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In what strange simplification and 
falsification man lives.’ One can 
never cease wondering when one has 
got eyes for beholding this marvel.
How we have made everything around 
us clear and free and easy and sim
ple J How we have been able to give 
our senses a pass to everything super
ficial, our thoughts and our god
like desires for wanton pranks and 
wrong inferences, how from the be
ginning, we have contrived to retain 
our ignorance in order to enjoy an 
almost inconceivable freedom, thought
lessness, imprudence, heartiness and 
gaiety - in order to enjoy life.

Friedrich Nietzsche 
Beyond Good and Evil



The Riddle For The Rold Thinkers*

The thoughts of Friedrich Nietzsche are diverse 

and varied. It would be extremely difficult or even 

impossible to examine, or synthesize, or render justice 

to all of them is a single work. Thus the context I 

have chosen for the study of Nietzsche is rather limited 

I am most interested in Nietzsche as a philosopher of 

what he contends is an "Antichrist" doctrine, and I in

tend to analyze the meaning of this philosophical posi

tion and Nietzsche’s ensuing refutation of contemporary 

ethical standards.

I am convinced that Nietzsche is a very positive • 

thinker and philosopher, and I further believe that a 

study of his refutation of contemporary morality will 

unveil his awesome respect for the almost boundless capa 

bilities with which man is endowed. An excellent pre

paration for Nietzsche’s thought could be found in his 

own Freface to the Genealogy of Morals, for in that sec

tion, he very lucidly explicates the directions of many 

of his major tenets.

Nietzsche’s first statement in this preface is 

® powerful though simple: "We knowers are unknown to our

selves, and for good reason: how can we ever hope to 

find what we have never looked for?’’^ Though man tries
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so hard to learn, to experience, he rarely reflects

♦

enough to assimilate his discoveries. Though we hunger 

for knowledge and experience, we are rather:

as a man divinely abstracted and self 
absorbed into whose ears the bell has 
just drummed the twelve strokes of noon 
and who will suddenly awake with a start 
and ask himself what hour has actually 
struck, we sometimes rub our ears after 
an event and ask ourselves, astonished 
and at a loss, "Vdiat have we really ex
perienced?" - - or rather, "Who are we 
really?" And we recount the twelve trem
ulous strokes of our experience, our 
life, our being, but unfortunately count 
wrong. The sad truth is that we remain 
necessarily strangers to ourselves, we 
don’t understand our own substance, we 
must mistake ourselves; the axiom "Each 
man is farthest from himself" will hold 
for us to all eternity. Of course we 
are not knowers,...

Why must man so condemn himself to a life devoid of self 

knowledge? Why is man so terribly afraid of the challeng 

ing discovery of the self? Li an seems so content to exist

in an amorphous state, ignoring forever the capacities 

he possesses for an encompassing and thus enriching ex

istence. Nietzsche could not understand why all men 

wanted almost desperately the possession of the same 

values, the same norms. He felt that if men could but 

grasp a realization of their goodness, their unicity, 

they would then accept the responsibility of becoming 

themselves as fully as possible.

Thus responsibility for self examination rests in 

all men, and it is the very special concern of the phi

losopher. A philosopher’s thoughts and values must flow 

from the vital stream of his existence. As Nietzsche
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with the Christian religion, he levies a fierce attack 

upon Christianity. Though the attack may seem negative, 

Nietzsche’s intent is positive. Above all else, he 

wants to rid man of those elements which diminish his 

importance or his being.

For instance, in the Genealogy of Morals, he ren

ders sharp criticism towards the creation of the 

“Christian god.“ Why? “The advent of the Christian 

god, ’the highest potency god* yet conceived by man, has 

been accompanied with the widest dissemination of the 

sense of indebtedness, guilt." Man becomes a creature 

tormented with guilt, with the obsession of self failure. 

“God alone has the power to absolve us of a debt we can

no longer discharge; the creditor offers himself as a 
o

sacrifice for his debtor out of sheer love...." Man 

cannot cope with that kind of threat. The concept of 

the self-sacrificing creditor overwhelms man and forces 

him to will upon himself a bad conscience. Any adherence 

to his natural animality is rebellion against the Lord, 

and any loyalty to the earth, to man’s situation of be

coming, is alien to the other-world purpose for which 

man was ordained.

As man deprives himself of inner freedom, he de

prives himself of numerous accesses to growth. As 

Nietzsche stated: “Man has looked for so long with an 

evil eye upon his natural inclinations, that they have
Q

finally become inseparable from bad conscience." Thus 

a whole new and different generation of man is necessary
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to combat this one-dimensionality which has become so 

oppressive. Nietzsche calls for minds conscious of 

themselves and their courage, "minds strengthened by 

struggle and victories, for whom conquest, adventure, 

danger, even pain, have become second nature.Such 

minds are rare, for Nietzsche believes that men are 

simply too unacquainted with such ideas to accept them.

For so long, man has been accustomed to focus upon his 

morbidity, his temporality. Man has thus reconciled 

himself to the Human-al1-too-human fate, and so the 

real danger "lies in our loathing of man and our pity 

of him.At one point, Nietzsche states that the 

union of these two emotions of pity and loathing "would 

beget the most sinister thing ever witnessed on earth:
12man’s ultimate will, his will to nothingness, nihilism."

That is the disease which threatens to imperil man. That

is the disease which leaves man a mere leaf in the winds

of causality, confused, terrified and afraid of his very

being. Man is so shaken that in effect, "man would

sooner have the void for his purpose than be void of 
..13purpose."

Nietzsche intended to free man from such captivity.

He hoped to enliven men with the potentialities of a new 

ethic which stretched far beyond the limitations of mere 

good and evil. He was indeed a philosopher with a ham

mer, intent on pounding a new image of man. Man must 

discover his ontological truth, and so earn the right 

to his greatness.
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The importance of man becoming himself is seen most 

sharply as Nietzsche relates man’s becoming to man’s

ethical situation. Nietzsche believes that man has
ft

spent the vast majority of bis life prostrated beneath

the force of the moral imperative. And Nietzsche feels

that the situation is even more pathetic if one realizes

that the moral imperative was simply an experiment which

failed and grew cold. Nietzsche felt that the ethical

morality of his time had failed and the ideas of good

and evil were useless and worn out. He felt that the

examination of a good, like motherlove would show an

evil, like mother domination. As Cowan states:

We have come to a place where good 
and evil are no longer distinguish
able to the naked eye. To distin
guish them we must wear the colored 
glasses of some specific moral phi
losophy or habit. If such spectacles 
are a part of us, well and good....
But if the winds of chance or a 
square right to the jaw has once 
knocked off the moral spectacles, 
what then? Once they are gone, we 
may not be able to get another pair.14

Hence Nietzsche concludes with the realization that we 

had better examine ourselves, our goals and our perspec

tives. We had better find more valid and more interior 

reasons for our moral conduct. Otherwise, morality will 

terminate because good and evil are confused and because 

people will no longer be able to read the morality of 

actions simply from their effects.

I hope that this chapter has helped to prepare the 

reader for Nietzsche’s thought. Oftentimes, his ideas
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become cloudy and obscure. The uninitiate might deem

such ramblings mere nonsense. However, that is all a

part of Nietzsche’s intent, for though he intended his

works to be provocative, bold and challenging; so too,

he planned to wrap much of his message in riddle and

obscurity. You must be willing to become almost a part

of the ramblings, to twist and turn with the phrases and

thoughts if you are to understand his message. It is a

message that is definitely not intended for universal

approbation, but rather is a message intended for the

few stronger, more individual, more curious minds. As

is stated in Zarathustra:

To you alone, you bold seekers, 
tempters, experimenters, and to 
all who ever went out on the ter
rible sea with a cunning sail - - 
To you alone, you who are riddle- 
drunk and twilight-happy, whose 
souls are lured by flutes to any 
treacherous chasm - -
To you who do not like to grope 
for a clue with cowardly hands 
and who prefer not to deduce where 
you can intuit - -
To you alone I shall tell the rid
dle that I saw . ...15
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Nietzsche: A Coincidental Path To Philosophy

In pursuing the biography of any great man, one 

instinctively searches for crucial influences, the major 

turning points which served to direct the man towards 

his destiny. The life of Friedrich Nietzsche seems 

naturally to lend itself to such an investigation.

Numerous theories have evolved pertaining to the 

forces which helped shape and mold the philosophy which 

he espoused. Seemingly, one of the paramount consider

ations in this regard is the path which led Nietzsche 

to discover philosophy in the first place. Ironically, 

Nietzsche did not seem to chose philosophy, but was 

rather drawn to it by a series of various interwoven 

coincidences. These coincidences were the result of 

three convergent forces in Nietzsche’s early life; namely, 

Music, Schopenhauer and Wagner. Together these three 

influences propelled Nietzsche towards the philosophical 

domain he was to pursue the rest of his life.

Nietzsche proved receptive to the Schopenhauer- 

Music-Wagner complex of influences largely because of 

his subsequent ventures into philosophy. Interestingly, 

Nietzsche's personal feelings about philosophy suffered 

a considerable ambivalence. While he did enjoy the 

classics, he was determined to study philosophy largely 

because of the rigors and austerity the discipline de

manded, At one point in his academic career, he stated 

that he was searching for a discipline which would
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counterbalance his changing and restless proclivities,
«

one which would demand ’’aloof circumspection, logical 

coldness and uniform work, the results of which would 

not instantly touch the heart.” Nietzsche felt that 

he had to counteract his romantic inclinations and phi

losophy could help accomplish that goal. However, he 

continued to have doubts about the exact nature of the 

discipline demanded, and felt compelled continually to 

rebel against its rigors. He was particularly undecided 

about the merits of the profession when the University 

of Liepzig offered to grant him his Doctorate early on 

the basis of his publications. This was a very presti

gious offer and Nietzsche probably accepted it and its 

concomitant position of professor of philosophy largely 

on the basis of the fame or repute that it offered. 

