring others. 

Even at this initial approach, themes and questions common to Toi-
. stoy and Heidegger are obvious: anxiety about life and its disordered 
condition and the very burdens of existing, and desperation about the 
oppression of the social environment and the disproportionate advance 
of machinery and technology. What is a place in this for philosophiz-
ing, and how to express these yearnings for philosophical thought and 
action? It appears necessary to explain the connection between Tolstoy 
and Heidegger on a broader substantive and methodological basis 
than has been done so far. The questions found at the opening of the 
notorious and ominous Schwarze Hefte inscribed "M.H.," started by 
Heidegger in 1931 and at last released in 2014 and 2015, already sound 
familiar to us after the initial perusal of Tolstoy's thought trajectories in 
1889, the year when Heidegger was born: "What should we do? Who 
are we? Why should we be? What are beings? Why does being happen? 
Philosophizing proceeds out of these questions up~ard into unity.:•20 

" In pondering Heidegger's Ponderings-the "Uberl:ngungen and 
Anmerkungen" in the Schwarze Hefte-Jeff Love notices a common 

~Pproach With Tolstoy, a habit of mixing in politics, casual obse~~-
hons, and philosophical problematic that "show[s] a remarkable _s1m1-
larity."2t Whether or not the common ring of terms and t~e appr~ximate 
sound of th · bers 1·n the same philosophical and . e1r concerns are mem 
intellectual family remains to be discussed. This is the goal of the pres-
ent chapter. 
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of Sein und Zeit is dependent upon Tolstoy's novella: "It is tempting to 
describe 'The Death of I van 11' ich' as an excellent illustration of some 
major elements of Being and Time, but that would not be accurate. 
More properly, Heidegger owes a debt of inspiration to Tolstoy, a debt 
not fully repaid by the single footnote to 'The Death of Ivan Il'ich' in 
Being and Time.35 Ivan's initial denial turns to resoluteness [Entschlos-
senheit] "The call of conscience [Ruf des Gewissens ]" "that can reorient 
Dasein" and that has brought itself back from falling, allows us -to see 
Ivan's fall through the black sack as one such reorientation.36 But of 
course Heidegger's conception of authenticity does not fit in well with 
Tolstoy's denial of death, and Weil chooses not to attend to this aspect 
at all: Is resolution all that makes Ivan "saved" or simply "safe to die" 
authentically? 

And thus one critic, Bernasconi, thinks that despite similarities, a 
comparison of two generically dissimilar masterpieces visits violence 
unto either. Two critics, Repin and Zavalyi, decide that Tolstoy and 
Heidegger disagree: Tolstoy denies mortality while Heidegger depends 
on positing it as a ground of his philosophy. Yet both critics think that 
reading them side by side is useful. Three critics, Pratt, Repin, and 
Irwin, decide that Tolstoy provides a dramatically vivid illustration to 
Heidegger's densely phrased philosophy. Repin calls this illustration a 
case of laudable and precocious foresight, which keeps DII relevant. 
Zavalyi thinks that a comparison is only good if held at a point level 
with two aspects of questioning, the "when" and the "why." 

While many particular insights offered in these excellent pieces of 
comparative work will remain important, their conclusions are incon-
clusive at their own insistence. The appearance of the footnote remains 
mysterious and explicable only on a vaguely suggestive level because 

novella is not a philosophical piece. Notably, two eminent compan-
ions to Sein und Zeit, one by Michael Gelven and another by Step~en 
Mulhall, do not even mention the footnote. 37 Instead, in commentmg 
on paragraph 51, Gelven draws upon the mastery of Dostoevsky: "F~w 

. accounts in literature can match the phenomenological power ~1th 
Which Dostoevsky focuses attention on the terrible certainty of ceasmg 
to be."38 

Thus, we do not yet have a substantive explication of the pul~ and 
draw of Heidegger and Tolstoy as thinkers. Does the footnote_ pomt ~o 
Tolst0Y' s unique role in the text of Sein und Zeit? How does it fare m 
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fear, is moreover taken as a weakness which no self-assured Dasein . 
permitted to know. What is "proper" according to the silent decree oft~; 
they is the indifferent calm as to the "fact" that one dies. The cultivation 
of such a "superior" indifference estranges [entfremdet] Dasein from its 
ownmost nonrelational potentiality-of-being.46 

._ 

Unlike the term Ve,fremdung,47 the making something familiar look 
unfamiliar, that had already been widely practiced across Germany 
and originated in the theatrical-literary installations of Erwin Piscator 
and Bertolt Brecht, Entfremdung is a Hegelian and Marxist term that 
more literally means "alienation." Its appearance in the description 
of Ivan's flight from death into the light of deliverance is quite stark. 
Heidegger makes it sound as if a romantically hued "gloomy flight 
from the world" should be privileged over the bourgeois "entangled," 
"everyday being-toward-death" that is a "constant flight from death." 
Such an entitlement to a flight from death should be expropriated from 
the well-off, protected everyday. Only a "gloomy flight from the world" 
is the liberation of Dasein. Dasein in this presentation is something like 
a waking-up proletarian still not fully aware of its "ownmost nonrela-
tional potentiality-of-being." It has nothing to lose but its chains, but it 
will take possession of the historical world. It would be silly to argue 
that Heidegger nourishes any proletarian-Marxist sympathies. The early 
National Socialist sympathies might be a closer link. Both ideologies 
accuse their opponents of using tranquilization tactics. Let us look fur-
ther at how the quotation unfolds: 

