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P a u l R i c o e u r is a p r o l i f i c and p r o v o c a t i v e t h i n k e r w h o has 
traversed almost every discipline of the human sciences. A trademark 
of h i s t h o u g h t is h i s u n c e a s i n g e f f o r t to w o r k on the b o r d e r l i n e 
be tween fai th and phi losophy. Ricoeur 's b ibl iography includes more 
than a hundred tit les which have a direct re la t ionship with rel igious 
t h e m e s / not counting some containing implicit mentions of the matters. 
H o w e v e r , his pos i t ion as a voca t iona l ph i losopher at t imes h inders 

h im f r o m engaging in the d iscuss ion of fa i th direct ly. He has been 
2 . 

wary of mixing phi losophy with theology. 

* This essay is an adapted version o f chapter 2 o f my doctoral thesis "B ib l ica l Hermeneutics 
and Christ ian Ident i ty: A Study o f Paul Ricoeur's Theological Wr i t ings in Dialogue wi th Hans W. 
Frei" (Unpubl ished thesis o f the Universi ty o f Cambridge, 2004). I want to take this opportunity to 
express my gratitude to my supervisor professor Dav id F. Ford for his guidance and my examiners 
Dr. Nicholas Adams and Dr. Peter M c E n h i l l for their cr i t ical comments. 

1 The most comprehensive bibl iography can be found in Lewis E. Hahn, ed.’ The Philosophy 
of Paul Ricoeur (Chicago & L a Salle: Open Court, 1995), Part Three: Bibl iography o f Paul Ricoeur. 

2 C f . the in te rv iew "B ib l i ca l Readings and Medi ta t ions , " in Paul Ricoeur, Critique and 
Conviction, trans. Kathleen Blarney (Cambridge: Pol i ty, 1998), esp. 139, 150. 
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N e v e r t h e l e s s , as a r e c o g n i z e d s c h o l a r in t h e f i e l d of 
hermeneut ics and as a pract ic ing Chris t ian, Ricoeur has never been 
shy about wr i t ing on b ib l ica l h e r m e n e u t i c s . H e has been wr i t ing 
prol i f ica l ly on text he rmeneu t i c s s ince the 1970s; and we can f ind 
that in the same per iod Ricoeur has appl ied his interpretat ion theory 
to the bibl ical texts in many of his e s s a y s ? T h e r e f o r e , a c o m m o n 
starting point for commenta tors in dealing with Ricoeur 's theological 

4 
thought is his intel lectual j ou rney into the in terpreta t ion of text. 

I want to po in t out , h o w e v e r , the fac t that b e f o r e that pe r iod 
Ricoeur had already written extensively on hermeneut ic issues related 
to the area of phi losophy of religion. Needless to say, his unf in ished 
tri logy in 1950-1960 on the phi losophy of the will is closely related 
to tradit ional subjects such as f r eedom, human nature and evil. The 
decade after publ ishing La symbolique du mal in 1960 seems to be a 
t rans i t ional per iod in Ricoeur ' s in te l lec tual j o u r n e y . Howeve r , he 
cont inued to write on issues related to rel igious faith.^ Test imony is 
one of those f ront ie rs , if not the mos t impor tan t , that R icoeur was 
and is still s t ruggl ing to work on. The re fo re we shall take it as our 
theme in this essay. We shall f ind that Ricoeur ' s f requen t ly t reated 
wr i t i ngs on b ib l i ca l h e r m e n e u t i c s a re a n e c e s s a r y d e t o u r in h i s 
invest igat ion of tes t imony. 

I. Testimony - The Clue Connecting Philosophy and Theology 
The impor tance of tes t imony in Ricoeur ' s thought could hardly 

be e x a g g e r a t e d . It is g e n e r a l l y ag reed tha t the r e f l e x i v e self is 

3 For examples, essays writ ten in the 1970s include: Paul Ricoeur, "Philosophy and Religious 
Language," Journal of Religion 54 (1974): 71-85; idem, "Bib l ical Hermeneutics," Semeia 4 (1975): 
29-145; idem, "Philosophical Hermeneutics and Theological Hermeneutics," Studies in Religion 5 
(1975-1976): 14-33; idem, "Toward a Hermeneutic o f the Idea o f Revelation," Harvard Theological 
Review 70 (1977): 1-37; idem, "Naming God," Union Seminary Quarterly Review 34(1979): 215-27. 

4 
Typical examples are James Fodor, Christian Hermeneutics: Paul Ricoeur and the Refigiiring 

of Theology (Oxford: Clarendon, 1995); Gregory Laughery, Living Hermeneutics in Motion: An 
Analysis and Evaluation of Paul Ricoeur's Contribution to Biblical Hermeneutics (Lanham: 
University Press o f Amer ica’ 2002). 

5 Many are now col lected in Paul Ricoeur, The Conflict of Interpretations, ed. Don Ihde 
(Evanston: Northwestern Universi ty Press, 1974), Part I V & V. 
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a l w a y s a t h e m e f o r R i c o e u r at every s tage of his thought .^ Recen t 
s tud ies h a v e po in t ed out that the co r r e spond ing t h e m e in Ricoeur ' s 
t heo log i ca l wr i t i ngs is t e s t imony {temoignage)J We shall see that 
it p r o v i d e s the c ruc i a l l ink f o r h i m in w o r k i n g on the b o r d e r l i n e 
b e t w e e n ph i losophy and theo logy . 

1. A Definition and a Semantic Analysis of Testimony 
Let us f i rs t g lance at wha t R icoeur mean t by " tes t imony." In a 

g 

r e m a r k a b l e e s s a y " T h e H e r m e n e u t i c s of T e s t i m o n y , " R i c o e u r 
po in ted out that bibl ical fa i th is dependent upon tes t imony related to 
the w o r d of the L o r d or the m i g h t y acts of God . Tes t imony he re 
re fe r red to an or iginal a f f i rmat ion of the mani fes ta t ion of the divine 
(or abso lu te spiri t in ph i losoph ica l te rm) in h is tory . On the other 
hand R icoeur also po in ted out that h u m a n be ings could only have a 
g l impse of the d iv ine but not a grasp. Its d i sappearance fo l lows its 
appearance; thus a witness (temoin) to the divine is necessary to retain 
its t race. As R icoeur put it, "Revelat ion, as immedia t e as it may be, 
requi res a be l iever a wi tness . It is never a bru te fact , open to publ ic 

6 Cf . Paul Ricoeur, "Intel lectual Autobiography o f Paul Ricoeur," in The Philosophy of Paul 
Ricoeur, ed. Hahn, 1-54; Gary B. Madison, "Ricoeur and the Hermeneutics o f the Subject," in The 
Philosophy of Paul Ricoeur, ed. Hahn, 75-92; Kath leen Blarney, "F rom the Ego to the Self : A 
Phi losophical I t inerary," in The Philosophy of Paul Ricoeur, ed. Hahn, 571-603. 

7 Lewis S. Mudge may be the first to articulate the importance o f testimony in Ricoeur's bibl ical 
hermeneutics ("Paul Ricoeur on B ib l i ca l Interpretat ion," Biblical Research 24-25 (1979-1980), 
50f.) w i t h Ricoeur's approval ( " A Response," in the same issue o f the journal , 77). But the f irst to 
art iculate the relat ionship between self and test imony and to develop a construct ive theological 
account cou ld be Andrew D. Wood, "The Wager o f Faith: The Phi losophy o f Paul Ricoeur and a 
Theology o f Test imony" (Ph.D. diss., Univers i ty o f B i rm ingham, 1992); I owe a great debt to his 
insight. Others who pointed out the fact include: John W. Van Den Hengel, "Paul Ricoeur's Oneself 
as Another and Practical Theology," Theological Studies 55 (1994): 473-74; Jean Greisch, "Testimony 
and At testat ion," in Paul Ricoeur: The Hermeneutics of Action, ed. Richard Kearney (London: 
Thousand Oaks; New Delh i : Sage, 1996), 8 I f . 

8 Paul Ricoeur, "The Hermeneutics o f Testimony," Anglican Theological Review 61 (1979): 
435-61; the French version o f this article is published as "L'hermeneutiqiie du temoignage： Archivio 
di Filosofia 42(1972) : 35-61, wh ich is earlier than most o f his other essays on bibl ical hermeneutics 
in the 1970s; this essay should be regarded as an important l i nk between Ricoeur's wr i t ings on 
theological hermeneutics in the 1960s and 1970s; see my fo l l ow ing discussion. 

9 R icoeur , "The Hermeneut i cs o f Tes t imony , " 435-36 ; also cf . idem, "Nega t i v i t y and 
Pr imary Af f i rmat ion, " in idem, History and Truth, trans. Charles A . Kelbley (Evanston: Northwestern 
Un ive rs i t y Press, 1965), esp. 318-28. In the or ig ina l text Ricoeur c la imed that a phi losophy o f 
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o b s e r v a t i o n a n d d e s c r i p t i o n . "丨。T h u s " t e s t i m o n y is b o t h a 
mani fes ta t ion and a crisis of a p p e a r a n c e s . " " 

Ricoeur o f fe red a p h e n o m e n o l o g i c a l descr ip t ion of t e s t imony 
and a r t i c u l a t e d i ts t h r e e i m p o r t a n t f e a t u r e s t h r o u g h a s e m a n t i c 
analysis . Firstly, he pointed out that tes t imony is quasi-empirical.^^ 
It is because a divine encounter must f irst involve an individual or a 
communi ty which has a genuine exper ience of the divine. However , 
tes t imony is only quasi-empir ical for it is not the percept ion directly 
obtained. It is rather a report of the divine encounter . As in the case 
of the B i b l e , t h e f o u n d i n g e v e n t s s u c h as t he E x o d u s a n d the 
resurrect ion are recorded in the f o r m of a narrat ive. The wi tnesses 
c o n v e y e d the even t s to o thers . H e n c e " [ t e s t imony] consequen t ly 
t r ans fe r s th ings seen to the level of th ings said."^^ In this w a y a 
t e s t i m o n y m u s t i n v o l v e at l e a s t t w o p a r t i e s : t he w i t n e s s w h o 
e x p e r i e n c e s the even t and the o n e w h o hea r s the t e s t i m o n y . In 
a d d i t i o n , in the t r a n s m i s s i o n of the t e s t i m o n y , the t h ing b e i n g 
conveyed is not only bare fac ts but also the mean ing of the events . 
For e x a m p l e , the w i t n e s s e s of the r e s u r r e c t e d L o r d did no t on ly 
procla im their encounter with him, but also a message der ived f r o m 
the occurrence. There fore tes t imony goes beyond a mere record ing 
of events and in addi t ion tes t i f ies to someth ing f r o m God. This is 
another reason for not regarding tes t imony as solely empir ical . 

F rom the intent ion of tes t i fy ing, Ricoeur ar t iculated the quasi-
ju r id ica l charac te r of t e s t i m o n y / ^ If the re is a lways some th ing a 

testimony is "Une philosophic qui demande ajo indre a I'idee de I'absolu une experience de I'absolu." 
However, the "absolute" in German idealism is something which cannot be experienced. Accord ing 
to his article what Ricoeur wanted to articulate is actually the manifestation o f the "absolute spirit." 
Therefore in what f o l l o w s the "d i v ine " or "absolute sp i r i t " w i l l be ment ioned instead o f the 
"absolute." 