However, the acceptance of this award did not solve any 

of Nietzsche’s dilemnas, and merely postponed his dis

content and indecision.

Much of Nietzsche's restive uneasiness was due to 

the fact that he was in need of a Lebensanschauung, or 

life-view - - something which could integrate the vary

ing aspects of his life. He became very depressed and 

disappointed in his early attempts and failures to dis

cover such an integrating or assimilating force. At 

this particular juncture of his life, Nietzsche proved 

receptive to the directions proferred by the Schopenhauer 

Music-Wagner complexes. These three forces are so in- 

trically entwined in his life that it is difficult to

■ r ' ■
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enumerate and differentiate them in logical order. 

Nietzsche discovered Schopenhauer purely by accident. 

While haphazardly browsing through a book store, he 

stumbled across a Schopenhauer volume. As Nietzsche 

himself later remarked: "I don’t know what demon whis

pered to me: ’Take it home.’ I was certainly not in
17the habit of buying a book on the spur of the moment.” 

But he did purchase the book, and the impact on his 

thought was tremendous. He claimed that he totally sur

rendered himself to the somber and forceful genius. In 

many ways, Schopenhauer fascinated Nietzsche by giving 

voice and expression to the vague discomfort with which 

Nietzsche has been plagued. Schopenhauer appeared as 

a radical and relevant philosopher-prophet to the con

fused Nietzsche whose former philosophical readings had 

been limited to Plato. Imagine the excitement he felt 

when he discovered that philosophy could be relevant. 

Nietzsche became fascinated by both Schopenhauer’s pes

simism and his ego. He was also appreciative of Schopen 

hauer’s view of music, for Schopenhauer contended that 

music had a special place among the artists and that it 

was an immediate expression of reality. Nietzsche was 

particularly receptive to this latter idea because he 

had cultivated an appreciation of music in his youth and 

his favorite works were those of Richard Wagner. As 

Nietzsche himself stated: ’’All things considered, I 

could never have survived my youth without Wagnerian 

music.HAt another point, Nietzsche refers to his
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’’intimate relationship with Richard Wagner" as the

’’greatest and heartiest refreshment. Coincidentally,

Nietzsche met Wagner in person, and as the two spoke of

their interests, conversation turned to Schopenhauer.

Upon learning of Schopenhauer’s importance in Wagner’s

life, Nietzsche’s joy was overwhelming. Soon after the

conversation he was to state: "You can imagine how

gratifying it was to hear him (Wagner) speak about the

philosopher with totally indescribable warmth, saying

how much he owes Schopenhauer and that he is the only 
20philosopher who understands the essence of music.”

The unity of these associations strengthened and confirm

ed Nietzsche’s budding interest in philosophy.

Thus a chain reaction of chance occurences led 

Nietzsche to philosophy. Nietzsche discovered Schopen

hauer's works at a time when he was particularly restive 

and receptive to that philosopher’s ideas; Schopenhauer 

viewed music as an important form of expression as did 

the young Nietzsche; Nietzsche met Wagner, the man 

whose music he most admired, and Wagner in turn expressed 

his own appreciation of Schopenhauer. Thus the cyclical 

movement from Schopenhauer - - to music - - to - - Wagner 

- — to Schopenhauer was complete. And at the same time, 

Nietzsche’s passion for philosophy was aroused. Quite 

naturally, the influences which these two men had upon 

Nietzsche did not terminate at that same period. Nietzsche 

was initially overwhelmed by Wagner's personality and 

his views on aesthetics. He felt certain that the com-
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poser was the image of what Schopenhauer termed ’’the 

genius.” Indeed, for a time T/agner became for Nietzsche 

the personification of Schopenhauer’s ideals.

Very significantly however, Nietzsche terminated 

his relationship with Wagner in 1879 and began to assert 

his own ideas. He almost simultaneously severed his 

connections with Schopenhauer’s thoughts. This fact 

serves indirectly to confirm how intrically the two men 

were connected in Nietzsche’s mind. Interestingly, 

Nietzsche’s final philosophy is opposed to Schopenhauer’s 

in almost every respect. Whereas Schopenhauer would in

sist upon an ethical judgement stressing that the will 

is evil and must be denied, Nietzsche would impose a 

supra-ethical judgement on the goodness and the necessity 

of the will. As Schopenhauer entertains a basic pessi

mism towards the evil of life, Nietzsche stresses his 

earth ethic which includes a dynamic appreciation for 

the awesome potentialities of life. As Schopenhauer 

speaks of the conflict resultant from the expression of 

the will, Nietzsche alludes to the frustration resultant 

from a sublimation or denial of the will. Finally, as 

Schopenhauer leans towards an escapist philosophy where 

knowledge is important and the will diminished, Nietzsche 

again points to its antithesis. As one can easily see, 

the two minds reached definitely opposite conclusions.

It is the opinion of many critics that Nietzsche was 

initially attracted to Schopenhauer, not by merit of his 

thought alone? but rather because there was great simi-
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larity in the characteristics of the two personalities. 

Despite Nietzsche’s subsequent separation from Wagner 

and Schopenhauer, these two men had a profound influence 

upon his life, and through the coincidences they were 

involved in, Nietzsche’s passion for philosophy was ig

nited.

Before closing this section on Nietzsche's intro

duction to philosophy, it should be noted that there ap

pears in his whole appreciation of philosophy a trace 

of his sense of higher vision and a consciousness of the 

necessity to strive for that good. Philosophy became 

terribly important to this man, and throughout his life 

he feared that his philosophy would be forever misinter

preted. As one reads more of Nietzsche’s works, it be

comes obvious that in ma-ny ways his creations are the 

efforts of a thoroughly lonely and alienated man. He 

forever wished he could find a superman, and someone 

who would really appreciate his thoughts.

Indeed his thesis is one which deserves higher 

understanding; for it is, I believe, integral in the 

progression and advancement of modern philosophy. Kaufmann 

believes Nietzsche is extraordinarily influential in 

the sphere of religious analysis and claims that fee "is 

one of the first thinkers with a comprehensive philosophy 

to complete the break with religion." As Kaufmann an

alyzes the situation he explains that Desca-rtes, who 

doubted all, still offered proofs for God's existence; 

Locke, an empiricist, cited scripture for his own purposes
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and Voltaire, an Antichristian, accepted teleological

arguments for God’s existence; even Kant smashed proofs

of God only to turn about and postulate God and the im- 
22mortality of the soul. Nietzsche’s thought was deci

sive and dynamic, and he shattered arguments supporting 

.what he termed the senseless hypothesis of God. In plac

ing his thought in philosophical econtext, he is said to 

constitute "the last best bridge between positivism and 

existentialism.” Accepting the discipline of rigorous 

analysis, Nietzsche sought at the same time to evaluate 

and consider life in its most existential implications.

Hence his challenge is a powerful one. One can

scarcely avoid a very enriching experience in becoming

acquainted with his thought. Above all it could be said

that Nietzsche’s intent was:

A questioning means of esperiencing 
fully, with an open mind and with
out reservations; and a failure to 
question seems to Nietzsche more and 
more synonomous with a desire not to 
experience possible implications.24

Nietzsche often likened himself to Socrates, a man whom 

he considered a questioner and hence similar to himself. 

Nietzsche perpetually ascertains the importance of fully 

esperiencing existence because it is his contention that 

by “living through each problem, one is apt to realize 

implications that other non-existential thinkers who 

merely pose these problems historically have overlooked.

Hence Nietzsche appoints himself as ”a warrior, a

philosopher with a hammer, and one who sets off a chain 
PAof dynamite under the existing order." As a critic

25
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of reigning beliefs and institutions, Nietzsche’s "keen

psychological insights into human motives enabled him

to detect a basic rottenness beneath the facade of nine 
27teenth century optimism."
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A Fragmented World and its Dangling Men
*

Nietzsche, as Kierkegaard, wielded a rather fan

tastic attack upon the society of his day. Nietzsche, 

however, refrained from limiting his attack to only one 

particular area. Rather he violently attacked Christi

anity as well as the entire society of his day. He 

disclaimed Christianity as a life-denying tendency and 

insisted that: "Europe is infected by a decadence of

moral spirit which cannot be healed by material pros- 
28perity and technological progress alone.” He alluded

to what he termed an inner disintegration symbolized "at

the personal level by superficially educated people, the

culture philistines, and at the social level by the na- 
29tion state.” It was the basic response to these phe

nomena which led Nietzsche to expostulate his main doc

trines which included his will to power, his theory of 

the overman, the accompanying aristocratic moral ideals 

and the belief in the eternal recurrence of the same 

situation. These ideas may be initially studied in his 

early works such as Human-A11 -T o - Hu man, The Dawn of The 

Day, and The Gay Science where they first begin to ap

pear. A more finalized view of the scope of his thought

® could be studied in what he termed among the greatest of

his works, Thus Spake Zarathustra.

His main cry revolved around the focal point that, 

in short, there was no unity of outlook in most men’s
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lives. People, as a whole, had no basis for self know

ledge or even a vague social consciousness. There was 

no digestion and no synthesis. Man did not know who he 

was, he was ignorant of his potential, he dangled as a

puppet in a fragmented world. So far as Nietzsche was 
30concerned, "western man has lost dignity." Thus it 

was his very positive intent to re-establish humanism 

on a new basis - - one wedded neither to Christianity 

nor to common ethics. In short, he planned a reconstruc

tion of the entire orientation of man. He hoped to re

store man to his all-encompassing dignity and he hoped 

to instill in man a greater sense of the possibilities 

or the scope of the self. This he felt demanded an all 

encompassing refutation of Christianity because it was 

the ethic of that religion which so contributed to the 

deterioration of man. It is this refutation and the 

reasonings behind it which constitute the main emphasis 

of this essay.