T~mptation, tranquilization, and estrangement, however, characterize 
th

e 
~rnd of being of falling prey. Entangled, everyday being-toward-deal

h 

is a ~onstant flight from death. Being toward the end has the mode of 
ev~~ing_ that end-reinterpreting it, understanding it inauthentically, ~d 
:e~h~g it. Factically, one' s own Dasein is always already dying, that is, 
it _is in a being-toward-its-end. And it conceals this fact from itself by 
reinterpreting death as a case of death occurring every day with 0thers; 
a case that alw . " ,, · "oneself . ays assures us still more clearly that one IS 
still "aliv " B · . dayness . e . ut in thi s entangled flight from death, the every 
of Dasein be · . 1 a1readY . ars wttness to the fact that the they itself IS a ways d 
determined as b · · · l engage . .. . . . eing towards death, even when it is not exphcit Y . . 
in thinking ab t d ,,1 Dasem 1s . ou eath. 48 1 Even in average everydayness, 
constantly co . d . . d . perable . . ncerne wtth its ownmost nonrelational, an msu . 
potent1altty-o"-b · . ' if h ·ngs m a 

'J' emg, even if only in the mode of taking care O t 1 

111111 
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mode of untroubled indifference ( Gleichgiiltigkeit) that opposes the most 
extreme possibility of its existence. 

The exposition of everyday being-toward-death, however, gives us 
at the same time a directive to attempt to secure a complete existential 
concept of being-toward-the-end, by a more penetrating interpretation in 
which entangled being-toward-death is taken as an evasion of death. That 
before which one flees has been made visible in a phenomenally adequate 
way. We should now be able to project phenomenologically how evasive 
Dasein itself understands its death.49 
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And so to not fall prey, to not be a victim, a martyr, or a degenerate 
abettor to the power of the they, the entangled Dasein should disentan-
gle, liberate itself, and establish itself in one's "ownmost, nonrelational 
way." 

When Heidegger wants to tune thoughts about death to the right 
nonrelational "mood," he is far from wanting to make an existential 
allegory out of it. Another habilitation thesis, to become a famous 
book, was not accepted for a tenured university bid in the same year: 
Walter Benjamin's Ursprung des deutschen Trauerspiels (written in 
1925, it would be published in 1928). Benjamin's book discusses the 
corpse as the melancholy emblem of the ruin. It speaks of the allegori-
cal soullessness of history built off the mood of pensive and mournful 
martyrdom. Benjamin's erratic Hegelianism voices its concern about 
the allegorization of Physis, about leaving the character-imprint on a 
corpse, rendering it immerlich ("immediately eternal").50 Everything 
passes and everything has its fate. Benjamin's discussion deals with the 
survival of the everyday through the historical dialectic in which every 
snowflake that melts and every building that still stands-have their own 
unrepeatable character. True, their loss is inevitable, but it is redeemed 
in the transgredient principle of their uniqueness that will continue in 
their successors without being carved in stone. Everything ordinary is 
simultaneously extra-ordinary because it will die. 

Heidegger's debt to Hegelianism is a key element of division 2. At 
this point, we should not forget that DJ/, an emblematic story and thus 
a history of a man whose life is "most simple, most ordinary and there-
fore most terrible ,,51 is referenced by Heidegger in the first chapter of 
division 2-that i~ closer to the opening of "Dasein and Temporality," 
Which begins, like Tolstoy's novella, with an analytic of Dasein. Di:7ision 
2 then leads us toward salvation at the end of the book through history, 
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is "well grounded and has been sketched out beforehand in elemental 
" 56 H "d 1 . h ways. e1 egger exp ams t at Goethe's source of Care is contained 

in Hyginus's medieval remake in Latin of the argument between "care" 
[Cura] and Jupiter [Job] about what to name humankind, "spirit" or 
"earth." Saturn, the god of the Night, is called in to adjudicate the 
dispute and to deliver his solution: "Let it be called 'homo,' for it is 
made out of humus (earth) [homo vocetur, quia videtur esse factus ex 
humo]."57 In footnote 5, Heidegger lists Goethe's source: an obscure 
scholar, a "K.Burdach" by name who wrote an article that had estab-
lished Goethe's source. "Faust und Sorge." Deutsche Vierteljahress-
chrift fur Literaturwissenschaft und Geistesgeschichte I (1923).58 