10 Paul Ricoeur, "The Status o f Vorstellung in Hegel's Philosophy o f Rel igion," in Meaning, 
Truth and God, ed. Leroy S. Rouner (Notre Dame & London: University of Notre Dame Press, 1982), 
83; beware that the terms "test imony" and "witness" share the same stem in French. 

” R i c o e u r , "The Hermeneutics o f Testimony," 455. 

12 Ricoeur, "The Hermeneutics o f Testimony," 438-39. 

13 Ricoeur, "The Hermeneutics o f Testimony," 439. 
14 

Ricoeur, "The Hermeneutics o f Testimony," 439-42. 
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wi tness wants to j u s t i fy in tes t imony, then it mus t be raised in a trial 
s i t u a t i o n in t h e f a c e of r i v a l p o s i t i o n s . F o r e x a m p l e , t h e O ld 
T e s t a m e n t p r o p h e t s p r o n o u n c e d the i r w i t n e s s in the p r e s e n c e of 
oppos ing part ies , and the people were s u m m o n e d to choose be tween 
the i r t e s t i f y i n g to Y a h w e h or the t e s t i m o n y of the f a l s e p rophe t s . 
Seen in this way , t e s t imony is a wi tness seeking for a jus t decis ion 
b y p r e s e n t i n g h i s o r h e r a r g u m e n t a t i o n . H o w e v e r , R i c o e u r 
a c k n o w l e d g e d that wha t one could get f r o m tes t imony in the end is 
o n l y a p o s s i b i l i t y , at b e s t p r o b a b l e b u t no t n e c e s s a r y , b e c a u s e 
t e s t i m o n y is the original a f f i r m a t i o n of the d iv ine in the s t r ic tes t 
sense . It is not a proof in the sense of logical empi r ic i sm, bu t calls 
fo r a t testat ion and persuades those w h o listen to put their trust in the 
t e s t i fy ing . 

It fo l lows that the third fea ture of tes t imony Ricoeur art iculated 
is quasi-ethical. It is e th ical in the sense that the issue at s take is 
not mere ly an internal decis ion of one's mind. The decision does not 
on ly p r o v i d e a "poss ib i l i ty" f o r one ' s self or c o n s c i o u s n e s s in the 
w e a k sense , bu t it is an au then t i c poss ib i l i ty wh ich wil l t r a n s f o r m 
the l i fe of the aud ience w h o at tests to the wi tness of the d ivine . In 
turn h e or she wil l b e c o m e ano ther wi tness t es t i fy ing to the divine. 
R icoeur even l inked this idea to the connotat ion of martyr, the Greek 
word for "witness ." The wi tness of the divine engages his or her l i fe 
even un to death fo r tes t i fy ing to the truth. This is the tragic dest iny 
of the Old Tes tament prophets and the bel ievers of the early church. 
T h e S u f f e r i n g Servant of S e c o n d Isa iah and the t e s t imonies of the 
apos t les b e f o r e the Sanhedr in and b e f o r e the c rowds (Acts 5:32, 2: 
32, 3 :15 etc.) are examples . 

F r o m this brief summary , w e can see that for Ricoeur tes t imony 
is not s imply an ecstat ic exper ience, an ef for t to prove something, or 
d i sc ip le sh ip fo r a p ious reason . It is a mul t i -d imens iona l attesting 
p h e n o m e n o n essen t i a l to r e l ig ious fa i th . In l ight of this , R i coeu r 

15 Ricoeur, "The Hermeneutics of Testimony," 442-44; however Ricoeur himself did not 
the term "ethical," I borrow this term from Wood, "The Wager of Faith," 12-13. 
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u n e q u i v o c a l l y p o i n t e d ou t tha t t h e o l o g y is an intellectus fidei 
dependent on witness or tes t imony. He wrote: 

As I see it, the cleavage between philosophy and theology takes place in the 
following way. Theology deals with relations of intelligibility in the 
domain of witness. It is a logic of the Christological interpretation of 
salvation events.... The philosophy of faith and religion is something else. 
What [theology] organizes in terms of the Christological basis of witness, 
the philosophy of religion organizes in terms of [human] desire to be. 16 

Interest ingly, Ricoeur 's phi losophy of the will p roduced dur ing 
t h e y e a r s 1 9 5 0 - 1 9 6 0 w o r k e d e x a c t l y in t h e f i e l d of h u m a n 
consciousness or desire to be. Thus Kevin J. Vanhoozer 's c o m m e n t 
could serve as a pre l iminary conclus ion here: 

It is misleading to view Ricoeur's hermeneutics apart from his earlier work 
in philosophical anthropology. Ricoeur is interested in texts, including 
Christian texts, because of his prior and primary interest in human 
existence. 

In fac t , R i c o e u r h imse l f had po in t ed out that t e s t imony is a 
closely related concept to his early works on The Symbolism of Evil 

18 

and Freud and Philosophy. Seen in this way, we could c la im that 
s ince the ear ly days of h is ca ree r , R i c o e u r has been w o r k i n g on 
"test imony," which is an indispensable trait in his thought . 

2. A Post-Hegelian Kantian Framework for Appreciating Testimony 
A s a v o c a t i o n a l p h i l o s o p h e r , R i c o e u r t h u s t r i ed h a r d to 

demonstra te that tes t imony is a sensible quest ion in phi losophy. He 
knew very well that s ince I m m a n u e l Kant wes te rn ph i losophy has 
of ten excluded fai th f r o m theoret ical reason and re ta ined it only in 
the practical realm. It is because according to the first Critique, any 
exper ience in his tory would not be accepted into the d iscuss ion of 

16 Paul Ricoeur, "The Demythizat ion o f Accusation," in idem. The Conflict of Interpretations, 
343-44; translation sl ightly altered, italics mine. 

17 
Kevin J. Vanhoozer, Biblical Narrative in the Philosophy of Paul Ricoeur (Cambridge: 

CUP, 1990), 224. 
18 

Ricoeur, "Toward a Hermeneutic o f the Idea o f Revelation." 27-28. 
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e terna l t ruth. It f o l lows that a d i s ce rnmen t seeking divine act ion in 
h u m a n his tory in order to const i tu te the knowledge of the divine, or 
t h e o l o g y in this sense , wou ld b e c o m e imposs ib le . Any acc iden ta l 
t ru ths of h is tory , inc lud ing the Exodus , the resurrect ion, and so on, 
cou ld ha rd ly b e c o m e the un ive r sa l p r o o f s of reason . But R icoeu r 
w a s a w a r e tha t b ib l i ca l f a i th is f o u n d e d on this k ind of h i s to r ica l 

19 

event . The re fo re , fo l lowing his men to r Jean Naber t , R icoeur tried 
h a r d to p a v e the way f o r a c c e p t i n g w i t n e s s or t e s t i m o n y in to his 
ph i lo soph ica l d i scuss ion . 

R i c o e u r k n e w t h a t t he u l t i m a t e q u e s t i o n of t e s t i m o n y f o r 
ph i losophers is, "Do we have the r ight to invest a m o m e n t of history 
with an absolute character?"^® He thought that the original affirmation 
of the absolute spirit or divine must be made concrete in consciousness, 
to the point of t ransforming one's life, like the burning bush experience 
of Moses as recorded in the book of Exodus. Thus only "a philosophy 
which seeks to jo in an experience of the absolute [spirit] to the idea of 
the absolute" makes test imony a proper question.^' However, Kantian 
philosophy has no room for a self-presentation, a Selbst-Darstellung, of 
the absolute spirit. Hence it would incline us to look only for examples 
or symbols, but not testimonies.^^ Never the less , Kant 's phi losophy of 
l i m i t s a l so i m p l i c i t l y d e m a n d s a t o t a l i z a t i o n of m e a n i n g in the 
pract ical rea lm. But Ricoeur ( fo l lowing Hegel) found that the second 
Critique is an abs t rac t e th ics of du ty . Rare ly does it m e n t i o n the 
rea l w o r l d w e l ive in. R i c o e u r c r i t i c i zed it fo r d iv id ing the f o r m 
f r o m its c o n t e n t , r a t i o n a l i t y f r o m rea l i t y . H e r e v i s i t e d a n o t h e r 
p h i l o s o p h i c a l g i an t , G. W. F. H e g e l , in the t r ad i t i on of G e r m a n 
idea l i sm in r e sponse to this issue. 

19 Cf . Ricoeur, "Toward a Hermeneut ic o f the Idea o f Revelat ion," 31-37; Ricoeur, "The 
Hermeneutics o f Testimony," 435f f ; it is very clear f rom these two essays that Jean Nabert, Le Desir 
de Dieu (Paris: Aubier , 1966) has a profound inf luence on Ricoeur. 

20 Ricoeur, "The Hermeneutics o f Testimony," 453. 

21 Ricoeur, "The Hermeneutics o f Testimony；' 435; Ricoeur here ident i f ied the idea o f the 

divine w i t h the idea o f the Absolute, but their relationship is not so straightforward in Hegel's thought; 

cf. footnote 9 above. 

22 Ricoeur, "The Status o f Vorstellimg," 71. 

23 C f Paul Ricoeur, "Hope and the Structure of Philosophical Systems," in idem, Figuring the 
Sacred (Minneapol is: Fortress, 1995), 209 [Reprinted f rom Proceedings of the American Catholic 
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B e s i d e s e n h a n c i n g p r a c t i c e , H e g e l b e l i e v e d t h a t f a i t h 
f o r e s h a d o w s a s p e c u l a t i v e c o r e a c c e s s i b l e w i t h i n the s p h e r e of 
abso lu t e k n o w l e d g e . T h e r e a l m in w h i c h H e g e l l oca t ed f a i t h is 
Vorstellung. It is o f t en t rans la ted as " representa t ion ," but R icoeur 
preferred to call it "f igurat ive thinking," which bears the meaning of 
no t ye t c o n c e p t u a l and is s t i l l p ic tor ia l .^^ A c c o r d i n g to H e g e l , 
absolute knowledge is possible, because the absolute spirit made itself 
k n o w n to the h u m a n mind through the wor ld-spi r i t . In due course 
Vorstellung cons is t s of a t w o f o l d m o v e m e n t : an ex ter ior iza t ion or 
ob jec t iva t ion and an in te r ior iza t ion or sub jec t iva t ion . On the one 
hand, in fa i th the absolu te spiri t shows itself to consc iousness and 
b e c o m e s its objec t . Thus the f igura t ive c o m p o n e n t s of fa i th m u s t 
re la te to the cu l tura l "shapes" (Gestalten) and recap i tu la te all the 
cu l tu ra l de t e rmina t i ons {Bestimmungen) that p r e c e d e it a long its 
journey of manifestat ion in history. On the other hand, in the process 
of objectivation human consciousness offers itself up to the absolute 
sp i r i t and le ts it b e c o m e the s u b j e c t . T h e a b s o l u t e sp i r i t t h e n 
internalizes itself in and as the subject of consciousness , but is at the 
same t ime the agent which causes its own exter ior izat ion. In sum, 
the absolute spirit shows itself through exteriorization but at the same 
t ime re tu rns to i tself in c o n s c i o u s n e s s and b e c o m e s the k n o w i n g 
subjec t . Thus abso lu te k n o w l e d g e wou ld eventua l ly f o r m in sel f -
consciousness . In this way, Hegel sa feguarded himself f r om a one-
sided material is t ic or psychologica l explanat ion of faith严 

As the absolute spirit is working throughout history media t ing 
itself in a cumula t ive way through the world-spir i t and returning to 
itself in self-consciousness , accordingly there is a moment in which 

Association 64(1970): 55-69]; Paul Ricoeur, "Freedom in the L ight o f Hope," in idem. The Conflict 
of Interpretations, 413; Ricoeur in these two essays articulated most clearly the rationale o f his post-
Hegelian Kantianism; also cf. Theodoor M . Van Leeuwen, The Surplus of Meaning: Ontology and 
Eschatology in the Philosophy of Paul Ricoeur (Amsterdam: Rodopi, 1981), 165-66. 