In beginning an analysis of the problems which 

surround man, it is important to understand that Nietzsche 

views every contingent, voluntaristic individual as a 

mere aspect of history. The importance of men at this 

stage is minimal. In emphasizing this point, it is easy 

to see why Nietzsche’s ideas would almost of necessity 

find conflict with Christianity. Nietzsche considered 

it utmost vanity and selfishness to presume, as did the

Christians, "that everyone as an ’immortal soul’ has
'I 4. "■ #

equal rank with everyone else, that in the totality of
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living beings the salvation of every single individual 
31may claim eternal significance....” It is illogical

and senseless to believe that “little prigs and three

quarter madmen may have the conceit that the lavs of

nature are constantly broken for their sakes - - such

an intensification of every kind of selfishness into the

infinite, into the impertinent cannot be branded with 
32too much contempt.” He could not believe that some

one who has done or accomplished nothing may gain merit■ 7 . . . • ' - ...
or eternal significance merely through an accident of 

birth. Logically, Nietzsche felt that a single aspect 

of history possessed relatively little significance, and 

he felt it ridiculous to revere as did Christianity and 

humanism this nonintegral entity. He claimed that "re

spect is due, not to average human beings as such, but 

to potentialities in man for surpassing the given level 

and attaining new heights of culture.” Man must learn 

how to surpass the historical and the unhistorical stages, 

and he must transcend to the area of the sup e rhistorical, 

the area where one begins with insights into one’s own 

nature, the area where man begins to surpass the given 

level. Granted, this development demands a rather awe

some amount of courage and self awareness, and all men 

will never be able to attain such a height. Hence there

• comes into being the master rights, separate rights and

responsibilities delegated to those who are endowed with 

exceptional ability. This stage of development demands 

what Nietzsche would term a synthesis of the Apollinian
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and Dionysian attitudes. There must be a coupling of 

the vital stream of existence and creativity (Dionysian) 

with the serenity of the spirit (Apollinian), Then man 

can begin to become himself. Note the fact that there 

is no final stage where man is fully himself, for in 

Nietzsche’s mind, man is always becoming. Man’s capacity 

for growth can never be terminated. Hence Nietzsche sub

stitutes sovereign becoming for sovereign truth, reason 

or God. Man can never see beyond the scope of absolute 

becoming and hence all truth and reality is relative to 

man’s situation of becoming.

Since I have now made mention of the fact that 

Nietzsche does not allow for sovereign truth or godli

ness, it would perhaps be meaningful to elucidate more 

of his thoughts on God. To so many, Nietzsche is recog

nized only as a shadowy, God-is-dead philosopher-theolo

gian. Such specks of insight rarely contain the essence 

of truth. In a manner of speaking, it was not faith it

self which Nietzsche so deplored, for even he held faith 

in the overman. Rather he deplored and resented ’’the 

hypocricy of those who thought that faith in man could 

be retained in unchanged form, even after a living, 

Christian faith had grown cold.” This is really a very 

positive insight, for an unchanging, unchallenged faith 

can easily possess an infantile or immature basis. Man 

cannot profess to grow or mature while he insists upon 

separating his intellectual growth from his physical 

matura-fcion. In such an instance, a man’s beliefs could 

indeed become stale and stagnant.
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Nietzsche felt that men had. refused to question 

their values and. ethics, and hence he sought to explore 

the fallacy and. hypocricy of the basis of contemporary 

morality. He was convinced that the values of his day 

were used merely as means of self gratification; they 

imposed a facade of virtue over an indifferent life.

He felt that his examination would elevate the best of

men to the extra-moral zone - - the realm far above the 

moral and pre-moral stages. It is at the level of this 

extra-moral zone where Nietzsche’s "hard virtues" are 

so misunderstood. Indeed, Nietzsche does speak of the 

warrior virtues needed for this level, for this danger

ous life. However, these warrior virtues embody above 

all, endurance and self discipline, harshness and sus

picion of the self. These are virtues which utterly re 

fuse compromise. In a very definite sense they are non 

moral in the realization that they far iranscend the
t

realm of simple morality and exist in the extra-moral 

zone, an area which lies far beyond the conventional 

limitations of good and evil. This level demands of 

the individual an intelligence, an honesty and a gen

erosity far superior to those whose morality has left 

them somewhere beneath this abundance of power. Very 

interestingly, Nietzsche accuses conventional morality 

of making ’moral duty’ virtuous because in reality, men 

were incapable of acting otherwise. ' Conventional moral 

ity would convince a man that his life was praiseworthy 

and meaningful even if that man was totally devoid of
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the courage to become himself. Conventional virtues

placate men and absolve them from the responsibility

they have to really challenge themselves. For instance,

why do most men profess a hatred of lies? Nietzsche’s

answer is simple: "from cowardice, since lies are for- 
35bidden by a divine commandment," most men are too cow

ardly to lie.

What then is the moral goal of man, and does a un

ified moral goal even exist? Nietzsche would say no,

for the "goal is not uniformity of morals for all men,
36but a gradation of rank among types of morality." All 

men are capable of growth and self examination, but all 

are not capable to the same degree. In short, the gen

ius, the overman, should not suffer the limited moral 

valuations espoused by a flock or a herd unable to havea I -
the strength and discipline necessary for the superior 

level of existence. This is, in rather capsulated form, 

the purpose of the Nietzschean revaluation of values.

And to a great extent, the will to power is the movement 

to go beyond "good and evil to reach the extra moral 

attitude," ‘ the zone where goodness is measured by the 

degree to which it enhances life. Ultimately, the will 

to power will lead to a realm of existence far superior 

to the limits ascribed by even Utopian standards.

Ultimately, this will provokes the completion of 

the Nietzschean metaphysic which embodies the process 

of the self becoming self as it recognizes itself. "His 

doctrine on the superman is essentially an invitation to

'r " ■; . .. t ■ - .. . ' . - ' . / •
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develop one’s personality beyond its present limits and 

thus to shape the future in the direction of life and 

the will to power.” This is the well rounded exist- 

ence, the existence of a person responsive to his own 

individual self.

Interestingly, Nietzsche would agree with Kierkegaard

in ascertaining the fact that Hegel, with his limited

rationalism, had missed the entire idea of life force.

Nietzsche insisted that rationalism was the cause of the

growth of such factors as commercialism, mechanization

and subordination to the state-idol-all of which blur

man’s proper perspective and orientation. And as the

rational ideal dissatisfied Nietzsche, so too did the

absolute material ideal. Both absolute polemics miss

the essentiality of man.

Nietzsche, then, condemned both 
the materialism and the ideal
istic philosophical solutions: 
both were to him essentially in- 
tellectualistic at bottom, both 
were merely more or less ingen
ious metaphysical dodging of a 
problem essentially moral: right 
conduct here and now.39

Nietzsche felt that meteialism had falsified existence 

through the creation of the illusionary world of science 

and that idealism had falsified existence with the em

phasis on the ideal. The result is a confused and dichot- 

omized man. Christianity has failed in coping with this 

problem because it has proved itself incapable of identi

fying it. It merely obscures the problem through the 

fabrication of more values. To prove this point, Nietzsche
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alludes to the cohesion of state and religious sentiment; 

both support feelings of nationalism which Nietzsche 

considers a "perverse and corrupted sentiment, artifi- 

cally cultivated by men.

In the face of all this aridity and disenchantment, 

society and society’s falsification of man, religion 

and religion’s defacement of man, Nietzsche finds hope 

in "the few stronger spirits whom the will to power im

pels to a wider range of action.It is hopefully 

these spirits who will openly and decisively rebel against 

"middle class morality, industrial civilization, materia

lism, ostentation and vulgarity in art, the leveling pro-
42cess in manners, morals and politics." Nietzsche felt

;rthat it was essentially those elements which had given 

rise to the oppressive spirit of nihilism. It was this 

essential nihilism which Nietzsche felt had destroyed 

God and almost man, and which had succeeded in super

imposing false values and perspectives upon mankind.

There is great power in Nietzsche’s words as he cries 

to a lost and dangling age:

We have destroyed our own faith 
in God. There remains only the 
void. We are falling. Our dig
nity is gone. Our values are 
lost. Who is to say what is up 
and what is down? It has be
come colder and the night is 
closing in.

• Nietzsche could see no purpose in resurrecting on the

same principles a society or a people who had died so 

pitifully. "Traditional morality seems to Nietzsche 

ineluctably moribund - - a dying tree that cannot be

action.It


26

4-4saved by grafting new fruit." The only alternative 

left to man is a total revaluation of values. He must 

change his entire perspective if he is to come into con

tact with himself. ’’The revaluation is essentially a
45courageous becoming conscious." This is indeed a cal

ling to a radical transformation. At one point Nietzsche 

states: ’’The problem I pose is not what shall succeed

mankind in the sequence of living beings (man is an end), 

but what type of man shall be bred, shall be willed, for

being higher in value, worthier of life, more certain 
46of a future.” Hence, Nietzsche renders praise unto 

such virtues as moral courage and intellectual integrity 

- - but these are, by degrees, far superior to the cour

age and integrity hitherto known* In short, Nietzsche 

’’attacked the value problem that stares our generation

in the face - - the dilemma that haunts modern man and 
47threatens our civilization.” As Nietzsche points out, 

this moral problem leads only to a diversion from the 

self. In time, man will know even less of what he is.

And hence, man will never appreciate his own being.