Heidegger thus turns Goethe, not himself, into a borrower. He cites 
Goethe's and not his own sources of information.59 

Heidegger's other important moment of citation impropriety is the 
short shrift that he gives in Sein und Zeit to Kierkegaard's existen-
tialist interpretation of the Moment of decision, of the orientation of 
one's flight and its authorship.60 An especially revealing casualty of 
Heidegger's short-changing is Georg Simmel. For not only did Simmel 
write about Tolstoy in connection with the necessity to individualize 
and de-universalize the impersonality of unhappiness and grief, he also 
fastened the discussion of such processes on the example of Caius. 
Caius, of course, is the logical Everyman who helps Ivan Ilyich to 
determine that "he is not Caius, but Ivan Ilyich" and to commit the very 
disruptive operation with ontic logic with its refrain of comfort, "one 
dies," because "Caius dies" that interests Heidegger.61 

On Simmel, Heidegger writes only this in footno~e 6 of "How the 
Existential Analysis of Death Differs from Other Possible Interpreta-
tions of this Phenomenon" when he discusses the inability of the preced-
ing ontologies of life to recognize its connection with death: "Recently 
G. Simmel has also explicitly related the phenomenon of death to the 
definition of 'life ' however without a clear separation of the biologi-
cal and ontic fro~ the ontological and existential problematic."

62 
~nd 

he names precisely "Vier metaphysische Kapitel" (Four Metaphysical 
Chapters) in Simmel's book, Lebensanschauung (1918).

63 

But Heidegger also once confessed to Ga_da~er: "Simmel' s . Four 
Metaphysical Chapters were of fundamental s1gmfic~nce ~or my _mtro-
duction to philosophy." This must have been espec1~1ly m relat10n to 
conceptions of death and temporality extracted, agam, thanks to Tol-
stoy, in the projection of Dasein and its possibilities.

64 
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Yet Heidegger's arguably most important source on Tolstoy is left 
unacknowledged altogether. His idea about the role of Tolstoy in the 
interpretation of Dasein must have been informed by Max Weber. In his 
renowned "Science as a Vocation," Weber spoke, as we all know, of the 
"disenchantment of the world," characterizing the times overwhelmed 
by rationalization and intellectualization on the one hand, and the 
retreat of the most sublime values "from public life into the transcen-
dental" realm, on the other. 68 These are the times for the advance of a 
new savagery. It is not as readily remembered that Tolstoy's vision of 
death and its disappearance from the mortal eye of the modern human 
helped Weber steer his interpretation of the times. 

The savage knows what he does in order to get his daily food and which 
institutions serve him in this pursuit. The increasing intellectualization 
and rationalization do not, therefore, indicate an increased and general 
knowledge of the conditions under which one lives. It means something 
else ... intellectualization brings disenchantment. Do science and prog-
ress have any meanings that go beyond the purely practical and technical? 
You will find this question raised in the most principled form in the works 
of Leo Tolstoy. He came to raise the question in a peculiar way. All his 
broodings increasingly revolved around the problem of whether or not 
death is a meaningful phenomenon. And his answer was: for civilized 
man death has no meaning. It has none because the individual life of a 
civilized man, placed into an infinite "progress," according to its own 
imminent meaning should never come to an end; for there is always a fur-
ther step ahead of one who stands in the march of progress. And no man 
who comes to die stands upon the peak which lies in infinity. Abraham 
or some peasant of the past, died "old and satiated with life" because he 
stood in the organic cycle of life; because his life, in terms of meaning and 
on the eve of his days, had given to him what life had to offer; because 
for him there remained no puzzles he might wish to solve; and therefore 
he could have had "enough" of life. Whereas civilized man, placed in 
the midst of the continuous enrichment of culture by ideas, knowledge, 
and problems, may become "tired of life" but not "satiated with life." 
He catches only the most minute part of what the life of the spirit brings 
forth anew, and what he seizes is always something provisional and not 
definitive, and therefore death for him is a meaningless occurrence. And 
because death is meaningless, civilized life as such is meaningless; by 
its very "progressiveness" it gives death the imprint of meaninglessness. 
Throughout his late novels one meets with this thought as the keynote of 
the Tolstoyan art.69 
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he falters and stands motionless for a minute, absorbed in prayers; look-
ing like a very old Russian peasant, or a weather-worn piece of rock. "Let 
me be simple, my Lord!" mumbles the illustrious old man. "I abominate 
my fame, my talent, my work. I loathe literature. I disapprove of Anna 
Karenina. I don't want to be Homer. I want to be a peasant. Oh Lord! Let 
me do a peasant's useful, primitive work!" And he continues to carry the 
heavy stones. 74 