24 Ricoeur, "The Status o f Vorstellung," 71-72; cf. John Van Den Hengel, "Faith and Ideology 
in the Philosophy o f Paul Ricoeur," Eglise et Theologie 14 (1983): 70. 

25 Ricoeur, "The Status of Vorstellung," 72-73, 77; cf. Van Den Hengel, "Faith and Ideology “ 
70-71 
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revela t ion and reason co inc ide in absolute knowledge . Phi losophy, 
for Hegel , is regarded as the speculat ive thinking which retrieves the 
i m m a n e n c e of the a b s o l u t e sp i r i t in i ts c o u r s e of m a n i f e s t a t i o n . 
The re fo re he could say that the f igurat ive thinking of fai th gives rise 
to the specula t ive thought of ph i losophy, whi le at the same t ime the 
l a t t e r r e c o g n i z e s the f o r m e r p r o g r e s s i o n . Seen in th is way , the 
speculat ive mode of thinking is not extrinsic to the f igurat ive mode of 

f a i t h . R e l i g i o u s r e p r e s e n t a t i o n c a n n o t be pu t s ide by s ide wi th 
26 

phi losophy. On the contrary, the two fo rm a dialectic and have the 
same subject matter. Vorstellung is a movement of both revelation (of 
the absolute spirit) and appropr ia t ion (of the self-consciousness) . In 
line with this, the process of world history is the self-revelation of the 
absolute spirit, or in a rel igious sense, God; everything within history 
is His kenosis^^ There fo re if we work retrospectively, human beings 
may have a g l impse of the absolute mediat ion. As Ricoeur put it, "In 
the f inal analysis, it is the absolute [spirit] which generates itself and 

28 
becomes conscious of itself by means of the rupture." 

In w o r k i n g a long this rou t e R icoeu r r e m i n d e d us of the mos t 

f u n d a m e n t a l ins ight of Hegel ' s thought : 

The Spirit is present as a whole at each of its phases and... it proceeds not 
by external additions, but by inner development and in a cumulative 

9Q 
manner/” 

Tha t is to say, a l though the summat ion of absolute knowledge 
is poss ible only at a teleological momen t when the Spirit recapitulates 
all cu l tura l de te rmina t ions , the abso lu te spiri t is t ransparent at any 
po in t in the mids t of his tory when it reveals itself to consciousness . 
T h e d i f f e r e n c e is not in t e rms of the degree of t ransparency of the 
a b s o l u t e spir i t to c o n s c i o u s n e s s , bu t the ex te rna l f o r m it t akes to 

26 Cf . John W. Van Den Hengel, The Home of Meaning: The Hermeneutics of the Subject of 
Paul Ricoeur (Washington: Universi ty Press o f Amer ica, 1982), 215. 

27 Cf . Van Den Hengel, "Faith and Ideology," 75. 

28 Q u o t i n g f r o m Van Den Henge l , "Fa i th and Ideo logy , " 75; o r i g i na l : "A l i ena t i on , " 

Encyclopaedia universalis, I , 1968’ 662; cf. footnote 9 above. 

29 Ricoeur. "The Status o f Vorstellung," 74. 
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p r e s e n t i t se l f . In o r d e r to be a r e v e a l e d r e l i g i o n (geoffenbarte 
Religion), which ref lec ts the revela t ion of the absolu te spirit , fa i th 
a c c o r d i n g l y m u s t i n c l u d e wi th in its o w n s y m b o l i c s t ruc tu re the 
emergence of se l f -consc iousness . 

Fo r Hege l , w i th C h r i s t i a n i t y the d y n a m i s m of Vorstellung 
r eached its c l imax . As R i c o e u r u n d e r s t o o d h im, the very self of 
Chr i s t is the s h a p e par excellence of s e l f - c o n s c i o u s n e s s of the 
absolute spirit. But at the same t ime it constitutes the most formidable 
r e s i s t a n c e to t r a n s p o s i n g t he f i g u r a t i v e t h o u g h t of f a i t h i n t o 
speculative thought of phi losophy because of its links with historical 
events, pictorial contents and sedimented t r a d i t i o n s . I n this sense, 
theology is a d iscourse to relate these f igura t ive componen t s into a 
conceptual f ramework . Hence Hegel ian phi losophy "has to deal with 
a r e l i g i o u s d i s c o u r s e tha t t h e o l o g y h a s a l r e a d y b r o u g h t to i ts 
dialectical expression."^' This may be one of the reasons for Ricoeur 
to ref lect on fai th in his phi losophical discussion, as he adopted this 
part of Hegel 's thought wi thout reserve. 

It seems that consequent ly there is a lways an immediacy of the 
absolute spirit to se l f -consc iousness in revealed re l igion according 
to Hegel 's thought. But Ricoeur strenuously refu ted this view. There 
is se l f - revelat ion of the absolute spirit such that consc iousness can 
have a glimpse of the divine, but Ricoeur pointed out that the converse 
is not true. One could not hold f i rm to the au tonomy of the knowing 
sub jec t and c l a im to have p o s s e s s e d abso lu t e k n o w l e d g e，T h e 
p rob lem of Hegel ' s sys tem is that it is wri t ten f r o m the end toward 
the beginning. Ricoeur wrote: 

The Hegel I reject is the philosopher of retrospection, the one who not only 
accompanies the dialectic of the Spirit but reabsorbs all rationality in the 
already happened meanine.^^ 

30 Ricoeur, "The Status of Vorstellung," 76-77. 

31 Ricoeur, "The Status o f Vorstellung, “ 85; for a detail discussion, cf. Part I I o f the essay. 

Ricoeur，"The Status of Vorstellung," 78; cf. Van Den Hengel, "Faith and Ideology," 75. 

Ricoeur, "Freedom in the L igh t o f Hope," 414. 
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R i c o e u r ins i s t ed on the o rder that r eve la t ion mus t c o m e f i rs t 
and then appropr ia t ion of the self. The absolute spirit, or the divine, 
in r e v e a l e d re l ig ion , is the on ly in i t i a t ive of the p rocess . Hege l ' s 
not ion of absolute knowledge is paradoxical ly a f inal meaning which 
ex t r apo l a t e s f r o m in t e rmed ia ry m e a n i n g s . A l t h o u g h his in ten t ion 
was to swi tch f r o m Kant ' s fo rma l i ty of duty to the concre teness of 
h i s tor ica l l i fe, even tua l ly the Hege l i an sys tem could admi t no th ing 
new and b e c a m e a c losed sys tem. Thus Ricoeur ' s f inal commen t is: 
" T h e t r i u m p h of t h e s y s t e m or t h e t r i u m p h of c o h e r e n c e and 
ra t iona l i ty leaves a g igan t i c loss in its wake : this loss is precisely 
history: 

R i c o e u r f o u n d that Kant ' s ph i l o sophy of l imits could serve at 
this point. As Kant decisively retained the limit of human knowledge, 
h i s p h i l o s o p h y a b o l i s h e s the a b s o l u t e n e s s of Hege l ' s specu la t ive 
d imens ion . But the p r o b l e m posed in the beg inn ing of this sect ion 
re turns : H o w can we accept the man i fes t a t ion of the absolute spirit 
or t he d i v i n e i n to t h o u g h t in th i s k i n d of p h i l o s o p h y ? R i c o e u r 
a r t i c u l a t e d h e r e t h e s i g n i f i c a n c e of K a n t ' s d i s t i n c t i o n b e t w e e n 
"unders tanding" {Verstand) and "reason" {Vernunft) (also "to know" 
[Erkennen] and "to th ink" [Denken] c o r r e s p o n d i n g l y ) . Only the 
f o r m e r is a f unc t i on of cond i t ioned knowledge , whi le the latter is a 
func t ion of the uncondi t ioned, the absolute. As Ricoeur pointed out, 
K a n t ' s Critique is a k i n d of abs t r ac t t h i n k i n g , it is a c r i t ique of 
"unders tanding" and "knowing" but not of "reason" and "thinking." 
There fo re "it is not exper ience that limits reason but reason that limits 
the c la im of sensibil i ty to extend our empir ical , phenomenal , spatio-
t empora l k n o w l e d g e to the noumena l o r d e r . H e n c e , fo r Ricoeur , 
it is no t su rp r i s ing tha t in the r ea lm of pu re and prac t ica l reason, 
reason seeks to be total, but the desire to a f f i rm the absolute in both 
pu re and prac t ica l knowledge is d o o m e d to despai r . Never the less , 

34 Paul Ricoeur, "Philosophy and Histor ici ty," in idem, History and Truth, 66; cf. idem, "Hope 
and the Structure o f Philosophical Systems," 208; Van Leeuwen, The Surplus of Meaning, 166-67. 

3 5 Ricoeur, "Hope and the Structure o f Phi losophical Systems," 209; idem, "Freedom in the 

L i gh t o f Hope," 415; cf. Van Den Hengel, The Home of Meaning, 216. 

36 Ricoeur, "Freedom in the L igh t o f Hope," 415. 
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R i c o e u r r e m i n d e d us tha t w e are no t r e s t r i c t e d to hope f o r the 
m a n i f e s t a t i o n of the d iv ine . T h e o d o o r M . Van L e e u w e n a rgued 
correctly that, for Ricoeur, the object that faith gives to philosophical 
thinking is not so much Kant's duty but the logic of hope and promise.〗? 
It could be regarded as the pos t -Hegel ian supplement to Kant ian ism 
in Ricoeur 's thought . 