In a definite sense, man's only real purpose, ob

jective and concern should be the attainment of true 

existence. As Nietzsche would state, ’’Man's task is sim

ple; he should cease letting his existence be a thought—
48less accident.” And yet not all men are capable of

this for ’’fear and laziness prevent most men from hear—
49ing the voice of their true self.” Man fears the voice 

of his consciousness which warns that man will be what

r
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he is, and hence he tries to ignore it. The state is 

thus one of the great Nietzschean offenders, for it en

courages men to lapse into this indifference and anony-

mity and it further lives as a "power that intimidates 
49man into conformity." Interestingly, Nietzsche knew

that few would understand this rejection of the state;

he realized that his

breech with conformity, his ne
gation and repudiation of tradi
tion was certain to be miscon
strued; yet he saw no other way 
for others to perfect themselves, 
but to renounce the Moloch of the 
state and what he took to be the 
hypocricy of a church that had 
degenerated to the point where it 
contradicts its original aim.^O

And so combining all of these factors and tendencies,

. Nietzsche introduced his revaluation of morals and his

will to power. This, he felt, provided the solution to

the problems which engulfed his society. Herein, Nietzsche

finds a reconciliation and a unity for all his thoughts.

In the will to power, Nietzsche finds a way to attain

the overman morality system to which he aspired. As

Nietzsche pointed out: "A privation of power gives rise

to both fear and the will to power: fear is the negative

motive which would make us avoid something; the will to

power is the positive motive which would make us strive 
51for something." This power is not degrading to man,

• nor does it lead him astray. Rather, this is the power

which ennobles the mind for:

The powerful, as Nietzsche points 
out expressly, have no need to
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prove their might either to them
selves or to others by oppressing 
or hurting others: if they do 
hurt others, they do so incident- 
ly in the process of using their 
powers creatively... .Only the weak 
man wishes to hurt and to see the 
signs of suffering. 2

It would indeed be a rather difficult task to sum

marize this rather disjointed chapter. Perhaps it can 

best be closed with the reader’s appreciation of the 

depth of intensity which Nietzsche fixed upon the world 

and man. He was terribly serious about his philosophy 

and about his responsibility to be a philosopher. The 

repercussions are obvious.

No philosopher since Kant has 
left so undeniable an imprint 
on modern thought as has Fred
rich Nietzsche. Even Schopen
hauer, whose influence colored 
the greater part of Europe, 
made no such widespread impres
sion. Not only in ethics and 
literature do we find the mold
ing hand of Nietzsche at work 
invigorating and solidifying; 
but in pedagogics and in art, 
in politics and in religion, the 
influence is to be encountered.53
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Ascetic Ideals and the Genealogy of Morals

When one is attempting to grasp the core of Nietzsche’s 

rejection of Christianity, it is imperative to study, at 

least to an extent, his thoughts of ascetic ideals.

Much of his response to Christianity is based upon his 

answer to these ideals. Nietzsche is quite critical of 

the generally accepted aesthetic ideals which he views 

as fabrications to make the void apprenhendable to the 

masses. However, in the case of philosophy, the aesthetic 

ideals of poverty, chastity and humility serve a uniquely 

positive function: they facilitate the strenuous intel

lectual activity in which the philosopher engages. The 

relationship between the philosopher and the aesthetic 

ideal is rather analogous to the relationship between 

the overman and pain. The philosopher and the overman 

adopt for their self interest a principle which would 

characterize weaknesses in a lesser man. When discus

sing the advantages of the philosopher’s adhesion to the 

aesthetic ideal, Nietzsche resorts to a biological anal- 

ogy. He maintains that every animal strives for the 

optional conditions under which it may release its pow

ers. The aesthetic ideal provides the optimal conditions 

for the philosopher in that it fosters the exercise of 

the intellect. For this reason alone, the philosopher 

characteristically embraces the aesthetic ideal. Now
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this is important to understand, for in most cases, the 

philosopher is Nietzsche’s ideal overman. It is impor- 

tant that the characteristics; the reason of the overman 

be most obvious. As Kaufmann states: ’’All his heroes 

were men of superior reason: passionate men who were 

masters of their passions.

As stated previously, three principles generally 

characterize the aesthetic ideal: humility, poverty 

and chastity. The philosopher embraces these principles 

because his dominant instinct is a respect for discipline 

Nietzsche repeatedly emphasizes that this self discipline 

has nothing to do with common notions of virtue. Rather, 

it is a favorable instinct because it fosters the philos- 

opherfe optimum existence of intellection. Since the 

aesthetic ideal does justify this purposeful function 

for the philosopher, his life generally reflects all 

three of the principles which characterize ascetism. 

Nietzsche resorts to rather clever and colorful imagery 

to delineate the respective roles which the principles 

play. Humility teaches the philosopher to tolerate the 

darkness which he will see even more acutely than other 

men. Philosophical poverty is rather like the maternal 

instinct - - the philosopher is totally in love with the 

ideas which grow and mature within him. Finally, the

* philosopher is chaste because his fertility doesn’t con

sist in begetting children. His progeny are the ideas 

for which he struggles to give birth. Chastity heightens 

the creative ability.
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For these reasons, historical analysis reveals a 

close tie between the aesthetic ideal and the philosopher 

Philosophical embrace of ascetism has long been studied 

historically, and the union persists because it is the 

philosopher’s greatest assist for his intellect.

Once Nietzsche has completed his analysis of the 

relationship between the philosopher and the aesthetic 

ideal, he analyzes what he terms Christianity’s manipu

lation of the ideals. The manner in which the churches 

manufacture the ideal is quite complicated, but in gen

eral, Christianity uses the ideal to counteract the de

sirability of life. As Nietzsche states, "The aesthetic

priest is an incarnation of the wish to be different,
*S5to be elsewhere, to be, in short, in the ’other world.’ 

The aesthetic priest is unhappy with life, and his chief 

power rests with those who are also unhappy with life, 

with those sick and diseased who have lost the will to 

live. Thus the ideals fail to serve the priest in bene

ficial ways. For instance, the priest’s progency are not 

the ideas of the philosophers, but rather are feelings 

of self hatred, resentment and lethargy. At one point, 

Nietzsche states that chastity is overwhelmed by an im

potence, "impotence, which cannot retaliate; submission 

before those one hates into obedience to One of whom

they say he has commanded this submission - - they call 
56him God." At another point he examines the humility 

of the Christian aesthetic, and finds that it too has 

suffered considerable manipulation. He questions the
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Christian faith, hope and love and finds that "There can 

be no doubt that these weaklings, too, want a chance to 

be strong, to have their kingdom come. They call it
57simply the Kingdom of God - - what admirable humility."

Thus Nietzsche completes another aspect of his re

jection of Christianity; he scorns a religion which 

found it necessary to manufacture and manipulate ideals 

in order to survive.

Once Nietzsche has finished his study of the ideals, 

he attempts to penetrate further into the pyschology of 

mankind. He then grounds his conclusions on human na

ture on two basic postulations: l) the radical and total 

distinction between the superman and the common herd; 

this tenet finds thematic expression throughout much of 

Beyond Good and Evil; 2) the realization that pleasure 

in cruelty is fundamental to human nature. The second 

postulation will have as partial ground of proof the 

existence of the Christian religion, and it is demon

strated most forcibly in the creditor-debtor relation

ship discussed in the Genealogy of Morals. Nietzsche 

perceives the contractual relation between creditor 

and debtor as being a critical factor in the develop

ment of human society. Ramifications of this contract 

notion include the development of human guilt, con- 

science and duty. However in penetrating the initial 

genesis of this concept, the investigation must be car

ried beyond the creditor—debtor contract. An explana

tion must be provided as to why the contractual relation
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arose in the first place. Nietzsche claims that early 

man relished the creditor role because delinquency on

* the part of the debtor enabled any creditor to inflict 

indignity and pain upon the debtor. Nietzsche perceives 

man’s basic instinct to cruelty as being instrumental

in this regard. Hence, early man was willing to extend 

credit because he found the role of inflicting pain sat

isfying. In the face of these fundamental assumptions 

and their ramifications, one is bound to seek further 

inter-relation. Since cruelty is basic to human nature, 

perhaps different applications to cruelty account for 

the distinction between the superman and the herd. Per

haps the overman doesn’t have the need to nevel in cruelty 

in order to attain self gratification. He is more sure 

of himself.

This notion of cruelty first arose as an aspect of 

masochism, not sadism. Man’s first encounter with pain 

was on a personal level. Prom the discomforts and af

flictions nature placed upon man, he learned the meaning 

and the consequences of pain. Masochism, or cruelty to 

oneself arose as a passive reaction to this pain. Sadism 

was necessarily a subsequent development. Necessarily, 

a personal application or appreciation of pain must have 

preceded any influence of pain upon others. The crucial

* and distinguishing factor between the overman and the 

herd resulted from their different reactions to the in

itial personal pain of experience. On the one hand, the 

overman retained the masochistic attitude. He accepted
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and even embraced the pain which he experienced. The 

overman could instinctively realize that self cruelty 

can serve an end. It can be utilized to help the over

man discipline himself and rise to new heights of per

sonal achievement. This cruelty, for the overman, is 

a personal phenomena used to further his own self actu- 

alization. On the other hand, the common herd experi

ences a totally different reaction to pain and cruelty. 

The herd rejects the masochistic attitude for two rea

sons: l) The herd man does not feel sufficient unto 

himself. He experiences a need to prove himself at the 

expense of others. The ability to cause pain in others, 

to divert pain from the self, provides the herd man with 

the illusion of power. Unlike the overman whose power 

resides in self ascendancy, the herdman struggles to at

tain power by going outside himself. This situation 

leads to the second distinguishing factor between the 

herd man and the overman. While the overman sees pain 

as useful in terms of personal advancement, the herdman 

perceives his own suffering as senseless. Hence the 

herdman rebels against this senselessness, and attempts 

to find a rationale for the suffering he faces. The 

rational tools are in the form of the gods he creates.

In this way, the herdman protects and projects the causes 

of suffering on a definite source. Thus cruelty has a 

powerful rationale.