73 

The theme of Tolstoy's existential flight was powerfully impressed 
upon the German philosophical imagination. Gustav Shpet, one of 
Husserl's favorite students before Heidegger, ends his phenomeno-
logical study Iavlenie i smysl ([Phenomenon and Meaning] 1914), on 
a paean to experience and expression, which would of course become 
Heidegger's key terms (Erlebnis, Erfahrung, and Aussage): "A flight 
from the world is thinkable only as a flight from that world which is 
familiar, from that life which we have lived through emotionally. Who 
has experienced nothing will gain nothing from an escape from the 
world. Life away from society in communion with nature and in the 
lonely company of one's thoughts cannot lead to a world any other than 
the one possessed by an animal."75 

In the philosophical etudes written from 1916 to 1919, Shpet com-
mented on Tolstoy's flight specifically in connection with the home-
lessness of philosophy. A philosopher has no dwelling: The greatest 
value of philosophy is its freedom.76 It is in this sense that Shpet also 
uses Tolstoy's term, "reasonable consciousness" or razumenie by add-
ing a vowel signifying the phenomenological way of making sense of 
it, urazumenie. From the same point of gaining understanding through 
flight, Shpet interprets Tolstoy's departure, which to Shpet is an exam-
ple of an actualization of his ownmost humanity.77 

Tolstoy's flight from home at age eighty-two and his death two 
weeks later at a provincial way station, Astapovo, was covered by 
media the world over and could not have passed unnoticed by a then 
twenty-one-year-old Heidegger. Tolstoy is discussed routinely in the 
German philosophical press in the years of Heidegger's tender youth 
and young adulthood. There was a strong strand of German scholarship 
that included him in the Schopenhauer school of thought and linked 
his philosophy of life to Wagner, Feuerbach, Eduard von Hartmann, 
Nietzsche, Paulsen, and Wundt. Another strand of thought strongly 
associated Tolstoy with Nietzsche. Notable here is Grot's essay on 
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T 
lstoy and Nietzsche. Published originally in Russia . o . . . G . n In l 893 
eared in a Berlin edition m erman m 1898.78 The bas· ct· , it app . h. k . G ' . ic iffer 

between the two ana~chist t m ers _m rot s mterpretation is the ence 
. of their disobedience or obedience to the higher law N' ques. uon . · 1etzsch 

d
·sobeyed it but Tolstoy obeyed. And thus, for Nietzsche m e i , . . , ore evil 

promised more good; but for Tolstoy, the decrease m evd expanded the 

realm of good. 
Yet another version of Tolstoy was propagated in Germany: He was a 

Homer of our time. But he was not a happy Greek, happy in war and in 
Jove, at the feasts of life or in pursuance of arete, eunoia, and phronesis. 
As Walter Benjamin put it in 1916, the happiness of the ancient man 
was over forever: "The agon-and this is a deep-rooted meaning of that 
institution-accords to each the measure of happiness which the gods 
have decreed for him. But, again, was there room here for the empty, 
idle innocence of the unknowing with which modem man conceals his 
happiness from himse1f?"79 

On the question of Tolstoy's alleged Greekness, Georg Lukacs's 
Theory of the Novel (1920) makes one of its central claims, namely that 
Tolstoy's novels are the only modem epics approximating the totality of 
Nature, but, fully aware of the dualism of modem life, they attempt to 
destroy institutions. 80 Tolstoy shows that nature is alive inside human-
kind but, when it is lived as culture; it reduces humankind to the lowest, 
most mindless, most idea-forsaken conventionality."81 The third layer 
of reality reveals itself in Tolstoy's description of the experiences of 
dying: "At very rare, great moments-generally they are the moments 
of death-a reality reveals itself to man in which he suddenly glimpses 
and grasps the essence that rules over him and works within him the . ' 
meanmg of life. His whole previous life vanishes into nothingness in 
the face of this expen·e "82 "G · - · nee. omg outside and beyond cultpre has 
merely destroyed cult b h . . . . ure ut as not put a truer more essential life ID 
Its place "83 Ac d · ' . h · cor mg to Lukacs, no flight occurred· Tolstoy remained 
m t e world h d ' A d e create , hard as he tried to take a flight from it. 

n there was no fl. ht f T 1 ' . Oswald s ig O O stoy s mto the future according to 
a revolut· pengler as well-even if this flight were to be regarded as 

10nary act Th f; b a saint aki · " e uture elongs to the Russia of Dostoevsky, 
to Tolstoy~. topth~ the Apostles of primitive Christianity," and not 

' a etrme revolutio "84 s 1 d • Goethe's age nary. peng er a ded his regret that 
was over and 1 t t h . Russia that pr d . . os o t e occult version of Dostoevsky's 
ove irresiStible. (Note that Dostoevsky was most surely 
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associated with this irrationalism, not Tolstoy.) Thomas Mann's seminal 
"Goethe und Tolstoj" (1922) proposed to consider Goethe a winner over 
Tolstoy for Germany, a healthier and more necessary modern Greek 
a universal man and a standard for culture. Germany had to choos; 
between the two destinies opening up before it: "communistic" and 
"humanistic." Mann suggests that he is far from proposing "to dwell 
upon German fascism." To follow after Tolstoy would lead Germany 
into following a "folk-barbarian" future. And thus, instead of patterning 
herself "upon Tolstoy's pedagogic bolshevism," it should pattern itself 
on Goethe's "hedonism of the general humanistic ideal."85 