At the juncture of two kinds of phi losophy, Ricoeur emphasized 
that the three quest ions raised by Kant in the Opus Postumum could 
not be separated. They read: W h a t can (konnen) we k n o w ? W h a t 
mus t (miissen) we do? W h a t m a y (diirfen) we h o p e ? T h e th ree 
defect ive verbs "can," "must" and "may" should be brought together. 
R i c o e u r po in t ed out that " the f i e ld of h o p e has exac t ly the s a m e 

38 

extens ion as that of t ranscendenta l i l lus ion." Howeve r , we mus t 
no t j u m p d i r e c t l y to t he end w i t h o u t f i r s t p a s s i n g t h r o u g h the 
examinat ion of pure reason. To capture the concept of God as a kind 
of l i m i t e d h u m a n k n o w l e d g e is i m p o s s i b l e . T h e G o d of t h e 
phi losophers is merely a seductive i l lusion. Thus both the ef for ts of 
the theist ic proof of God and the atheis t ic denia l are subjec t to the 
same cr i t ique. Never the less , the ph i lo sophy of l imi ts only b reaks 
the i l lusion of ob jec t ive k n o w l e d g e at the level of spa t io - tempora l 
ob jec t s . It does not pu t a de f i n i t i ve c lo su re to the p h i l o s o p h i c a l 
discourse. In light of this, Ricoeur thought that the hope in Religion 
within the Limits of Reason Alone should not be taken as a t h e m e 
which ju s t comes a f te r o thers ; it is an impu l se wh ich prevents the 
p h i l o s o p h y of l imi t s f r o m f o r m i n g a c lo sed sy s t em. H o p e adds 
n o t h i n g to t h e o b j e c t i v e k n o w l e d g e . I t is n o t a p o d i c t i c b u t 
hypothet ical . It res ides not in the ep is temologica l rea lm, but in the 
practical and existential realms. It fo l lows that the God we hope for 
is not to be thought of as a rat ional postulate , but is in tended as the 
origin of a gif t . The re fo re the Hegel ian media t ion process of the 
Spiri t could still be re ta ined in our hope wi thout a viola t ion of the 
l imits of reason. 

37 Van Leeuwen, The Surplus of Meaning, 173. 

‘Ricoeur, "Hope and the Structure o f Philosophical Systems," 211-12. 

‘Ricoeur, "Hope and the Structure o f Philosophical Systems," 211-14. 
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To summar ize Ricoeur 's post-Hegel ian Kant ianism in a nutshell , 
he a s s u m e d the in i t i a t ive of the abso lu te spir i t or the d iv ine f r o m 
Hegel ' s p h e n o m e n o l o g y , and perce ived its mani fes ta t ion within the 
r e a l m of h o p e in K a n t ' s f r a m e w o r k of l i m i t s ， I n th i s w a y the 
H e g e l i a n t y p e of o n t o l o g y is a p p r e c i a t e d b u t at the s a m e t i m e 
postponed. That is to say, the rea lm of h u m a n knowledge is open to 
an expe r i ence of the abso lu te spiri t that is not ye t comprehens ive . 
Van L e e u w e n percep t ive ly po in ted out that thus an eschatological 
d imens ion is in t roduced into Ricoeur ' s ph i losophy ; the p resence of 
the d iv ine is not assured by a theory of the pr inc ip les of being, but 
may be hoped for，、As the divine reveals itself in the ongoing history, 
the h u m a n could expect and have a g l impse of its manifes ta t ion even 
wi th l imited reason. Despi te the comple te picture not being available 
unti l the eschaton, the h u m a n may af f i rm the m o m e n t of Vorstellung 
in the m i d s t of h i s to ry as the d iv ine cou ld m a n i f e s t i tself to se l f -
consc iousness at any t ime. Thus there is a lways a restless passion in 
Ricoeur ' s though t to in terpre t t es t imony as the or iginal a f f i rmat ion 
of t h e d i v i n e and a w a i t i n g r e v e l a t i o n f r o m the a b s o l u t e sp i r i t , 
a l though the rel igious knowledge obta ined could only be vindicated 

42 
in the escha to log ica l fu tu re . 

T h e coherence of the above pos t -Hege l ian Kant ian i sm is qui te 
c l e a r . H o w e v e r , it a p p e a r s t ha t R i c o e u r d id n o t spe l l ou t the 
phi losophica l reason for his f o r m u l a t i o n . J o h n W. Van Den Hengel 
t h o u g h t tha t it is m o r e on theo log ica l than ph i lo soph ica l g rounds 
that R i c o e u r e m b r a c e d this framework.^'^ R icoeu r was s t r iving to 
a f f i rm the manifes ta t ion of the absolute spirit or the divine in human 

40 Cf . Pamela Sue Anderson, Ricoeur and Kant: Philosophy of the Will (At lanta: Scholar, 

1993),21-22. 

41 Van Leeuwen, The Surplus of Meaning, 180-81. 

Dan R. St iver , Theology after Ricoeur: New Directions in Hermeneutical Theology 
(Louisv i l le : Westminster John Knox , 2001), 196-97. 

43 R icoeur on ly declared that he is in f luenced by Er ic W e i l and is insp i red by Jurgen 

Mol tmann's Theology of Hope to work on hope, cf. Ricoeur, "Freedom in the L igh t o f Hope," 404-

406, 412; idem, "Hope and the Structure o f Phi losophical Systems," 204-205. 

Van Den Hengel, The Home of Meaning, 214-15，footnote. 
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experience, i.e., accepting tes t imony in his phi losophical discussion. 
It is both his ob jec t ive and ra t iona le . He had neve r a r t i cu la ted a 
cogent phi losophical reason for j u s t i fy ing his stance. 

H o w e v e r , as R i c o e u r p o i n t e d ou t , in H e g e l ' s s y s t e m b o t h 
f igurat ive thought of rel igion and speculat ive thought of phi losophy 
are involved in the dynamism of Vorstellung. The re fo re it may not 
be a p p r o p r i a t e to s e p a r a t e t w o k i n d s of r e a s o n within t he pos t -
H e g e l i a n Kan t i an f r a m e w o r k . M o r e o v e r , as R i c o e u r dec i s i ve ly 
placed the discussion of tes t imony in the rea lm of hope rather than 
theore t ica l reason, m a k i n g a d i scourse j u s t i f y i n g his thought here 
and now would paradoxica l ly viola te the l imits of reason . Thus , I 
be l ieve that the fo rmula t ion of this f r a m e w o r k itself is des t ined to 
be a wager , which is a mark of its eschatologica l or ientat ion. 

In fact, as Ricoeur pointed out, his intention of raising the problem 
of hope rather than that of faith or love is to entail a radical change in 
the nature of the confrontat ion between philosophy and theology. It 
cou ld be true, as D a n R. S t iver a r t i cu la ted , that R i c o e u r had set 
epistemology within the religious context of eschatology. But it should 
imply that Ricoeur ' s ph i losoph ica l f r a m e w o r k cou ld hard ly s tand 
without original religious testimony.'^^ Wha t is the point of Ricoeur 
retaining a distinction between philosophy and theology? Facing this 
kind of question, his answer was: 

The philosopher is not a preacher. He may listen to preaching, as I do; but 
insofar as he is a professional and responsible thinker, he remains a 
beginner, and his discourse always remains a preparatory d i s c o u r s e . 4 7 

In other words , Ricoeur wanted to mainta in that ph i losophy is 
an a u t o n o m o u s d i s c i p l i n e w i t h r e g a r d to t h e o l o g y f r o m t h e 
methodological perspective, al though his is undeniably a "believing" 
phi losophy. Perhaps the conclus ion of Vanhoozer ' s study is r ight 

Ricoeur, "Hope and the Structure o f Philosophical Systems," 203. 
46 

Stiver, Theology after Ricoeur, 196, 202. 
47 

Paul Ricoeur, "Religion, Atheism, and Faith," in idem, The Conflict of Interpretations, 441. 

Because o f space constraint, we could not address the plausibi l i ty o f this formulat ion in 
detail; one of the recent queries is raised by Pamela Sue Anderson on Ricoeur's exclusion o f the two 
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to an ex ten t : "R icoeur does not p roc l a im the Gospe l . Rather , l ike 
J o h n t h e B a p t i s t , R i c o e u r s e r v e s t h e G o s p e l by b a p t i z i n g o u r 
imag ina t ions , ph i losophica l ly p repar ing the way for the Word.""^^ 

II. A Hermeneutic of Testimony in the Historical Realm 
Instead of starting f r o m a lof ty posit ion aff i rming the immediacy 

of the abso lu te spiri t and the a u t o n o m y of consc iousness , Ricoeur , 
as w e h a v e seen , c h o s e to s ta r t h i s i n q u i r y of t e s t i m o n y in the 
h i s to r ica l r ea lm. H e be l i eved that only in the in terpre ta t ion of the 
a m b i g u o u s s igns t h r o u g h w h i c h the a b s o l u t e spi r i t shows i t se l f , 
abso lu te k n o w l e d g e would be re leased . As Ricoeur put it: 

Because there is revelation, because there is this seemingly 
nonhermeneutical moment of sameness between Absolute [spirit] and 
immediacy, an infinite process of mediation is l a u n c h e d . ^ O 

T h e r e f o r e , f o r R i c o e u r , p h i l o s o p h y a f t e r H e g e l can only be 
i n t e r p r e t a t i o n . T h e a b o v e - m e n t i o n e d p o s t - H e g e l i a n K a n t i a n 
f r a m e w o r k p r o v i d e d an i m p o r t a n t b a s i s and a c o n c e p t u a l i t y f o r 
w o r k i n g out its impl i ca t ions . If the con ten t s of consc iousness are 
posi ted by the human self, then any idea of the "divine" must become 
the predica te of the found ing subject . Thus the idea of the autonomy 
of c o n s c i o u s n e s s w o u l d c o n s t i t u t e a r e s i s t a n c e to any i d e a of 
revela t ion, and mus t resul t in the a theism of a Feuerbach . Ricoeur 
u n e q u i v o c a l l y r e j e c t e d th i s p o s i t i o n . H e w a n t e d to m a i n t a i n a 
t r a n s p a r e n c y of the abso lu te spir i t in the h i s to r ica l r ea lm th rough 
med ia t ion , but not an a lways a l ready- there immediacy . This is the 
reason Ricoeur re in terpre ted the twofo ld m o v e m e n t of Vorstellung. 
A n d it b rough t up issues conce rn ing fa i th and ideology, the role of 
the fa i th communi ty , and bibl ical he rmeneut ics in the hermeneut ics 
of t es t imony. 

theological G i f f o rd Lectures f rom Oneself as Another, cf. "Agnost ic ism and Attestation: A n Apor ia 
concerning the Other in Ricoeur's Oneself as Another： The Journal of Religion 74 (1994): 65-76. 

49 Vanhoozer, Biblical Narrative, 288. 

50 Ricoeur, "The Status o f Vorstellung," 78; cf. Van Den Hengel, "Faith and Ideology," 76; cf. 

footnote 9 above. 

Ricoeur "Toward a Hermeneutic o f the Idea o f Revelation," 27, 30. 
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1. Faith and Ideology in the Appropriation of Testimony 
W h e n the historical rea lm is taken seriously into the discussion 

of divine revelat ion, an ambigui ty occurs. Hegel called the m o m e n t 
of exter ior iza t ion of the Spir i t a l ienat ion , w h e n the abso lu te spiri t 
shows itself as the object of h u m a n consc iousness and recapi tula tes 
cultural determinat ions. In due course, Vorstellung may br ing about 
an unhappy consciousness in the human subject , for the subject mus t 
f i rs t r enounce , or a l ienate i tself f r o m itself in order to b e c o m e the 
se l f -consc iousness of the absolute spirit . Thus in some of the early 
works of Hege l a l ienat ion may carry a pe jo ra t ive mean ing . Bu t in 
h i s m a t u r e w o r k s , H e g e l u n d e r s t o o d a l i e n a t i o n p o s i t i v e l y as a 
necessary process, through which the human spirit must pass, in order 
to arr ive at se l f -consc iousness of the absolute spirit . 