It is not at all difficult to imagine the manner 

in which Nietzsche connects this complicated notion of
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cruelty and religion. In Christianity, man finds his 

suffering is due to the wrongs of his original parentage. 

It is for that cause, that man must suffer. However. 

Christianity then introduces the concept of the creditor- 

redeemer. Thus mankind is overwhelmed with guilt suf

ferings provoked by his waywardness in the face of the 

loving creditor. Man’s focus is still diverted from the 

development of the self, and he is forced to contemplate 

the failure of humanity in an alien world. Thus Chris

tianity in another instance proves itself alien to the 

best interests of man, and Nietzsche is forced to reject 

it violently.

He concludes his study of this particular area with 

the realization that Christianity has forced and insured 

an absolute distinction between the herdman and the

overman.
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Beyond Good. And Evil

In time, the distinction between the herdman and 

the overman which one first sees in the Genealogy of 

Morals, will lead one to the limits of good and evil.

It is here that we meet another dimension of Nietzsche’s 

thought. Nietzsche opted for a breed of philosophers 

and thinkers whose starting presuppositions no longer 

intended to include such absolutes as good and evil. 

However, Nietzsche did not feel that this alone would 

insure a satisfactory philosophy. In fact, another 

crucial area must be included - - the philosopher’s in

terpretations of nature and existence. According to 

Nietzsche, whole interpretations have been colored and 

distorted by the fact that philosophies have been Tin- 

conscious reflections of man’s desires instead of de

riving conclusions through the procedures which would 

logically follow. Philosophical works have resulted 

from such unconscious influences as instinct, intuition 

and morality. Moreover, every philosophy has been merely 

the personal confession of its original proponent, rather 

than a clarification of universal principles.

Nietzsche insists that this condition has arisen 

from man’s extravagant pride. Man perceives himself as 

a causa sui: he wants to structure all existence to

mirror his own existence. This has resulted in the im-
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position of artificial categories and divisions upon 

nature. Man has attempted to explain nature in concrete 

and humanistic terminology. Thus man credits nature 

with exhibiting such entities as cause and effect re

lations. Nietzsche maintains that such relations are 

not inherent in nature at all; man merely artifically 

imposes them. While Nietzsche attributes these tend

encies to human pride, a eoncommitant cause dichotomy 

also exists. In confronting life, man finds himself 

virtually overwhelmed by the vast spectrum of influences 

and forces which impinge upon him. Man demands of him

self control over these forces and for this reason, man 

engages in categorizing and arranging various aspects 

of nature. When man can explain a segment of reality 

through a cause and effect relation, for example, man 

can cope with and control nature. Man attempts to per

ceive an order stem from his efforts to form for him

self a secure niche against the otherwise incomprehen

sible forces of nature.

These tendencies of man have made theii' influence 

clearly felt. The whole notion of truth has been largely 

formed by the whims, so to speak, of man. Nietzsche 

attacks the traditional brand of truth, believing that 

truth has been destroyed by philosophy’s acceptance of

• the antithetical nature of values. And "as in the case

of Kierkegaard, truth is for Nietzsche too profound,

illusive and vast to be caught in bare words. It is 
53the essence of life itself." Just as you cannot assume
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a distinction between good and evil as a starting pre

mise for philosophy, so too, you cannot in similar man

ner judge truth. Nietzsche points out that even the

' greatest doubters have hesitated "at the very threshold
59where doubt would have been most necessary," by fail

ing to question the traditional distinction between good 

and evil. Nietzsche criticizes the traditional stance 

by considering the possibilities the alternative position 

offers. Apparently, he suggests such paradoxical pos

sibilities as truth resulting from error and selfless 

acts resulting from self interest. In fact, says Nietzsche, 

"the very value of those good and honored things consists

....in their insidious relatedness to these seemingly 
60opposite things," Nietzsche thus appeals for honesty 

and lucidity in philosophy. He offers a startling new 

way to look at old concepts. His cry is against the 

type of reductionism that results from absolutes. In

deed, he maintains that such expressions as "immediate 

certainty" and "absolute knowledge" are contradictions 

in terms. They cannot be absolute because they are con

tingent upon human conq>arison and association. Herein, 

Nietzsche’s message is not an entirely new one. Indeed 

his inclination to avoid absolutes is very much paralleled 

in Oriental thought. Buddhists, for example, point to 

the absurdity of choosing between pleasant and painful, 

good and evil. They maintain that these terms have mean

ing only in relation to each other and that attempts to 

sever such intrinsic unities are both illogical and im-
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possible. Thus Nietzsche reflects this type of thought 

■when, he speaks of entering the domain of dangerous in

sights, where good can come from evil and truth can 

spring from untruth. Like the Oriental, Nietzsche is 

insisting that the spectrum of man’s experiences does 

not lend itself to absolutes in either descriptions or 

categories. Rather, a man must appreciate the scope of 

his existence for what it is; he should not try to con

fine it to the narrow corridors of absolute principles. 

It is at this point where Nietzsche again knocks heads 

with religion. Christianity has been based and nutured 

on absolute principles and these have in turn provoked 

severe limitations on man’s possibilities for growth 

and experience. These limitations do not cause men to 

respect the Christian tenets, but instead limitations 

cause men to hate and fear the Christian tenets. At 

one point, Nietzsche states that; "The advent of the 

Christian god, the "highest potency" god yet conceived

by man, has been accompanied by the widest dissemination 
61of the sense of indebtedness, guilt." Man is utterly

defenseless before this God. "God alone has power to

absolve us of a debt we can no longer discharge; the

creditor offers himself as a sacrifice for his debtor 
6 2out of sheer love...." The true feelings of men for 

this demanding Christian god differ drastically from 

those of the ancient Greeks. The ancient Greeks felt 

none of this resentment or disgust. Rather, "What is 

astonishing about the religiosity of the ancient Greeks
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is the lavish abundance of gratitude that radiates from

it. Only a very distinguished type of human being stands

in that relation to nature and to life. Later when the

rabble came to rule in Greece, fear choked out religion 
6 3and prepared the way for Christianity."

With fear as its basis, religion continued to grow

and ascend to what Nietzsche termed "the great ladder 
64of religious cruelty." Part of this cruelty demands

"the sacrifice to one’s god of one’s strongest instincts, 
65one’s natural man." And as this antinaturalism triumps, 

the blurriness between good and evil becomes cloudier, 

man’s perspectives are dimmer, his absolutes flimsier 

and ultimately even god is sacrificed for the nothingness 

of human reality. Hence, Nietzsche concludes that abso

lutes in morality and in religion prohibit man from truly 

challenging and encountering himself. When man is moral 

or religious because of some basic fear, whether that 

fear provokes utility or virtue, still that morality is 

life denying. When morality and religion become so ab

solute that they promulgate "herd animal morality, that
66is,...one type of human morality," then morality has

denied man the capabilities for true human growth.

Nietzsche severely criticizes Christianity when he states:

"The making of moral-judgements and condemnations is the

favorite revenge of those of limited mind on those whose

mind is less so; it is also a sort of compensation for 
6 Thaving been ill favored by nature."



Thus Spake Zarathustra
•

I can find no better words to open this section 

than those of Crane Brinton as he states: "The figure 

of Zarathustra is the poet’s highest creation, it is 

a type of eternal beauty, of a divine transfiguration 

of the world - - it is the superman himself." As 

this is one of Nietzsche’s real classics, so too it is 

one of his more difficult works to understand. I have 

decided to discuss Zarathustra first in light of a com

parison between Socrates and Nietzsche. Though this 

may sound strange, I believe some valuable insights can
c

be gained. The first philosopher Nietzsche explored in 

depth was Plato, and undoubtedly, some influences of 

that ancient master remained with Nietzsche. Nietzsche 

felt himself much akin to Socrates in purpose - - both 

men sought to evaluate their societies in critical, 

questioning fashion. The influence of Plato and Socrates 

is strongly suggested by the number of parallels between 

Zarathustra’s Prologue and Plato’s Allegory of the Cave. 

In many respects, Zarathustra strongly resembles Plato’s 

caveman who experienced the reality of the cave.

Both Zarathustra and the caveman experience a power- 

ful awareness period which affords them new insights. 

Zarathustra’s awakening occurred during the solitary ten 

years he spent on the mountain. During that period, he 

was elevated and separated from mundane concerns and
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•thus was able to gain, new perspectives on life. Simi

larly, the freed caveman’s av/akening resulted from an 

ascent; he was carried up from the depths of the cave 

and into the real world. In both of these instances, 

sunlight symbolized new vision. Zarathustra acknowledged 

the sun as the star which for ten years had tirelessly 

guided him; the caveman, though initially blinded by 

the sun, comes to embrace it as the illumination of the 

real. Zarathustra and the caveman soon adopt a similar 

course of action - - both initiate a descent and both 

address themselves to the unenlightened masses. Zara

thustra addresses the sun crying: ’’Like thee I must 

go down, as men say, to whom I shall descend.” At

another point, acknowledging his tremendous love of 
71man he states: "I am bringing gifts unto man.”