But this was still an aestheticism about life, and Tolstoy was believed 
by' many in Germany, most famously by Ernst Bloch ( 1918), to be its 
mystic and utopian. 86 Where was its truth? It could not be in the oppo-
site, in the irrationalism and the shamanism of the occult associated in 
Germany most closely with Dostoevsky, or with Tolstoy, whose flight 
was never confused with bourgeois escapism. Pace Leo Lowenthal, 
"German bourgeois escapist literature" embraced Dostoevsky more 
gladly: "The reception of Dostoevsky's works illuminated significant 
idiosyncrasies of German society in a time of total crisis ... infatuation 
with the so-called irrationalism of the artist; the alleged mystery in the 
life of the individual; the wallowing in the 'dark regions of the soul,' the 
glorification of criminal behavior-in short, indispensable elements that 
were later incorporated into the psychological transfiguration of violence 
by National Socialism."87 The young Heidegger is not fond of irrational-
'ism and the occult.88 He is interested in medieval mysticism, which was 
flattened in Wilhelm Wundt's posthumous memoir, released just when 
the young Professor Heidegger was compiling his notes on the phenom-
enology of religious experience that he already was teac~ng at_ Freibur~. 

In 1920, when a very old Wilhelm Wundt had at last died, his memmr 
with a very phenomenological-existential title, Erlebtes und Erkanntes, 
went to print. Its fifty chapters covering the p~riod !hr?ugh 1886 sup-
ported the Germanic-nationalist ideal of ex1stentiahsm. The ~~ok 
warned Germans about their hunt for external power and competition 
for material goods: Instead of applying themselves to attaining the goal 
of becoming the leading power among the cultural p~oples, the~ were 
being unfaithful in their decadent self-isolation to the ideal of their pre-
destined world state [Weltstaat]. 89 

, • 
Lest we be happier with casting anchor in Schopenhauer s fnend1Y 

harbor, also in 1920 Freud bypassed geopolitical matters and pressed, 
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,., 
in "Beyond the Pleasure Principle," for a patient waiting . h 

. . int e d" sure of the mystenes of hfe and death that Wundt' s gener t· 1sc10. 
90 W d"d . . a ion had thoroughly explored. e 1 not succeed m disclosing the so 

of life's beginning: "The attributes of life were at some time rnystery 
. evokedi inanimate matter by the act10n of a force of whose nature we n 

. . can form no conception."91 We can only say with certitude that life has a 1i . . 
the physical sense: "The fact that there is a fixed average durat!11It In 

. . . ton of life at least among the h1gher ammals naturally argues m favor of the 
being such a thing as death from natural causes. "92 Through our persi:~ 
tent decisionism rather than patient questioning, "we have unwittingly 
steered our course into the harbor of Schopenhauer's philosophy. For 
him death is the 'true result and to that extent the purpose of life,' while 
the sexual instinct is the embodiment of the will to Ii ve. "93 Moreover, in 
a final argument predicting the gloom of Civilization and Its Discontent 
for the 1930s, Freud warned that we must either "be patient and await 
fresh methods and occasions of research. "94 Or perhaps we should 
desist: "We must be ready, too, to abandon a path that we have followed 
for a time, if it seems to be leading to no good end. "95 

Heidegger's formative years display the impact of these influences 
and explain the trajectory of his developing ontology on the way to the 
Tolstoy footnote. Until 1933, he did not desist in his questioning of 
being. However, even his earliest works both explain what would lead 
him to the footnote as well as explain why he never again named Tol-
stoy in his work, either negatively or positively. And that was because 
he embraced Wundt 's idea of Dasein as a Germanic Weltstaat over the 
rich humanistic and scientific signification of the term in the tradition 
of German culture, as used by Kant, Holderlin, Hegel, Feuerbach (in 
his hier und da) and especially in its meaning of "enduring the hard-
ships of Being [die Schwere des Daseins zu ertragen]" immortalized by 
Schiller.96 As we have already witnessed from the examples in Sein und 
Zeit, in his ambitious aspiration for the role of the Fuhrer of the phi-
losophy of being, Heidegger is not too good about revealing the sources 
of the philosophical valuables he had borrowed. A good example here 
is Bergson, whom he only denies. It is true that he cannot agree with 
Bergson's concept of "duration" during the revision of and departure 
from the phenomenological approach of Husserl. But he owes a debt to 
Bergson's idea that only the fundamental self is free. 97 