It fo l lows that a l ienat ion in later use bears a doub le sense . It 
can m e a n bo th Entdusserung ( e x t e r i o r i z a t i o n ) and Entfremdung 
(expropriat ion or dispossession) . Ricoeur thought that this pos i t ion 
is possible only if alienation is a double kenosis, of the absolute spirit 
and of the self . Bu t l e f t - H e g e l i a n s such as F e u e r b a c h and y o u n g 
M a r x took only the nega t ive connota t ion , i .e. expropr ia t ion of the 
true self. Without a kenosis of the absolute spirit, a true self-revelation 
of the absolute spirit in the historical realm, alienation for them meant 
noth ing more than an invers ion of humani ty , an equ iva lence to the 
e x p r o p r i a t i o n of the t rue se l f . F a i t h b e c o m e s m e r e l y "a f a l s e , 
i d e o l o g i c a l s u p e r s t r u c t u r e l e g i t i m a t i n g t he c a p i t a l i s t m o d e of 
p r o d u c t i o n , " e s p e c i a l l y w h e n i n s t i t u t e d r e l i g i o n c o n t i n u o u s l y 
s u m m o n e d peop le to r enounce themse lves . "Feuerbach and M a r x 
instituted, therefore, a crit ique of heaven (religion, fai th) as a cri t ique 
of the earth (al ienated social relationships)."^^ 

Ricoeur was aware of the potent ia l danger l e f t -Hege l i ans had 
articulated. That is why he eschewed Hegel 's claim of the immediacy 
of the absolute spirit , which is r e f l ec ted in his r enunc ia t ion of the 
se l f - suf f ic ien t subject . However , R icoeu r was equal ly unsa t i s f i ed 

52 Ricoeur, "Toward a Hermeneutic of the Idea of Revelation," 27, 30; Van Den Hengel, "Faith 
and Ideology," 71-72. 
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with the interpretat ion of lef t -Hegel ians , which is a one-s ided kenosis 
without the incarnat ion of the absolute spirit in the world. There fore 
he w o r k e d hard to f i nd a m i d d l e way b e t w e e n a one-s ided pos i t ive 
a n d o n e - s i d e d n e g a t i v e v i e w of a l i e n a t i o n a f t e r r e f u t i n g t h e 
i m m e d i a c y of the absolu te spirit . 

To solve the p rob lem, R icoeur in t roduced M a x Weber ' s not ion 
of i d e o l o g y in to h is d i scuss ion . For Weber , i deo logy is necessa ry 
fo r a social g roup to express its ident i ty . It p e r f o r m s an in tegra t ive 
func t ion by f i rs t s impl i fy ing and schemat iz ing the g rounding act of 
the communi ty to a self- image, e.g. the French Revolut ion for France, 
t he O c t o b e r R e v o l u t i o n f o r the U . S . S . R . , e tc . By m e a n s of the 
symbol ic system, the communi ty jus t i f ies its emergence , perpetuates 
i tself and exis t s in a uni ty. As R i c o e u r obse rved , ideo logy is thus 
opera t ive ra ther than themat ic . It opera tes at a p re -consc ious level; 
w e t h i n k / r a m it ra ther than about it. 

Because of this diss imulat ive character , the authori ty of a group 
m a y leg i t ima te and secure its p o w e r by invok ing ideology , even to 
the po in t of d is tor t ion . By m a k i n g use of the uncr i t ica l s tance, the 
au thor i ty dece ives peop l e by concea l ing the gap b e t w e e n the l ived 
real i ty and the ideal wor ld represented by the grounding se l f - image. 
T h u s it m a k e s r e s i s t ance to poss ib i l i t i e s of e s t ab l i sh ing n e w sel f -
u n d e r s t a n d i n g f r o m the c o n t e m p o r a r y h i s t o r i c a l e x p e r i e n c e and 
j u s t i f i e s the status quo. Ope ra t i ng in this way , ideo logy b e c o m e s 
the agent of p roduc ing "false consc iousness . " 

T h e cr i t ica l po in t emerges w h e n the author i ty tries to acqui re 
m o r e p o w e r f r o m the group than jus t i f i ed . It does so by mak ing an 
invers ion: de f in ing ideology by both its in tegrat ive func t ion and the 
p r e s e n t h i s t o r i c a l c o n t e n t s . T h a t m e a n s t h e a u t h o r i t y t r i e s to 
leg i t imate its domina t ion by iden t i fy ing wha t is wi th what ought to 
be . F r o m this point onwards , ideology has b e c o m e Marx ' s ideology 
par excellence. Thus Marx wrote , "if in all ideology men and their 
c i r c u m s t a n c e s a p p e a r u p s i d e - d o w n as in a camera obscura, this 
p h e n o m e n o n arises jus t as m u c h f r o m their his torical l i fe-process as 
the invers ion of ob jec t s on the re t ina does f r o m their phys ica l l i fe-
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process."'、3 Taking a cue f rom the Frankfurt school, Ricoeur argued, 
"the ideo log ica l func t ion must therefore be detached f r o m the 
ideological content," otherwise we could never walk out f rom the 
inverted image. 

How is this related to Ricoeur's discussion of faith? It is wel l 
known that for Marx and Feuerbach, re l ig ion is the ready example 
of ideology par excellence. Ricoeur also admitted, "religion is the 
'ideological' side of faith in an absolutely primitive, foundational and 
fundamental sense of the word."^^ Or as Van Den Hengel interpreted 
him, " fai th enroots i tself in rel ig ion, and re l ig ion is the histor ical 
and cultural expression of f a i t h . I f the div ine must show itself 
th rough ex te r io r i za t ion , i f we must seek its trace w i t h i n the 
historically conditioned signs of instituted rel igion, then faith must 
suffer from a potential danger of becoming Marx's sense of ideology. 
Therefore Ricoeur aff irmed and even endorsed the Marxist crit ique 
of religion as a means of r idding us of the hidden dominating interest 
in institutionalized faith. 

To cope wi th the problem, Ricoeur thought that Christianity as 
an inst i tut ional ized re l ig ion must face an external cr i t ique. The 
phenomenon of re l ig ion is cr i t ic ized in modern times as a sort of 
coded language of domination and submission. Ricoeur thought that 
Feuerbach was r i gh t to say that human beings are emp ty i ng 
themselves to the absolute in this circumstance. We must stop this 
bleeding into the sacred. Therefore Ricoeur agreed wi th Dietr ich 
Bonhoeffer that a cri t ique of rel ig ion concerning the human gods 

Karl Marx and Frederick Engels, The Gennan Ideology, ed. C. J. Ar thur (London: Lawrence 
and Wishart. 1970)，47. 

“ P a u l Ricoeur. "Science and Ideology," in idem, Henneneutics and the Human Sciences, ed. 
and trans. John B. Thompson (Cambr idge: CUP, 1981), 225-31 [French or ig ina l : "Science et 
ideologic," Revuephilosophiqite de Louvain 72 (1974): 326-56]; cf. Richard Kearney, "Rel igion and 
Ideology: Paul Ricoeur's Hermeneutic Conf l ic t , " The Irish Theological Quarterly 52 (1986): 111-
14. 

“ Q u o t i n g f rom Van Den Hengel, "Faith and Ideology," 74; original: "L'hermeneutique de la 
secularisation." in Archivio difilosofia, (1976), 66. 

乂 Van Den Hengel. "Faith and Ideology," 74. 
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pertains to a mature fa i th fo r the modern era. Re l ig ion must be 
demyst i f ied. Because of this, although Marx , Nietzsche, and Freud 
are of ten seen as the great foes o f Chr is t ian i ty , Ricoeur honoured 
the three masters o f suspicion since for them "de-myst i f ica t ion is 
characterized in the f i rst place as the exercise of s u s p i c i o n . T h i s 
is also the reason he included a corresponding moment in his bibl ical 
hermeneutics, as we shall see later. 

H o w e v e r , R icoeur d id not c o n f o r m comple te ly to the le f t -
Hegelians' one-sided v iew. Ideology may be twisted as an agent of 
dominat ion to create false consciousness, but i t is not only that. This 
is the signif icance of int roducing Weber into the discussion. As the 
absolute spir i t is not immediate, as human being cannot grasp the 
absolute knowledge, no one can c la im to have a truly pre-ideological 
vantage point . As Weber pointed out, ideology is an indispensable 
dimension of histor ical ly situated human beings. Thus a crit ique of 
ideo logy is necessary, but i t should only a im at unmasking "false 
consciousness." We cannot completely abolish ideology for the sake 

58 
of being r id of the hidden dominat ing funct ion. 

I n l i n e w i t h th is , besides endors ing the hermeneut ics o f 
s u s p i c i o n , R i c o e u r a lso ba lanced i t w i t h a he rmeneu t i cs o f 
a f f i rmat ion. The former is an archeological ef for t to discr iminate 
"false consciousness" by interpreting rel igious discourse in terms of 
a f i rst-order causal reference to some predetermining reality hidden 
behind. D o i n g hermeneut ics in this sense is a denunciat ion of a 
consciousness of falsehood through deciphering certain structures 
of our cultural text, such that an unmasking of masked consciousness 
is possible. On the other hand, a hermeneutics of af f i rmat ion is an 
eschatological interpretat ion to discern the possible meaning ly ing 
i n f r on t o f us d isc losed by a second-order s ign i f i ca t i on o f the 
discourse. In sum, we should unravel the concealed interest and at the 
same time explore the genuine message of the divine which discloses to 

57 Paul Ricoeur, "The Cr i t ique o f Rel ig ion." Union Seminary Quarterly Revien- 28 (1973): 

Kearney, "Re l ig ion and Ideology," 114-16. 
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us authentic possibility. This is the passage we must struggle to 
pass through to encounter the God we hope for. 

Seen in this way, Ricoeur maintained that in the movement of 
Vorstellung, Entfremdung must give precedence to Entdusserung. 
Faith must first have a posit ive contr ibut ion before i t becomes a 
negative phenomenon. Negation could not be humanity's first reality. 
Nothing could be renounced before something was first appropriated.^^ 
In other words, by attesting to the sel f - revelat ion o f the d iv ine, 
Ricoeur tried to appropriate a truly double kenosis. That is why he 
could even c la im that the three masters of suspicion were f ina l ly 
positive thinkers of f a i t h " I f , nonetheless, the immediate bond wi th 
the divine is loosened to a mediate one, then it remains an issue for 
Ricoeur to make an original aff i rmation of the absolute spirit in the 
concrete situation of the historical realm. I f we cannot grasp hold of 
absolute knowledge, we must make a wager. As Ricoeur put it: 

We wager on a certain set of values and then try to be consistent with them; 
verification is therefore a question of our whole life. No one can escape this. 
Anyone who claims to proceed in a value-free way will find nothing.62 

Similarly, as Vanhoozer pointed out, faith must l ive out of the 
tension between the positive and negative functions of ideology.^^ 
Wi th respect to Ricoeur's semantic analysis of testimony, i t is the 
quasi-juridical aspect of testimony. 