Zarathustra leaves his beloved mountain and proceeds

to the village to spread his message. Similarly, the
✓

caveman descends into the darkened depths of the cave

to enlighten the cavemen imprisoned there. Unfortunately,

both Zarathustra and the caveman are misunderstood and

rejected. Zarathustra spoke passionately of the need

to reject outwardly concerns in favor of remaining

faithful to the earth. "Remain true to the earth,” he

called, for the "Superman shall be the meaning of the 
72Tearth." His words are strong and forceful:

Behold I teach you the overman.
The overman is the meaning of 
the earth. Let your will say i 
the overman shall be the mean
ing of the earth. I beseech



48

you, my brothers, remain faith
ful to the earth and do not be
lieve those who speak to you of 
other worldly hopes.^3

He begs the villagers to apply a questioning ethic to 

themselves. He asks them the meaning of their virtue 

or justice or manners. Above all Nietzsche attempts 

to show that the death of God and faith in God demands 

that man take upon himself the responsibility for in

jecting meaning into his life and values. Man must rise 

above the human-all-to-human aspects of his existence 

which tend to limit his potentials. This is the task 

of the overman, the intention to overcome and thus per- 

feet the self. Zarathustra tries to instill in the 

villagers the desire to create, to renew. He blasphemes 

the hypocricy of traditional moribund morality and de

mands of the overman a truer, more authentic, more self 

demanding morality. Zarathustra attempts to examine 

and heighten all of the dimensions of existence. But 

the villagers, who are recognized as good and just by 

virtue of their religious faith, despise Zarathustra. 

"There they stand, he said to his heart; there they

stand and laugh. They do not understand me, I am not 
74the mouth for these ears." Such was the villagers’ 

attitude. They claimed that he constituted a danger to 

the multitude. Again, Zarathustra’s reaction was a 

pained and suffering one: "Behold they think I am cold 

and I jeer and make dreadful jests. And now they look 

at me and laugh: and as they laugh, they hate me. There 

is ice in their laughter. Zarathustra was overwhelmed



49

by the massive rejection of the villagers. Similar was 

the experience of the freed caveman. The imprisoned, 

cavemen scoffed at the idea or suggestion that the ob

jects of their concerns were but mere shadows.

In many respects, the fates of the two leaders were 

similar. They reacted quite differently, however, to 

the initial rejection. The freed caveman, representa

tive of Plato’s thought, was resigned to continue his 

messianic efforts in hopes of someday enlightening the 

recalcitrant prisoners. Zarathustra, on the other hand, 

did not remain so benevolent to the masses. He deter

mines that he will no longer try to lure convicts of
.4 . . ■ ' ■ - ■ - ■ . ■ . ' " . ■ . ■ ■ .

the common herd. He likens the masses to a dead man 

lying before him, and vows never to address them again. 

Instead Zarathustra decides to address and associate only 

with the types of individuals who can be fearless ques— 

tioners and creators of values. Only such men, suggests 

Zarathustra, are his equals and worthy of being his 

companions. He cries for such men: ’’Companions the 

creator seeks, not corpses, not herds and believers.

Fellow creators, the creator seeks those who write new

values on new tablets.... Fellow creators Zarathustra 
76seeks, fellow harvesters and fellow celebrants.” Thus 

Zarathustra voices the Nietzschean doctrine that the

overman must constitute a closed society, an isolated 

existence away from the contaminatory weaknesses of the 

common herd. Nietzsche’s Zarathustra is firm in regards 

to this latter point. Angrily he proclaims: ’’Never again
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shall I speak to the people: for the last time I have

spoken to the dead. I shall join the creators, the

harvesters, the celebrants: I shall show them the rain 
77bow and all the steps to the overman."

The message that Zarathustra presents to the over

man is powerful and beautiful. Glowing with hopes for 

this special human, Nietzsche cries out:

It is the great noontide, when man 
is in the middle of his course be
tween the animal and Superman, and 
celebrateth his advance to the even
ing as his highest hope: for this 
is the advance of the new morning.

Nietzsche sees unlimited potentialities for the overman 

Self realization, self actualization, self ascendency - 

all are in the scope of the overman. Just as man has 

the capacity to become more fully himself, so too, man 

can never reach the end of his total development. How 

appropriate is the phrase: "What is great in man is 

that he is a bridge and not a goal." Zarathustra 

gives clues as to the means of overcoming man when he 

counsels: "Surpass, ye higher men, the petty virtues,

the petty policy, the sand grain considerateness, the 

anthill trumpery, the pitiable comfortableness, the hap 

piness of the greatest number. " u The morality which he 

suggests to accompany this overcoming is equally demand 

ing. Man must undergo a certain metamorphosis which 

will prepare him to accept the burden of the overman. 

Allegorically, he will be likened to a camel, and so 

capable of great endurance; he will be as a lion, mas

ter of himself and his freedom; and finally, he will
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be as a child, symbolic of new beginnings and a sacred

yes. Nietzsche cautions; ’’Let thy virtue be too high

for the familiarity of names, and if thou must speak of 
81it, be not ashamed to stammer about it.” It is un

questionable that adherance to this code would involve

one in a most dynamic life. It would take a mighty andz\<> - . _
powerful soul to endure all of that. But as Nietzsche 

states; "The most comprehensive soul, can run and stay 

and move further into itself, the most necessary soul,
• V

8?will of joy flingeth itself into change." This is 

the soul which is "Being which plunged into Becoming; 

the possessing soul which seeketh to attain desire and

, longing.1,88

When there has been gained an understanding of

Zarathustra’s message, one can more easily appreciate 

his violent rejection of God and Christianity, In many 

ways, Zarathustra is the foundation for Nietzsche’s dy

namic rejection of Christian ethics.

. One of Nietzsche’s greatest hates centered around

what he claimed were the ’Preachers of Death’, the clergy 

men of the Christian religion. Zarathustra was very con

cerned about attitudes towards death, and he was equally 

convinced that there existed a right and wrong.way to 

die. This was such a monumental problem for the philos-

• opher because one of his strongest tenets revolved around

the earth ethic. In several of his earth ethic speeches, 

Zarathustra distinguishes between the two approaches to

death. In attacking the preachers of death, Zarathustra*
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reveals the wrong attitudes to death which they foster. 

Such an approach, he claimed, was characterized by a 

renunciation of life and all that it entails in favor 

of the hypothetical after-life. Such a policy is, 

says Nietzsche, typically religious. Zarathustra ab

hors this doctrine for it is diametrically opposed to 

his insistence that man must remain at all times true 

to earth and faithful to life. He denounces any preach

ing or doctrine which attempts to lure men away from a 

committment to life. Man was born to live. Is not his 

first and greatest responsibility the true and total
' . t ,' • ■ • ... .

V
fulfillment of that challenge? How can religion de

nounce the world, a world which promises to bring men 

to perfection? The tablets of Moses claim Thou slialt 

not rob, and yet religion robs man of his greatest trea

sure, life.

At the same time, Nietzsche does not preach that 

death should be ignored. Such a philosophy would be 

deadly unrealistic, for it is sure that death inevitably 

occurs. Moreover, an ignorance of death would in a 

subtle sense contradict Zarathustra’s earth ethic, for 

death is an important aspect of man’s sojourn on earth. 

Man is a being-unto-death, and so the earth ethic must 

accept death as an important part of man’s human con-

q dition. Zarathustra realizes this and suggests that

if death occurs in a proper way, it may serve to con

summate a man’s life; it may reflect the values of that

particular life. Thus Zarathustra’s position on death
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is consistent with his whole philosophy of man. The 

earth ethic is paramount, and man must devote his con

cern to earthly existence and the values which man cre

ates must" evidence his concern for life on earth. With

in the context of earthly existence, man can and should 

consider the reality of death, but promises of eternal 

life serve only to lure man away from his greatest pos

session and treasure - - Life.

Logically, Zarathustra’s earth ethic would demand 

a renunciation of God. Furthermore, Zarathustra has 

replaced the necessity for a God with the creation of 

an overman. However, Nietzsche offers even more reasons 

for the rejection of God on an intellectual basis. 

Nietzsche posits that the creative will of man is of 

paramount importance and that the scope of man’s crea—. 

tivity must limit any conjecture he makes. Zarathustra 

points out that the idea of God is contrary to this 

maxim. God is a conjecture which escapes man’s crea

tivity - - man cannot fashion a God. Therefore, man 

must turn from idle conjectures about God to realistic 

conjectures about those things which man can create and 

control. Such argumentation offers a rather calculating 

and dispassionate basis for rejecting God in favor of 

man. Rationally, perhaps, it would suffice. However, 

in reading Zarathustra, one is prompted to investigate 

deeper into Zarathustra’s rejection of God. For example, 

Zarathustra passionately exclaims: "If there were gods, 

how could I endure not to be a god. Hence there are
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84no gods." Such a statement does not suggest objective 

rationalism. Rather, it sounds like a conviction based 

on deep personal emotions or feelings. Thus one is led 

to question whether Zarathustra’s polemic against god 

as an uncreative conjecture is not a subsequent explana

tion of a more fundamental objection to God. I am not 

exactly sure about the nature of his rejection of god 

yet. However, at another point, Nietzsche claims to 

reject God because he is an insult to man’s constant 

questioning. As he statess "God is such an obvious and
pc

crass solution which is a sheer indelicacy to us thinkers." 

Iam inclined to believe, however, that there is still

a more fundamental cause for the rejection of God, and 

Zarathustra’s speech "On the Pitying" proves substantial 

this hypothesis. In this selection Zarathustra denounces 

pity because of the destructive effects it has upon the 

individual who is pitied. Again, Christianity and Chris

tian ethics are under fire. Nietzsche maintains that 

pity transgresses grievously against man’s pride. I 

think an even further analysis of pity reveals its insid

ious nature. Truly, Nietzsche refers to it as "the prac-
86tice of nihilism." First of all, in order to pity an

other one must view himself as the other’? superior.

Pity is always directed from above. Pity is also the 

opposite of empathy which presupposes compassion, iden

tification and understanding. Rather, pity is coldly 

and superiorly administered from a distance which pre

cludes genuine contact. Secondly, pity arouses indif—
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ference rather than concern. This type of existence is 

more cruel than hate, for it does not even recognize the 

individual as being worthy of emotional treatment. Thirdly, 

pity can in no way assist an individual. It serves only 

to lower the self concept and increase one’s feelings 

of insignificance and indebtedness. Nietzsche could not 

understand how a religion of supposed love could endorse 

pity.