What prevented Heidegger from pursuing Tolstoy further in the same 
fashion as he pursued the study of Kant, Hegel, Nietzsche, Schelling, 
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pre-Socratics, and Holderlin-to the advantages of steering his sinking 
Dasein in the times of the historical catastrophe and the three decades 
that he was to live after it-was his inability to come to terms with the 
other precepts on Tolstoy that he had heard from Weber. The first of 
Weber's lessons on Tolstoy that Heidegger did not take heed of is a 
deep-rooted sarcasm about the possibility of acquiring existential expe-
rience from petty university prophets who, "in their lecture rooms," are 
grievously unaware of the decisive state of affairs in the world: "The 
prophet for whom so many of our younger generation yearn simply 
does not exist."98 That is, if "Tolstoy's question reccurs to you: as sci-
ence does not, who is to answer the question: 'What shall we do, and, 
how shall we arrange our lives?' or, in the words used here tonight: 
'Which of the warring gods should we serve? Or should we serve per-
haps an entirely different god, and who is he?' Then one can say that 
only a prophet or a savior can give the answers."99 The second precept 
on Tolstoy's wisdom not taken away by Heidegger from Weber is that 
even in our worst ascetic travails, we can be happy. 100 

In his early lecture courses, Heidegger is the closest to Weber and 
Tolstoy. Consider his "Introduction to the Phenomenology of Religion, 
Winter Semester 1920-1921"101 in which Heidegger explores the con-
nection between factical life and history: "The historical through the 
distancing from a particular, present, word-orienting standpoint opens 
the eyes to other life-forms and cultural ages."102 The making factical 
of one's life experience may require "radical self-extradition" from 
culture, a flight. 103 The situation of Dasein enacts historical understand-
ing, reveals its limits and diversity. In the summer semester 1921, he 
explores Augustinian "curare," the "Being Concerned" as the basic 
character of factical life. "What am I?" asks Heidegger in his reflec-
tions on Augustine. "I have become a question to myself. What do I 
love?"104 "The human being is placed before a decision" and his anxi-
ety in the early Heidegger is caused by his inability to choose between 
sin or virtue. 10s The "living unity of sense of living being," he cannot 
do without the sense-structure of consciousness as "historical," "the 
requirement of ... the specific worldliness of the sphere of experience 
concerned as a religious one."106 The phenomenological experience of 
"having-become" (Gewordensein), the idea of "Having-become-from-
elsewhere" is, therefore, no characterization of the "I" as opposed to 
the consciousness of fulfilled moment. The pure "I" is rather the pos-
sibility (not logical, but vocational) of "the being-historical of a fulfilled 
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But fly he does not. The most lamentable result of bis disooodience ro 
Weber is an attempt to create, out of these insights. a saeerdoutl m1r3 of 
a preacher, a new shepherd of Being. We kno; too weU how this ends. 
in the secular Nazified branch of onto-theology that, as Lyotfild prams 
out, "completely miss[es] the intelligence of the Kantian ethics:·11s filld. 
as Derrida points out, avoids all that is ethically spiritual. ?rod the word 
"spirit" itself. 116 Heidegger's Hegel lecture course in 1934- 1935 is a 
scandal of the misuse of spirit placed in the service of the FiihnrsJG.lll. 
and a sacrifice of philosophy's autonomy of questioning.117 1fanin 
Heidegger, the Nazi-appointed Rector of Freibu.rg in 1933. is someooe.. 
Lyotard reminds us, for whom "the questioning of bein.g bocome.s :a 
conversation on the 'destinf of historico-spiritual people..--n~ Unsur-
prisingly, the Fichte of 193311 9 unfolds a threefold mission of lhe 
National Socialism- led Bildung, in which leaming (or l-ncwlooge) 
trails behind at a distant third position after military ~erviee and laoor. l ='?l 

Heidegger's evasive attempts at rectification are well k-:nown. When 
pressed on the "three services" in an interview with DerSpi'egel {1966~ 
he retorted, ''If you read carefully, you see thtu altl1oug.h ·Knowl~ge 
Service' is third in order, it's first in significance. But you hav~ oo re 
aware that Work and Defense, like all hum.ru1 actions. are grc,und~ in 
and illuminated by knowledge."121 

His thought capitulated not only to ''a God" of technology ro whkh 
he accorded the mystic power that moves us and that eff~tively ·ends" 
philosophy, but also to the um•efiective primitiveness of phuu life. He 
leads us back down the ladder of Aristotelian plant-animal-mtioo.~ 
animal. Gelassenheit (1959) is a great invitation to "k"Cep medimtive 
thinking alive." The trick is to "strike new roots" in the p.rooess of the 
releasement into the soil of the open. And he directs ot:tention to ··lbe 
truth of what Johann Peter Hebel snys should be .r'enewed: We are plan~ 
which- whether we like to ndmit it to ourselves or not- must with our 
roots rise out of the earth in order to bloom in the tther and ro ooar 
fruit." 122 Reverting progress bnck to plant life os n solution to ~n-
ing human nature is capitulation. No wonder Hcidegg·er's mlmt never 
once is mentioned in Hannuh Arendt's Tlw Hui,wJt Cmttli1i01.t. 1olsrofs 
"The Root of All Evil [Korcm' zlci l" (1898) i~ n vivid coun~rt ro 
this withdrawal. Our calamitous sitm\tion will continue, he wri1~ .in 
this protest against an. unthinking submi ~sio~ ~,n_d ~ leront pl~n~ike 
existence, if we do not uproot the source 01' evil : 11uusn~ ~xp.lou~1oon" 
inactivity .1 23 
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sphere of good rather than thrown there to writhe in the boredoms of 
our Angst. 