Never the less , h a v i n g a r t i c u l a t e d the t w o moments o f 
appropriat ing the experience of the div ine, we should no longer 
appreciate faith wi th a purely naive stance. As Stiver wrote, " i f we 
are to be naive, it must be a postcritical naivete that has appropriated 
these cr i t ical changes into our understanding."^^ For the sake of 
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making a cr i t ica l judgment , Ricoeur thus took seriously historical 
human inst i tu t ions l i ke the h is tor ica l Chr is t ian re l ig ion into his 
d i s cuss i on . S t i v e r p e r c e p t i v e l y p o i n t e d out that b r i n g i n g 
hermeneutics close to praxis marked a shift in Ricoeur's thought, as 
Ricoeur art iculated this change h imsel f in the preface of his later 
work From Text to Action: 

Little by little, a dominant theme asserts itself in this enterprise of militant 
hermeneutics, namely, the gradual reinscription of the theory of texts 
with in the theory of action.65 

But in what fol lows I would l ike to argue that " l i t t le by l i t t le" of 
the dominant theme was present even before his application of text 
hermeneutics to b ib l ica l interpretation in the 1970s, when he dealt 
w i th the historical Christian rel igion. This is an issue overlooked by 
many commentators on Ricoeur's b ib l i ca l hermeneutics, but I 
believe that his authentic stance on this frequently treated topic could 
not be appreciated fu l ly apart f rom his important account of the faith 
communi ty. 

2. The Vital Role of the Faith Community in Christian Hermeneutics 
As we attest to the original manifestation of the divine, though 

in the course o f transmission there is a potential danger that fai th 
may become ideology in the negative sense, we should not abandon 
the hope o f appropr ia t ing d iv ine se l f - revelat ion in in terpret ing 
testimony. This is Weber's posit ive sense of ideology that Ricoeur 
a r t i cu la ted w i t h the assumpt ion o f the post -Hege l ian Kant ian 
f ramework. W i t h i n Christ iani ty the moment of immediacy of the 
d i v i ne is undoub ted ly the appearance o f the h is to r i ca l Jesus. 
However, we can no longer have access to this immediate God, but 
can on ly appropriate h im through past and distance. In Hegel's 
interpretation of Christ ianity, as Ricoeur understood him, a hidden 

Paul R icoeur , From Text to Action, trans. Kath leen Blarney and John B . Thompson 

(London: A th lone, 1991)，xiv. 

66 E.g. Vanhoozer, Biblical Narrative-, Fodor, Christian Hermeneutics： Laughery, Living 
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split had already occurred between the indiv idual consciousness of 
the h istor ical Jesus and the universal self-consciousness o f the 
pr imi t ive church. The historical Jesus is the immediately present 
God, but his "being" has passed over into "having been." He has 
arisen in Spirit. Ricoeur pointed out that for Hegel, and to a large 
extent Rudo l f Bu l tmann, resurrect ion occurs only in the fa i th 
community. The remembrance of the early church has become the 
inter ior izat ion of his immediacy. In other words, the immediate 
presence o f the d i v i ne is re ta ined in the f i gu ra t i ve thought , 
Vorstellung, borne by the fai th community. The in i t ia l appearance 
o f the absolute lays the burden of in te rp re ta t ion on the f i r s t 
community as its witness.^^ As Van Den Hengel wrote: 

The divine does not enter our history except through human signs and acts. 
This does not make the d iv ine dependent upon histor ical test imony, 
nevertheless, without this historical testimony, the divine would remain 
Wholly Other. 

Nevertheless, testimony can only be a contingent, histor ical 
expression of the absolute proceeding f rom a human Other, though 
it is regarded as His testimony.^^ This subtle difference brings about 
the whole problematic of appropriating testimony. However, Ricoeur 
did not regard it as a negative consequence in the appropriation of 
the self-revelation of the divine. On the contrary, he claimed: 

This disappearance of the [divine] is the turning point between immediacy 
and mediat ion, therefore between v is ib le presence and f i gu ra t i ve 
interpretation... this disappearance of the immediate is the very condition 
of the universalization of the appearance itselfJ® 

Ricoeur pointed out that the early church made its or ig ina l 
affirmation of the manifestation of the divine in the historical person 
Jesus, but its confession is not merely a recording of his l i fe . A 
dialectic between event and meaning, i.e. the quasi-empirical moment 

67 Ricoeur, "The Status o f Vorstellung," 78-79’ 86-87. 

68 Van Den Hengel, "Faith and Ideology," 86. 
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70 Ricoeur, "The Status o f Vorstellung," 78-79; cf. footnote 9 above. 
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o f tes t imony, has already occur red i n the p r i m i t i v e test imony. As 
Ricoeur put i t : 

In calling Jesus Son of God, Messiah or Christ, Judge, King, High Priest, 
Logos, the primitive church began to interpret the relation of meaning and 
event. The importance of this is that interpretation is not external to 
testimony but implied by its initial dialectical structured ̂  

I n a sense, this dialectic advances the consciousness o f the div ine 
i n the c o m m u n i t y ( the quas i -e th i ca l impac t o f t es t imony ) , as i t 
re interpreted the resurrected L o r d in l i gh t o f the Hebraic t rad i t ion, 
even w i t h addi t ional elements bor rowed f r o m the Hel lenist ic culture. 
In terpret ing f r o m the Hegel ian perspective, Ricoeur wrote: 

The consciousness of the community is the place where the content of the 
Vorstellung is both rooted in the actual appearance and directed toward its 
return to the self-consciousness of the Spirit. We may even suspect that the 
consciousness of the community is the revelation, its figurative rendering 
and its philosophical reinterpretation^^ 

That is to say, the absolute sp i r i t has mani fested i tse l f to the 
self-consciousness o f the fa i th communi ty through an inter ior izat ion, 
and also through an exter ior izat ion i n wh i ch i t has recapitulated the 
cu l tura l determinat ions through the wor ld -sp i r i t . Therefore there is 
a surplus o f meaning in the New Testament re interpretat ion o f the 
H e b r e w scr ipture.^^ The ex te rna l f o r m that the d i v i ne takes to 
man i fes t i t se l f may vary , but the subject matter to be in terpreted 
f r o m the process is always constant, namely d iv ine sel f -revelat ion. 
I t turns out that the c ruc ia l po in t fo r theologians is to interpret the 
act o f test imony o f the fa i th commun i ty handed down f r o m the past. 
Th i s is w h y R icoeur though t that theo logy shou ld deal w i t h the 
domain o f witness and is a logic o f the Chr is to log ica l interpretat ion 
o f salvat ion events.了‘ 
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Seen in this way, the fa i th communi ty should play a v i ta l role 
in Ricoeur's thought, since i t is the witness to God. Wi thou t the 
histor ical Christ ian communi ty , there wou ld not be any renewal or 
even any existence o f fai th. Thus Ricoeur tr ied not to talk merely 
about i t at the speculative level, but also developed an account o f 
the fai th community in the historical realm to substantiate his post-
Hegelian stance. 

I t f o l l ows that R icoeur emphasized the Chr is t ian o f f i ce o f 
preaching, such that the who le w o r l d cou ld hear the church 's 
testimony to God. "Christian" here is not taken in the individual sense, 
but as a collective term, the church. Thus Ricoeur wrote: 

I do not believe that the subject of faith can be an individual. The subject 
of faith is not " I " but "we."^^ 

In brief, the church is, for me, the place where I can most authentically l ive 
the dialectic between conviction and responsibility, the dialectic between 
death of rel igion and the reinterpretation of fai th7^ 

Being a Christ ian is being a member of a historical inst i tut ion. 
A n y in terpretat ion o f the test imony to the d iv ine can on ly be a 
segment o f the ongo ing t rad i t i on o f this c o m m u n i t y , since the 
kerygma is transmitted in the history of the church. 

In line wi th this, Ricoeur claimed that worship is also an essential 
feature of the church in relation to preaching. They together maintain 
its internal mi l ieu , such that an external di f ference f rom the non-
confessing wor ld can be conceived. A n d the dialectic o f convict ion 
and responsibil i ty of the fai th community can only be actualized by 
the dialectic of the church and the wo r l d /? Nevertheless, Ricoeur 
reminded us: 

75 Paul Ricoeur, "Tasks o f Ecclesial C o m m u n i t y in the M o d e r n Wor ld , " in Renewal of 
Religious Structures, ed. L . K . Shook ( N Y : Herder and Herder, 1968), 252. 
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[TJhere is no direct action of Christian preaching on the collective apparatuses; 
all that is possible is a constant pressure of the Utopian demands of Christian 
preaching on the ethics of responsibility, regulated by what is possible and 
what is reasonable.78 

Therefore the church must give o f i ts best to the of f ice o f 
preaching the kerygma to modern people, although it is always only 
a part ial fu l f i l lment of the eschatological promise in the course of 
history. M y c la im is that Ricoeur then turned to work on b ib l ica l 
hermeneutics, the theme which attracted a lot of commentators, for 
the sake of preaching in the modern era. 

One particular point needs to be highl ighted before we turn to 
the oft-treated theme. Even during this early stage of his intellectual 
journey , Ricoeur was aware that interpret ing the B ib le is not an 
amateur activity of a professional philosopher. I t is because the task 
of bibl ical interpretation for Ricoeur is preaching, such that the world 
can hear the kerygma. I f preaching is a transmission of the divine 
discourse, then reading the scriptures belongs to a l istening to the 
Word. The two cannot be separated. On the contrary, l istening is 
for the sake of Christ ian preaching. Thus b ib l ica l hermeneutics is 
not the w o r k o f a ph i losopher , but is conducted by the fa i th 
community in the course of its history. Therefore Ricoeur claimed 
that the fa i th communi ty "is that place where the problem of the 
Word is l ived, thought, and announced as a struggle of rel igion and 
of faith."79 This implies that he had impl ic i t ly placed himself in this 
historical community, and explained why at times he declared openly 
that he is a listener to Christian preaching. 

In l ine w i th this, we could say that the influence of the church 
as a human historical institution interpreting the Bible is evident even 
in Ricoeur's early thought. However, being pr imari ly a philosopher 
rather than a sociologist or a theologian, he did not deal deeply wi th 

78 Ricoeur, "Tasks o fEcc les ia l Commun i t y in the M o d e m Wor ld, " 244. 
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the signif icance of the fa i th communi ty in the interpreting process. 
I t seems that more attention was paid to the possibil i ty of the negative 
influence due to the l i v ing word being distorted in inst i tut ional ized 
rel igion. Thus a crit ique of rel igion is emphasized, and Ricoeur even 
thought that modern people should struggle as both believers and 
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atheists. But can the church generate a more posi t ive inf luence? 
According to the posit ive notion of ideology, in the actualization o f 
the kerygma in l i fe , the fa i th communi ty in its concrete cul tura l , 
po l i t i ca l , economic s i tuat ion may get insp i ra t ion as to how the 
scripture can be reinterpreted in a creative fashion. I bel ieve that 
Ricoeur was not unaware o f this issue, as he wrote: 

As the Remembrance of some epoch-making events - the Exodus and the 
Resurrection - it shares something wi th the positive concept of ideology. 
As the Expectation of the K ingdom to come shares something w i th the 
positive concept of Utopia.... The root of faith is somewhere near the poin,t 
where Expectation springs forth out of memory.82 

Nevertheless, the most pressing question for a phi losopher in 
in terpret ing the scr ipture is how to display the poss ib i l i t y o f an 
authentic existence f rom the original preaching, such that the reading 
self could be transformed. In a sense, Ricoeur had underestimated 
the constructive role of the faith community unt i l the 1980s when he 
dealt more closely w i th the problem of praxis in hermeneutics. 