Obviously, pity is a dehumanizer. Accordingly, 

Zarathustra preaches that humans should avoid pity in 

their dealings with others. More important to this 

theme, however, Zarathustra perceives pity as character

istically the Christian God’s attitude to man. God, as 

man envisions him, is incalculably more important than 

man. Man exists only as a chance beneficience of the 

diety. Thus man feels a great, irreparable debt to

wards this God. Zarathustra is mindful of this situa

tion when he reminds the people that indebtedness creates 

revengefulness. This statement is an important one be

cause it provides a clue to the passionate emotional re— 

jection of God, a rejection that is fully experienced 

by Zarathustra. This conception of God would place 

Zarathustra in the position of being pitied; and then 

God, like the pitier, would be removed from and infin

itely more important than man, the pitied. This God 

would engender in man great feelings of indebtedness.

For all these reasons, the acceptance of the Christian

God and the ethic that it entails is intolerable to



56

Nietzsche. He cannot admit to a scheme which deminishes 

the potential grandeur of man. Moreover, Nietzsche as

certains that other overmen must experience a similar 

rejection of God. It is in this context that Nietzsche
87proclaims: "God is dead; he died of his pity for man."

Perhaps it would be best to end this chapter with

another touch of humanism. Nietzsche really believed

in the greatness of man’s potential and he desperately

wanted man to discover it. Man must free himself from

the prison of religion and the fetters of its gods.

Man must learn to love the self, and at the same time,

seek to overcome it. Importantly, man must learn how

to create, for "Creation - - that is the great redemp- 
88tion from suffering and life’s growing light." When

man has begun to discover these things, he will realize-

that reward, especially the devine reward the Christians

harbor, should not constitute ultimate reason in life.

examining the Christian ethics, Nietzsche cries: "They

still want to be paid. You who are virtuous still want

to be paid.’ Do you want rewards for virtue and heaven 
89for earth and the eternal for your today." And that 

virtue, Nietzsche decides, is scanty indeed. How much 

more venerable is the virtue of the overman.’ At least 

the overman seeks honestly to confront and participate 

in life. At least the overman seeks to realize the

value of the self
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The Antichristian♦
In studying at any length the grand culmination of

Nietzche’s overman, one can easily see how his work,

The Antichrist evolved. Before attempting any further

analyzation of this work, however, I believe Kaufmann’s

remarks about the title and content are invaluable. As

he so aptly states:

The title is ambiguous. It first 
calls to mind the apocalyptic Anti
christ, and this more sensational 
meaning is in keeping with the au
thor’s intention to be as provoca
tive as possible. But the title 
could also mean ’The Antichristian’ 
and this interpretation is much 
more in keeping with the contents 
of the book, and in sections 38 
and 47 the word is used in a con
text in which this is the only 
possible meaning.

Obviously, this book is a refutation of all that Christian

ethics entails. Nietzsche launches upon this task early

in the work when he claims:

When one places life’s center of 
gravity not in life, but in the 
’beyond’ - - in nothingness - - 
one deprives life of its center 
of gravity altogether. The great 
lie of personal immortality de
stroys all reason, everything nat
ural in the instincts, whatever 
in the instincts is beneficient

• and life promoting or guarantees
a future now arouses mistrust.91

Beliefs in immortality, in God, brutally destroy man’s 

sense of living, of cooperation, of trust, of anything 

earth-oriented. Thus Christian ethics neglect all re-
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sponsibilities shared by men in regards tc themselves

and to other humans. Christian ethics attempt to per-

petuate a hope-hoax based on a view of eternal life.

Rarely do Christians consider the fact that this eternal

life is probably ill deserved; rather, they cling to

the delusion that they have a passport to eternity.

Hence, their ethic is one which remains quite aloof from

the realities of life and which holds few rational tenets

Most ironically, however, Nietzsche claims that the very

ethic Christians espouse is packed with hypocricies.

’Judge not,’ they say, but they 
consign to hell everything that 
stands in their way. By letting 
God judge, they themselves judge, 
by glorifying God, they glorify 
themselves, by demanding the vir
tues of which they happen to be 
capable.... they give themselves

, the magnificent appearance of a
struggle for virtue.

Such is the ethic Nietzsche claims is engendered by the 

Christians; it is, he claims, an ethic totally devoid 

of authenticity or interiority.

To an extent, Nietzsche’s criticisms have great 

validity. It is entirely possible that the Church of 

the late 1800’s was indeed one which focused on the let

ter of the law, instead of the spirit. Thus, Nietzsche 

viewed the structured, Pharisaical church in most criti

cal light. There was, he felt, utterly no homage paid 

to the spirit of man. However, Nietzsche did not feel 

that his particular age was solely responsible for the 

state of Christian ethical affairs. He rather firmly 

believed that the misinterpretation of Christian ethics
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began with the apostles, soon after Christ’s death. He 

felt thax the whole spirit of inauthenticity was bred 

in the New Testament, a book which Nietzsche considered 

antihuman, unclean and totally deterministic. His 

strongest aversion centers around the writings of St.

Paul, but the whole Testament receives his general crit

icism. Most importantly, Nietzsche felt that adherance 

to the words or even the spirit of the testament would 

deprive man of all freedom of chice.

If one wants to be chosen by God, 
or a ’temple of God’ or a ’judge 
of the angels’ then any other 
principles of selection - - for 
example, according to integrity, 
spirit, virility, pride, beauty, 
freedom of the heart - - are 
merely ’’world" evil in itself.93

At one point, Nietzsche states that the only redeeming 

person in the whole of scriptures was the person of Pilate, 

for at least he had the integrity to ask what is truth.

Most Christians, Nietzsche feels, are not sufficiently 

ethically matured to ponder that question.

Nietzsche attacked Christianity most vehemently, 

however, for its transgressions against his earth ethic.

He claimed that Christianity was unable to make contact 

with reality at any point. He felt that the structure 

of Christian ethics crumbled as soon as it touched reality 

at even a single point. Moreover, it was a religion which 

held totally alien the wisdom of the world. In effect, 

faith meant lie at any cost. Again at this point, Nietzsche 

attacks most severely the apostle, Paul. He could not 

understand how Paul could profess a religion of love,

I
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and yet violently despise the Romans and all nonchristians

in general. Christianity, Nietzsche ascertains,

promises everything, but fulfills 
nothing. On the heels of the "glad 
tidings" came the very worsts those 
of Pauls In Paul was embodied the 
opposite type to that of the "bring- 
er of good tidings"; the genius in 
hatred, in the vision of hatred, in 
the inexorable logic of hatred. How 
much this dysangelist sacrificed to 
hatred.94

Nietzsche further believed that Christianity contrived 

the concepts of guilt and punishment in order to insure 

in man’s ethic a skepticism of all that is found in the 

world. These two concepts were further augmented by 

the inventions of grace, redemption, forgiveness - - 

all of which promised to save man from the world. Nietzsche 

claims that there is no psychological reality or need 

which could necessarily account for these beliefs.

Rather, they are the fabrications of the preachers of 

death, fabrications which attempt to keep morality and 

ethics reduced to the common level of conformity. Herd 

instincts guide the common Christian. Eelief brings 

blessedness, and this Nietzsche contends is but an at

tempted proof of strength. In reality, the religion is 

one, not of strength, but of weakness, of compassion; 

and the Christian God, is a god of the sick, a god who 

opposes all of the natural urges of a truly great exist

ence. The fallacies of such a religion are only increased 

when its preachers attempt to ally blessedness with truth. 

This is especially common, states Nietzsche, in the lives 

of the "martyrs". In reality, the martyrs prove nothing
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about truth, and. only reveal their low degree of intellec 

tual integrity. Nietzsche claims that such a distortion 

of truth is indeed obtuse, and he professes great scorn 

for any who manipulate truth for self gratification. 

Christianity, he concludes is a waste of spiritual ener

gies and a raging disease. It ends and its means are 

bad; it slanders, poisons, slanders and negates life, 

professes contempt for the body and violates the self.

It is, he feels, an utter corruption, a religion of pity 

and nihilism. It is a religion which cannot be held in 

too much contempt by the overman. The overman respects 

and demands challenge in living, whiles

The Kingdom of Heaven belongs to 
the Children; the faith which finds 
expression here is not a faith at
tained through struggle - - it is 
there, it has been there from the 
beginning: it is, as it were, an
infantilism that has receded into
the spiritual.95

Nietzsche was confident that the overman, in examining 

Christianity would mightily dispense with it. The over

man would immediately intuit the limitations of its 

ethics, and so it is to the overman that the Antichris

tian is especially dedicated. The. Antichrist is most 

confidently dedicated to those:

Who have the courage to be healthy 
and also to despise - - how may we 
despise a religion which taught men 
to misunderstand the body.’ Which 
does not want to get rid of super
stitious belief in souls! Which 
turns insufficient nourishment in
to something "meritorious”. Which 
fights health as a kind of enemy, 
devil temptation! Which fancies 
that one can carry around a perfect
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soul in a cadaver of a body and 
which therefore found it neces
sary to concoct a new conception 
of perfection - - a pale, sickly 
....character so called holiness! 
Holiness - - merely a symptom of 
an impoverished, unnerved, in
curably corrupted body,96
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Twilight of the Idols

The fullness of the Antichristian message, indeed 

Kaufmann claims the epitome of Nietzsche’s thought, may

be found in The Twilight of the Idols. Again and again 

Nietzsche reiterates in this selection man’s responsi

bility to question himself and his means of experiencing 

life. Note Nietzsche’s four questions of conscience; 

incisive, cutting, they demand an honest investigation.

You run a.head? Are you doing it 
as a shepherd? Or as an excep
tion? A third case would be the 
fugitive. First question of 
conscience.

Are you genuine? Or merely an 
actor? A representative? Or that 
which is represented? In the end, 
perhaps, you are merely a copy of 
an actor. Second question of con
science.