Even the graphs that they would sketch of being from time to time are 
completely dissimilar. In Heidegger, Being and Man are always forked 
sideways or crossed through ( dispatched) in his fourfold structures.126 

In Tolstoy, Being and Man form parallel lines, where one existential 
sequence is continuous with another. So are Tolstoy and Heidegger 
comparable at all? 

THE SACERDOTAL AND THE ANECDOTAL: THE TALE 
OF THE TWO ONTOLOGIES AND THEIR CRITICS 

On the sacerdotal yet ironic note of Weber's unheeded warning we pro-
ceed to the conclusion of this long investigation. It is true that Tolstoy's 
and Heidegger's questions about being and their questioning of being 
sounded in tune, at least in the earlier Heidegger. Although Heidegger 
does not notice that Ivan's is a flight toward light, Heidegger's footnote 
pays tribute to Ivan's "gloomy flight" away from falling prey, from the 
grip of Care. The theme of a flight into the freedom of authenticity away 
from the ontic falsehood of "the they" per se and in defiance of Aristotelian 
logic is one strong point of connection between the younger Heidegger 
and Tolstoy. 

Their second point of connection is a dissatisfaction with the modern 
state of philosophy, which prompts Heidegger to revamp the tradition 
of the nineteenth century and to revise the philosophy of his teachers, 
Husserl and Scheler. We are ourselves the entities to be analyzed since 
the essence of Dasein lies in its existence, as the beginning sections 
of Sein und Zeit so refreshingly and memorably declaim. Tolstoy for-
~ulated the existential burden of explaining our situation and action 

a co~~~a~le way in "What is Religio~ and In What C?nsists Its 
sence • Philosophy should make itself hable to one quest10n: What 

s~all I do?" 127 But even when it did so on rare occasions through the 
e fort of Spinoza, Rousseau Kant and Schopenhauer, their answers 
came. in admixed with usel;ss pr~fessorial prattle. Since Hegel, the 
~UeShon is replaced with "What is?" and in this manner it develops in all 
. Volutionary theories. The "boyish posturing of a half-mad Nietzsche" 
in the latest stage has nothing integral or significant to say except 

, 
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religion."132 The text in question is Tolstoy's On Insanity ( o bezumii), 133 
which is no mere refutation of civilization, but an attack on pessimism, 
suicide, asylums, prisons, capital punishment, colonial oppression, and 
militarism. This text explains that to make our being healthy again, we 
need to keep the advance of civilization in step with basic human needs, 
the basic conditions of their happiness, the basic condition of their rea-
sonable consciousness. If the theme sounds familiar, it should be: On 
Insanity is none other than a completion of the drafts of "The Address 
[Vozzvanie]" that Tolstoy started in the year of Heidegger's birth. He 
also completed Carthago delenda est in 1898, one of his most famous 
antimilitarist texts, published widely in many languages as soon as it 
was completed. But an interim version, drafted in 1896, contained a 
comparison of Russian and German militarism and decided the former 
was worse: It emboldened men wearing uniforms and carrying arms to 
conduct or perpetrate Jewish pogroms. 

Georg Lukacs makes only an indirect comparison between Tolstoy 
and Heidegger, but at around the same time, in 1937. He displays a 
greater sense of historical sensitivity than Lowith as to the difference 
between the two. Lukacs thinks that a historical "calling to account" is 
portrayed "most epically ... in Tolstoy's short story masterpiece, 'The 
Death of Ivan Ilyich, "' to which no "imperialist decadence" can offer a 
match in the intensity of its historical sense. 134 Heidegger's "epistemo-
logical hocus-pocus with Being and Dasein," on the other hand, is said 
to be "no more than the ideology of saddest philistinism, of fear and 
trembling, of anxiety," in "the crisis period of imperialism" of which 
Spengler also is a symptom, and in which real history is disparaged 
as "inauthentic."135 So thinks Hannah Arendt in her diary entries, her 
Denkentagebuch of 1953, in an observation known as "Heidegger the 
Fox." In her bitterly playful description, having no sensitivity whatso-
ev_er for the historical traps on the ground of real life, her teacher-fox 
missed the real meaning of all the wounds on his tattered fur. No, he 
preferred to stay trapped in his burrow, luring others in: "Come here, 
ever~one: this is a trap, the most beautiful trap in the world."136 Sh~ 
con~mues, "Everyone except our fox could, of course, step out of tt 
?ain._ It was cut, literally, to his own meas~r~~ent. ~ut the fox who 
IVed 1Il the trap said proudly: 'So many are v1s1tmg me m m~ trap that I 
have become the best of all foxes.' And there is some truth m that, too. 
Nobody knows the nature of traps better than one who sits in a trap his 
Whole life long."137 Two years later, Arendt finds in the "melancholy 
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haphazardness" of Heidegger's temporalizing of D . 
d b h " . . ,, H 'd asem "pe 1 pose y t e vita act1va. e1 egger's temporalit rp exities'' 