III. Biblical Hermeneutics in Relation to Christian Testimony 
Br ie f ly we have touched on the fact that w i th Christ iani ty the 

problem of interpreting testimony is intertwined w i th an addit ional 
issue. The testimony of the pr imi t ive church was cast into the mold 
of a text, the Bib le , as a medium for transmission. The scripture 
thus is a w r i t t e n d iscourse o f t e s t i m o n y , as i t con ta ins t w o 
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"Testaments" of the divine. In order to see the trace of the absolute 
spir i t in the midst o f the contingent signs in the histor ical realm, 
Ricoeur tr ied hard to understand "what a thinking subject formed by 
and con fo rm ing to poet ic discourse m igh t be" and appl ied his 
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hermeneutics to the bibl ical text. In addition, i f Ricoeur's discussion 
is to contr ibute to the discernment of Christ ian testimony, then it 
must not violate the "internal witness" given by the scriptures, and 
ought to attest to and interpret this p r imord ia l test imony. This 
i l lumines Ricoeur's persisting interest in f ind ing God's revelation 
and how He is known in the past f rom the Christian scripture since 
the 1970s. I t is because the fai th community has regarded the Bible 
as the original aff irmation of the divine, and it is indeed the testimony 
of the pr imi t ive church. 

Ricoeur wrote in the "Preface" of the French translat ion of 
Rudol f Bultmann's Jesus, Mythology and Demythologization: 

There has always been a hermeneutic problem in Christianity because 
Christianity proceeds from a proclamation. It begins with a fundamental 
preaching that maintains that in Jesus Christ the kingdom has approached 
us in decisive fashion. But this fundamental preaching, this word, comes 
to us through writings, through the Scriptures, and these must constantly 
be restored as the living word if the primitive word that witnessed to the 
fundamental and founding event is to remain c o n t e m p o r a r y . 

In l ight of this, Ricoeur perceived that the history of Christianity 
i tse l f to a degree is a history o f the hermeneutic problem, since 
Chr i s t ian i t y presents i tse l f as a kerygma, a proc lamat ion, or a 
discourse addressed to the world.^^ This c la im is in l ine w i t h 
Ricoeur's reconstruction of the twofo ld movements of Vorstellung. 
I f the divine has erupted into the historical realm and has manifested 
i tsel f to human beings, then i t must have become a fact of culture, 
and it has even been inscribed as wri t ten discourse: 

‘R icoeur , "Toward a Hermeneutic o f the Idea o f Revelation," 27. 
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I t is only by entering into our discourse that the Word of God, alleged by 
the believer as the Word of God, proclaims itself.^^ 

I t fol lows that Christian hermeneutics must deal w i th the relation 
between the scripture and what i t refers to, i.e. kerygma. I t needs to 
reconvert the scr ipture in to l i v i n g w o r d through the successive 

87 
readings of the fai th communi ty. 

I t is indeed an in te rna l p r o b l e m ex i s t i ng i n the Chr i s t i an 
scripture. As we have mentioned, the testimony of the Christ event 
is already an interpretation o f a pre-exist ing scripture. I t made the 
entire Jewish economy suddenly appear old. Thus the first generation 
Chr is t ian needed to address a quest ion: what is the re la t ionship 
between the two Testaments? As a result , a l legor ica l reading is 
applied to generate a mutation of meaning inside the ancient scripture. 
The kerygma, and in fact the whole New Testament, is a rereading 

88 
of the Jewish scripture and thus is hermeneutical ly related to it. 

The second root of the hermeneutic problem is init iated by Paul, 
when he invi ted his audiences to decipher their existence in the l ight 
o f the passion and resurrection o f Christ. Med ieva l hermeneutics 
basical ly fo l l owed this pr inc ip le, and regarded the scripture as an 
inexhaustible treasure wh ich stimulates thought about everything. 
To interpret the Bib le in this way is to ampl i fy its meaning as sacred 
and to incorporate the who le w o r l d in the economy o f Chr is t ian 
existence. In short, the mutual relation of the meaning of Christ and 
the meaning of existence sets up a hermeneutic circle for the hearers 
of the Word of God.^^ 

The t h i r d roo t o f the hermeneut ic p r o b l e m was not f u l l y 
recognized unt i l modern times, when secular sciences such as history 
and ph i lo logy had been appl ied to the B ib le . For Christ ians, the 

Paul Ricoeur, "Two Essays by Paul Ricoeur," Union Seminary Quarterly Review 28 (1973): 
203. 
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W o r d o f God is u l t i m a t e l y not the scr ip ture , but Jesus Chr is t . 
However , this kerygma is expressed in the f o r m of a witness as a 
text . Th is "Testament" announces the event o f this person and 
contains the f i rs t confession o f the fa i th communi ty . However, to 
moderns the scripture appears as the word o f humans. We are the 
hearers o f the w i tness and be l i eve o n l y by l i s t e n i n g and by 
interpret ing a text, wh ich is already an interpretation of a testimony 
i n the f o r m of an ancient text. Therefore our re lat ion to the New 

90 
Testament, not only to the O ld Testament, is a hermeneutic relation. 

I n other words, the whole problematic of b ib l ica l hermeneutics 
as Ricoeur perceived is that the Christ ian should interpret the New 
Testament w i t h regard to the O ld Testament, and to interpret i t for 
our l i fe and for real i ty as a whole. But to adopt such an agenda, we 
have already put ourselves in the faith community which is summoned 
by the kerygma. The c o m m u n i t y thus has the respons ib i l i t y to 
proc la im the kerygma to al l human beings, to let al l hear the genuine 
Word and f ind their existential meaning in the wor ld. 

W i t h the above h e r m e n e u t i c p r o b l e m i n m i n d , R i coeu r 
articulated the significance of Bultmann's demythologization. Against 
the c o m m o n and s imp le idea that demy tho log i za t i on is a mere 
abandonment o f the myth ic wrapping of the scripture, Ricoeur saw 
that i t is the inverse side of the grasp o f the kerygma, the true Word 
o f God through unve i l ing the cul tural distance between the ancient 
t ime and ours. Our task is to understand the essence of meaning in 
the text but not the l i fe o f the ancient authors. However , what we 
now have is the b i b l i c a l tex t as a wi tness composed by them. 
Therefore demythologization as an exegetical work is important since 
i t helps us to approach what the text really announces to us. Ricoeur 
wrote: 

To destroy and to interpret: these are the two faces of modem exegesis. For 
the Christian the destroying belongs to the act of listening. What we want 

90 Ricoeur, "Preface to Bultmann," 386-88. 

91 Ricoeur "Preface to Bultmann," 388-90; Ricoeur, "The Critique of Religion," 209-10. 
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is through this process of destruction to hear a more original and more 
originating word.... Its function is to open up, to inaugurate a possibility of 
ex:istence.92 

I t is because even the f igurative language of fai th is capable of 
distort ion, i l lus ion and deception. Therefore the hermeneutics of 
suspicion must be endorsed in bibl ical hermeneutics as an unmasking 
process. 

Nevertheless, Ricoeur pointed out that i f we cannot restore 
human posit iv i ty in the same process, then any crit ique of re l ig ion 
appropriated by Christ ian hermeneutics w i l l become just another 
mask - a mask of fear, a mask of domination, a mask of hate. We are 
then d o i n g no bet te r than a f f i r m i n g the m o d e r n s p i r i t o f 
meaninglessness. But Christians have the of f ice to test i fy to the 
abundance of sense over nonsense, since they believe that the Word 
has erupted into this world, bringing about superabundance through 
the event of the cross and resurrection. Therefore Christians should 
proclaim the good news to the wor ld attested in the scriptures, and 
stand as the adversary of the absurd, as the prophet of meaning. In 
l ight of this, Christ ian preaching must overcome the cr i t ique of 
rel igion, being a cri t ique of her crit ique and its criteria, and at the 
same time restore an interrogation to the kerygma. I f demystification 
is the work of unbelief, then demythologization should be the work 
of faith. The latter has to transform the former, the external critique 
of rel igion, into its internal crit ique, such that preaching can take 
place at the junct ion of destruction and interpretation. That is to 
say, we should reduce illusions on the one hand, and let the kerygma 
address modern people on the other hand such that the question of 
meaning could be taken up again.^^ Thus Ricoeur announced his 
wel l -known slogan: Beyond the desert of cr i t ic ism we wish to be 
called again.94 
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Because o f space constraint, we shall not continue examining 
• 95 

Ricoeur's b ib l ical hermeneutics here. Meanwhi le we shall engage 
i n a d i s c u s s i o n f r o m the p e r s p e c t i v e o f r e g a r d i n g b i b l i c a l 
interpretation as a part of Christian hermeneutics of testimony. Lewis 
S. Mudge may be the f irst to point out the signif icance of testimony 
in Ricoeur's b ib l ica l hermeneutics as early in 1979. In addition, he 
explained that there are three moments in Ricoeur's interpretat ion 
process - " test imony in the making," "cr i t ica l moment," and "post-

96 

cr i t i ca l moment" - w i t h Ricoeur's unreserved approval. I t seems 
at f i rs t glance that test imony is fo rmed at a pre-cr i t ica l stage. I t 
generates b ib l ica l discourses which can be called "revelatory" since 

97 

they are wr i t t en by the witnesses to the d iv ine . Bu t a c r i t i ca l 
judgment must be brought for th to attain a post-cr i t ical faith. Seen 
f rom our above discussion about rel igion as the institutionalized form 
of faith, testimony seems to funct ion l ike Weber's notion of ideology. 
One could only th ink f rom it rather than about it. Is testimony then 
doomed to be a baseless naive wager? Is theo logy, wh i ch in a 
Ricoeurian def ini t ion works in the domain of witness, merely a naive 
f ideism? 

Be this as it may, I believe that we should listen more carefully 
to Ricoeur's response concerning the "crit ical moment" in appreciating 
Mudge's interpretation. Ricoeur wrote: 

As concerns more specifically the "critical moment," I agree also with 
Mudge that I have not yet clearly shown how the intellectual integrity 
embodied in biblical criticism can be encompassed in this dialectic of 
testimony without any "sacrificium i n t e l l e c t u s ' ' ， 

95 Readers interested in this aspect may read Jason Tsz-shun Lam "Bib l ica l Hermeneutics in 
Paul Ricoeur's Wr i t ings in the 1970s: Its Relat ion to Christ ian Theology," for thcoming in Asian 
Journal of Evangelical Theology. 
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After stating this, Ricoeur, and Mudge in his comment as wel l , 
interestingly went on discussing the issue of historical reference but 
ended w i t h a remark about eth ical in f luence or the ex is tent ia l 
significance of the text. The crit ical moment, or the hermeneutics of 
suspicion, is applied more to the interpret ing subject than to the 
b i b l i ca l texts or any object be ing interpreted. When Ricoeur 
appropriated the hermeneutics of suspicion in this way, he regarded 
it as an unmasking process to the interpreting cogito rather than as a 

99 l i terary ski l l for dealing wi th texts. 