Are you one who looks on? Or one 
who lends a hand? Or one who looks 
away and walks off? Third question 
of conscience.

Do you want to walk along? Or walk 
ahead? Or walk by yourself? One 
must know what one wants and that 
one wants. Fourth question of 
conscience.97

The point of Nietzsche’s questioning is clear: if one 

is unknown to himself, one is devoid of the capacity to 

fully appreciate one’s life and one’s world. If one re

fuses to accept the self, then one is left only with a 

renunciation of the world. These are the problems which 

have plagued philosophy for so many ages.
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Philosophy and theology have for so many ages denied 

life. Nietzsche is convinced that these attitudes have

• met the twilight of their existence.

Nietzsche felt that Christianity, one of the great 

idols of his time, had attempted to c ategorize all of

. humanity. It tried to dominate man and kill his passions.

However, that religion of decadence now belonged to the

past. Nietzsche felt that men would and could change

the roots of their lives. He violently condemns all

antinatural morality and claims that:

Once one has comprehended the out
rage of such a revolt against life 
as has become almost sacrosanct in 
Christian morality, one has, for
tunately, also comprehended some
thing else: the futility, ap
parentness, absurdity, and men
daciousness of such a revolt.
A condemnation of life by the liv
ing remains in the end a mere symp
tom of a certain kind of life.^"

Christianity can hardly justify its condemnation of life, 

for as Nietzsche explains, one would really have to be 

both inside of life and outside of life to embark upon 

such a procedure. The fact remains, however, regardless 

of justification our life forces us to posit values. 

Values, says Nietzsche, must be realized and discovered 

and created through the processes of life. It is life 

which teaches us to discover value, and a man can hardly

• posit values and yet deny life. Hence, man cannot ac

cept a God whose very hypothesis is a counter concept 

to life. One really involved in life would admit to 

the beauty of life’s variations, and paramount to this
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involvement would be a respect for the myriad variations 

of mankind. In light of such bountiful variation, one 

can scarcely say ’this is what all men are,' or ’this 

is what all men ought to do.’ Men are unique and dif

ferent, endowed with special and distinct capacities.

A universal morality can never be justified as long as 

there are some humans capable of rising above the limita

tions of the common imperative. How insidious becomes 

the aim of Christianity as it attempts a universaliza

tion of all of man’s actions.

Again Nietzsche makes clear the challenge awaiting 

the overman: "My demand upon the philosopher is know

ing that he take his stand beyond good and evil and
99leave the illusion of moral judgement beneath himself." 

Nietzsche issues the challenge embodied in his metaphysic 

of becoming: Man, dare to be and to become yourself.
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Reflections on Ecce Homoft

To the beginning Nietzschean reader, Ecce Homo 

might appear to be the ramblings of a deranged man.

However, when digested along with his other works, this 

latter piece achieves a meaningful place in Nietzschean 

literature. Nietzsche hoped that this book would help 

the world place his thoughts in the perspective he felt 

they deserved. The fact that this final endeavor did 

not achieve wholly his purpose may well be an indict

ment of the book’s readers (ornon-readers), rather than 

the author. In this work, Nietzsche reiterates once 

again the purpose for which he devoted his life of writ

ing. He felt that his efforts should prepare mankind 

for the moment of supreme self consciousness; that was 

his hope and his inspiration. For Nietzsche, this type 

of self consciousness entails two principles. First, 

man must be able to see himself for what he is; man must 

throw off the shield of self deception and illusion in 

order to perceive the reality of his life existence.

This is the questioning ethic. Secondly, Nietzsche wanted 

man to embrace totally and willingly the image of himself 

which his questionings revealed. In this regard, Nietzsche 

stands as an image to be emulated. Nietzsche’s motto, 

amor fati, suggests complete acceptance of life and world.

In many respects, Nietzsche is a tragic figure. He 

wanted adversaries; he yearned for men who would intel—
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*■' n
lectually challenge and disagree with him. And yet he 

suffered the pathos of constant misunderstanding. Lis

ten to the challenge of Zarathustra’s call:

Ye say, ye believers in Zarathustra?
But of what account is Zarathustra?
Ye are my believers: but of what ac
count are all believers?
Ye had not yet sought yourselves: 
then did ye find me. So do all be
lievers; therefore all belief is 
of little account.
Now do I bid you loose me and find 
yourselves and only when ye have 
denied me, will I return unto you.^^0

Nietzsche wanted sound intellectual examination; he 

longed to be an individual worth fighting. It is truly 

pathetic that a man of his genius lacked that stimulus. 

So far as history was to be concerned, he felt that he 

knew something about angling, and that if no bait was 

caught, it was not his fault.
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Epilogue

I hardly know how to approach Nietzsche, or how to 

evaluate his thought. If one is to approach Nietzsche 

skeptically, his ethic of questioning appears to be an 

excellent point to commence. Why is questioning good 

for man? Simply because man is capable of it? Doubtful. 

Man is also capable of making absolutes, a tendency which 

Nietzsche ceremoniously deplores. Since Nietzsche’s 

ethic and methodology presuppose question, let us ex

amine his thought in this light. How do Nietzsche’s 

other proclamations stand in the light of the question

ing ethic? A number of possibilities present themselves. 

First, Nietzsche assumes that the overman is better than 

the common herd. He tells us that man must continually 

overcome himself, and he proceeds to make those princi

ples absolute. To make these statements, Nietzsche 

necessarily presupposes that man has a significance that 

renders his activities meaningful. How does Nietzsche 

know this? How does Nietzsche know that all of man’s 

activities, regardless of their attractiveness or dif

ficulty, are not quantitatively equal - - or meaningless. 

Similarly, how does Nietzsche know that one’s personally 

created values are better than passively accepted abso

lutes. There, are times that I feel Nietzsche commits 

the crimes that he leveled against earlier thinkers.

Are man’s values.meaningful simply because he has the
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capacity to create? He also has the capacity to die. 

According to that criterion, death should become an. 

important value for man. And again, why should man 

engage in experimentation? In order that he may rea

lize his potential on earth? Does man not also have 

the potential ability to accept passively as well as 

create? Which potential is better for man - - ex

perimentation or submission? Indeed, he is capable 

of either. But let us halt here. Such critical ques

tioning of Nietzsche only tends to obscure his great

nesses and his weaknesses. Certainly it is true that 

in the face of his questioning ethic, Nietzsche was 

quite incapable of questioning his own significance.

At no time does Nietzsche entertain the possibility 

that his existence is a meaningless event in the eons 

of time. Rather, Nietzsche instinctively and naively 

accepts the fact that he is an entity of value. Not 

even in his moments of acute introspection does he 

question this. At times I feel that Nietzsche greatly 

exaggerated the importance of mankind in the face of a 

boundless universe. I gained a vision of this condition 

when, through a chance circumstance involving intuition 

and fantasy, I happened to catch a glimpse of the bound

less universe. At the time, I humbly supposed that

9 this meeting was rather like Nietzsche’s dialogue with

Earth. In any event, as I watched, the indifferent 

Universe sleepily awakened and turned into itself, aroused 

by a whisper in eternity. With listless patience, the
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Universe surveyed the earth and at last caught sight of 

that particularly vocal entity - - one called Zarathustra. 

This Zarathustra perported as do all creatures of his 

species, to be endowed with significance special in all 

the vastness of matter. The Universe, blessed by its 

boundless perspective, viewed this as a rather pre- 

sumptious claim for such an infinitesmal segment of re

ality as Zarathustra. Moreover, the Universe was forced 

to be amused by Zarathustra’s claim to a vision as to 

how he and other animate creatures and particles of the 

universe were to conduct themselves. Though the Universe 

strained to hear precisely how Zarathustra wished to . 

differentiate and direct humanity, the Universe discovered 

that Zarathustra’s distinctions were too small and too 

similar for one as large as the Universe to appreciate.

Moreover, the Universe was distracted by another 

voice, coming from another age. This specimen of human

ity, addressing his comments to a pebble was shouting 

the dispersion of lethargy and the glazed, terrifying, 

pitiless indifference of exposure. And as this man, 

blessed only with reflex predilection, attempted to probe 

cursorily the secrets of that specter, dissection granted 

no repose. His mirthless laughter and his piercing 

vision - - remnants of token defense, fell below the

• universal toll of resignation. For some reason, the

Universe thought little of either particle. For a mom

ent it gazed sternly in the direction of both, but then 

it smiled and turned away from itself again. Hardly
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a cause for concern. One voice among billions of human

ity, and no one able to believe it.

Aside from that, I will add little to my reflections 

on Nietzsche. He had limitations, and yet he was a truly 

great philosopher. Nietzsche was the herald of a new 

age, and he was a remarkable thinker. His critical ideas 

are of extreme importance. At least he dared to question. 

As a philosopher, I feel he deserves great respect. The 

challenge which he presented to his age and to all ages 

which follow was and is monumental.

I cannot say precisely how I have profitted from 

an analysis of his thought, and yet I know that I have 

been affected by his questions. There is uncommon 

beauty in the penetration of his thought, and I am very 

glad I discovered him.



A Philosopher: a human being who 
constantly experiences, sees, hears, 
suspects, hopes, and dreams the ex
traordinary; who is struck by his 
own thoughts as though they were ex
ternal to him, as though they struck 
him from above and from below, who is 
struck by his Type of events as though 
by lightening; who is himself a thun
derstorm pregnant with new lightening 
flashes; a fateful man around whom 
there is constant grumbling and rum
bling, sudden illuminations of gap
ing abysses, and all sorts of uncan
ny mysteries. A Philosopher: alas, 
a creature who often runs away from 
himself - - but so inquisitive that 
he always ’’comes to” again, to himself.

Friedrich Nietzsche 
Beyond Good and Evil

*
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