reconcile itself with the demands of reality, as Heg~t:~~d never really 
simply capitulated. 138 ld have it; he 

There is a difference between this fox and Isaiah Berl' , m s present · 
of Tolstoy in the double image of a fox and a hedgehog F ation . . 1 h k . . or accord 
mg to Berhn, To stay t e 1ox new every smgle thing in the 1 · word and 
about the world, but pretended to know only one, his moral-did . 
dicta about life. Berlin finds a problem with this posturing, seeing ~~ti_c 
a potential totalitarian threat to liberal democracy. 139 

11 

Emmanuel Levinas finds nothing comic in Heidegger's Dasein: It is 
bound by a bond of anxious care only to itself: "Heidegger's sociality 
is completely found in the solitary subject. The analysis of Dasein, in its 
authentic form, is carried out in terms of solitude" and Heidegger's "sit-
uation" is not a situation of an ethical "face-to-face."140 Levinas praises 
Tolstoy for depriving the "I die" of its grave seriousness, for maintain-
ing its expression in the moods of the tragicomic: "No doubt nothing is 
more comical than the concern that a being has for an existence it could 
not save from its destruction, as in Tolstoy's tale where an order for 
enough boots for twenty-five years is sent by one that will die the very 
evening he gives his order. That is indeed as absurd as questioning, in 
view of action, the starts whose verdict would be without appeal. But 
through this image one sees that the comical is also tragic, and that it 
belongs to the same man to be a tragic and a comical personage."

141 
His 

example is not DI/, but "What Do Men Live By? [Chem liudi zhivy?( 
(1885). However, one can find similar and even more numerous coI111C 
notes in Tolstoy's novella, not to mention his other parable on death of 
the same period, "How Much Land Does a Man Need?" ( 1885). 

142 

In a similarly open-minded fashion Tolstoy and Heidegger stand to be 
compared in Vladimili Bibikhin 's lectures and writings of the late 19BOs 
and the early 1990s. Bibikhin thinks that Tolstoy's is a vivid example 
of "pr t ' 1 h .. J ,,14J He ac 1ca p enomenology [prakticheskaia fenomenolog11a · 
takes one of Tolstoy's forest walks (October l l 1906) and observes 
that . h ' · m t e sequence "thought-word-deed" Tolstoy does not even noace 
that he · · · lf " commits an immediate substitution "It happens by itse ' 
and Tolst · fi • . ·. r . oy is ne with lettmg them occur m the order they occu ' 
Without p · ·1 · J · 1 . nvi egmg one over another. 144 Tolstoy's phenomena ogica 
tnptych unco ct b · 'd 's vere Y Bibikhin is certainly comparable to He1 egger 
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"Building-Dwelling-Thinking," but here the sequence is strict and irre-
versible. This is because Heidegger's approach to the clarification of the 
existential situation is by "grabbing it" (greifen) and enclosing it into a 
concept (Begriff), Bibikhin claims. 145 We are reminded of the example 
of ownership of being through history in a similar metaphor used by 
Heidegger in Sein und Zeit and of the refusal of Tolstoy to "grab" and 
"destroy" in his variants of Carthago. 

There is on the frontispiece of one of the first appearances of the docu-
ments associated with the Heidegger controversy-the American edition 
of Heidegger's writings and speeches of the years of the rectorate-an 
epigraph from "Count Leo Tolstoy": "There is a yellowish grey wolf, 
who, winters, joins the pack, roaming the icy tundras of Siberia, sparing 
neither man, animal, nor child. In the heat of the summer, however, when 
the brush is dry and lifeless, he crawls into the peasant's backyard, lick-
ing his hands, whining for food. Such is the nature of man and the brev-
ity of memory that the peasant feeds the bloody tooth of this rapacious 
beast."146 This is a fake quote, a remnant of war propaganda rhetoric. It 
is tempting to think that the rectorate and Nazi-party membership were 
the fake periods of Heidegger's philosophy. Although the quote is a fake 
too, Tolstoy, like no other companion, may afford the clarity necessary 
to separate the authentic from the inauthentic within Heidegger's thought 
projects and philosophy-just as the footnote itself may have helped 
Heidegger to separate potentials of the authentic from the inauthentic 
types of dying in his thinking and building and being. 
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