W i t h o u t dea l i ng w i t h the de ta i l s o f R i coeu r ' s t ex tua l 
interpretation, we could already see that all the three moments Mudge 
articulated have a concern w i th the interpreting subject. A witness 
is involved in the making o f test imony; an unmasking process is 
applied in the cr i t ica l moment; and the result o f the post-cr i t ical 
moment should be a t ransformed self af ter appropr ia t ing the 
testament. In l ine w i th this, in Ricoeur's own discussion about 
testimony he on the one hand urged us to divest (depouiller) ourselves 
in appropriating the text, but on the other hand we need to make an 
original aff irmation of the divine revelation in the same p r o c e s s . • 
Seen in this way, a genuine test imony should be formed after a 
divestment of self, wh ich is a cr i t ical moment in the process. In 
l ight of this, testimony should not be taken merely as a pre-crit ical 
moment, but as a post-critical stage of the self-constituting process. 

However, I believe neither that Mudge has made an incorrect 
interpretation nor that Ricoeur has approved a misunderstanding of 
his writings. The clue lies in Mudge's label "testimony in the making.“ 
I t is true that the first moment of reading could be naive and testimony 
must start w i th this f i rst naivete. But a witness should then pass 
through a judgment to attain a mature stage of testimony eventually. 

99 
I t does not mean that Ricoeur s imply skipped the discussion o f historical reference and 

literary analysis of the bibl ical texts. He took them as serious challenges and dealt w i th them in his 
later discussions o f metaphor and narrative. 
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Therefore I c la im that Mudge's three moments as a whole belong to 
one process of const i tut ing testimony whi le the f i rst moment is a 
naive but necessary stage. Moreover , the three moments also 
resemble the three semantic aspects Ricoeur art iculated in "The 
Hermeneutics of Testimony," namely the "quasi-empirical," "quasi-
jur id ica l " and "quasi-ethical" aspects. 

Nevertheless, as Ricoeur was aware that the manifestation of 
the d iv ine could not be contained, test imony remains not a strict 
proof . I t requires our judgment to accept i t or not. I t may br ing 
about doubts in the course of transmission, and faith must remain a 
wager. In a sense, we can only think f rom its grounding act rather 
than about it. However, as it is init iated f rom a grounding act, i t is 
not a baseless wager. I t is t r iggered f r om the test imony o f the 
manifestation o f the divine as initium. Beyond that origin, we can 
go no further. Nonetheless, Ricoeur formulated this phenomenon 
posi t ively: " A hermeneutic wi thout testimony is condemned to an 
inf in i te regress in a perspectivism wi th neither beginning nor end." 
But "the self-manifestation of the absolute here and now indicates 
the end of the inf in i te regress of reflection." 

I f we compare this process wi th Ricoeur's twofo ld movements 
of Vorstellung, then we should f ind that the post-cr i t ical stage of 
testimony is reached when the absolute spirit returns to itself in self-
consciousness. The double kenosis could refer to the divestment of 
self as an unmasking process and the revelation of the divine in the 
historical realm as a making of testimony. And the trace of the divine 
is inscribed as the b ib l ica l witness. When seen against Ricoeur's 
not ion of Chr ist ian hermeneutics, I f i nd that Stiver's comment is 
i l luminat ing: 

What happens in this biblical movement from the Old Testament to the 
New is an intense interiorization of the notion. Finally, the prime witness 
is God the Holy Spirit testifying in one's heart, in other words, the "internal 
testimony of the Holy Spirit" so important to Calvin.脱 

Ricoeur, "The Hermeneutics o f Testimony," 454; for the details of the whole philosophical 

discussion, cf. 453-61. 
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Therefore in the struggle between af f i rmat ion and skepticism 
Ricoeur could announce boldly, " I hope I am within the bounds of 
T r u t h . " I n the case o f C h r i s t i a n he rmeneu t i cs , R i coeu r 
unambiguous ly c la imed, "the presuppos i t ion o f a l l Chr i s t ian 
preaching is the continuity and identity of the earthly Jesus and the 
Chr is t who speaks through the tongues of the prophets in the 
community of faith."丨。4 Christians wager on this originating event, 
which they regard as the manifestation of God. 

From the above discussion, we can see that the final lesson from 
Ricoeur's b ib l ica l hermeneutics agenda is not d is t i l l i ng a set of 
exegetical principles, but learning from the scriptures how the divine 
encounter in the past was experienced and in f luenced the past 
generations, and how our encounter w i th this divine record could 
provide us authentic possibility for our l i fe and be transformed by it. 
Therefore, f inding revelation through the biblical texts may not be the 
ultimate objective of Ricoeur's bibl ical hermeneutics, though it is a 
very important and even pivotal segment. Hence Ricoeur did not 
merely talk about the subject's feeling and the reading experience of 
the bibl ical text, but also the practical reaction to and influences on 
others as he analysed the scriptures. These elements constitute the 
comprehensive meaning Ricoeur ascribed to testimony as he had 
explicated it, for testimony to the absolute spirit should reflect the act 
of the divine upon the ethical existence of the witness. Because of 
this, Ricoeur paid much attention to the discussion of the transformed 
self, and achieving an enlarged self is always the ultimate objective in 
his hermeneutics, regardless of whether it is biblical or not. 

It is then not a surprise that, although the transformed self always 
seems to be the final stage in Ricoeur's biblical hermeneutics agenda, 
his remarkable essay "The Hermeneutics of Testimony" was written 
prior to most of his essays on bibl ical hermeneutics. I t is because a 
philosophy of testimony should be a hermeneutic, as we have shown 

Paul Ricoeur. "Phi losophy and the Uni ty o f Truth," iu idem. History and Truth, 54. 
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in the explication above. Andrew D. Wood in his dissertation took a 
further step and related Ricoeur's idea of testimony to his late work 
Oneself as Another, in wh ich he talked about the const i tut ion of 
oneself in the presence of "Others." This "Others" could include 
any s igni f icant dialogue partner being there w i th the interpreting 
subject, e.g. the f leshly human other, the divine Who l l y Other, the 
voice of an other in a cultural text, or that inscribed in a sacred text, 
and more. Wi th this hint Wood saw that Ricoeur is returning to the 
agenda he had set in the very beginning of his career, namely the 
philosophy of the w i l l ， 

To this, however, I want to add one point that Wood did not 
ment ion: the omi t ted tw in theological lectures f r om Oneself as 
Another, wh ich are included in the or ig inal G i f fo rd Lectures, are 
also on bib l ica l hermeneutics and the summoned self. The major 
content of the last lecture "The Summoned Subject in the School of 
the Narratives of the Prophetic Vocation" is an expl icat ion on the 
const i tu t ion o f the self discussing f r om the account of the O ld 
Testament prophets, through the Christ image and Augustine's figure 
o f the "Inner Teacher" to the testimony of conscience in modern 
phi losophy. I believe that i t is not an accidental coincidence, but 
Ricoeur's constant concern already spelled out in his hermeneutics 
of testimony, and we may even regard it as an extended discussion 
of his bibl ical explication in "The Hermeneutics of Testimony." This 
time Ricoeur did not l imi t his discussion to the testimony of the Bible, 
but extended i t along the history of western thought. When seen 
against the broader perspective of Ricoeur's intellectual journey, this 
phenomenon may even imply that his turn to general hermeneutics 
f rom the late 1960s onwards is for the sake of a better understanding 
of the philosophy of the w i l l init iated in his unfinished tri logy in the 
1950s which is a treatment of the human consciousness or desire to 
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be. Accordingly, we may say that Ricoeur's bibl ical hermeneutics is 
in fact for the serv ice o f a better comprehens ion o f Chr i s t i an 
test imony; therefore we cannot isolate his discussion o f b ib l i ca l 
hermeneutics f rom his concern for the self summoned by the divine. 

In conclusion, we have examined Ricoeur's early writ ings related 
to testimony in this essay. We f ind that his post-Hegelian Kant ian 
framework provides a basis for both his philosophical and theological 
discussion of testimony. The human can hope for the manifestation 
of the divine and perceive it w i th in the l imi ts of reason. Testimony 
is the human or ig ina l a f f i rmat ion o f the d iv ine revelat ion in the 
historical realm. Wi th Christ ianity the witness of the first generation 
believers' encounter w i th the earthly Jesus and the resurrected Christ 
belongs to this k ind o f a f f i rmat ion . The New Testament is their 
wri t ten testimony, which is already a reinterpretation of the existing 
Jewish scriptures. Nowadays Christians can sti l l experience the same 
divine encounter in reading the scriptures, making the same testifying 
to Jesus Christ, and being transformed in their wor ld ly existence. 
Seen in this way, b ib l ical hermeneutics for Ricoeur is a segment of 
the entire hermeneutic problem of Christ ianity. We read in order to 
hear the original Word. The Bible is an important mediation for the 
transmission of the kerygma for the fai th communi ty in the course 
of history. The task of b ib l ica l hermeneutics is then to unfo ld the 
divine Word f rom the human wri t ten words, so that Christians may 
f ind the existential meaning as the possibi l i ty o f authentic exist ing 
in the modern wor ld. It should be a way o f transformative reading 
and the objective is to achieve a new self-understanding. Christians 
can thus expect to hear the divine Word anew in the process unt i l the 
eschaton. 
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ABSTRACT 
This essay aims to offer an interpretation of Paul Ricoeur's theological writings in 

the 1960s and the early 1970s. It points out that these writings proposed a theological 
hermeneutic of testimony, and Ricoeur's biblical hermeneutics developed since the 1970s 
is a necessary detour in this proposal. Testimony for Ricoeur is the human original 
affirmation of the divine revelation in the historical realm. His post-Hegelian Kantian 
framework provides a basis for both his philosophical and theological discussion of 
testimony. With Christianity the witness of the first generation believers' encounter 
with the earthly Jesus and the resurrected Christ belongs to such kind of affirmation. 
The new testament is their written testimony, which is a reinterpretation of the existing 
Jewish scriptures. Nowadays Christians can still experience the same divine encounter 
when reading the scriptures, making the same testifying to Jesus Christ, and being 
transformed in their worldly existence. The task of biblical hermeneutics for Ricoeur is 
thus to unfold the divine Word from the human words, so that Christians may find the 
existential meaning in the modern world. 

撮 要 

本文闡釋保羅•李克爾（Paul R i c o e u r )在1 9 6 0至1 9 7 0年代初的神學論述’ 

指出其作品展示了一個對見證 ( t es t imony )的神學胃全釋’而其在1970年代起發展 

的聖經證釋乃為此議程之必要踢徑。對李克爾而言，見證乃為人類對神聖在世啟 

示的原初肯定，他的後黑格爾一康德框架 (pos t -Hege l ian Kantian framework)為其 

哲學與神學討論提供了基礎。在基督教來說’初代信徒對在世的耶穌及復活的基 

督之見證乃為此種肯定。新約聖經就是他們的文字見證’而這又是基於已有之猶 

太經典的重新解釋。今天基督徒閱讀聖經時仍能經驗相同的神聖相遇，對耶穌基 

督作相同的見證，並得到存活經驗的更新 °對李克爾來說，聖經證釋的目的就是 

要從人言中展現聖言，以致基督徒能在現世中尋得存活意義 ° 


