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ABSTRACT

THE CONCEPTS OF HEALTH AND SICKNESS
IN NIETZSCHE’S PHILOSOPHY

Akbalik, Bilge
M.A. in Philosophy

Supervisor: Assist. Prof. Dr. Barig Parkan
December 2009, 92 pages

The purpose of the present study is to assess the role of the concepts of health and
sickness in Nietzsche’s philosophy. While doing this, our basic presupposition
will be that these concepts owe their special place to their being the new criteria
for Nietzsche’s project of revaluation of all existing values. Nietzsche was
philosophizing in the face of the crisis of 19" century Europe, that is, nihilism.
According to him, Western traditional thought is based on an otherworldly
oriented conception of life the values of which are nothing but a negation of life.
Although these values had served man’s justification of living for a long time,
they reached their expiration by the ‘death of god’ resulting from the materialistic
tendency of the flourishing natural sciences of the 19" century. The ‘death of god’
paved the way for a devaluation of once most valuable values, of which the most
notable are ‘good’ and ‘bad’. Thus, Nietzsche’s project of revaluation needs new
evaluative criteria as well, which is ‘health’ and ‘sickness’. In this study, I will
argue that, Nietzsche situates a physiological understanding of these concepts at
the very heart of his revaluation and their somehow metaphorical application to
culture and modern society is based on a physiological conception of them as
well.

Keywords: Nietzsche, affirmation of life, health, sickness, physiology.
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NIETZSCHE FELSEFESINDE SAGLIK VE HASTALIK KAVRAMLARI

Akbalik, Bilge
Yiiksek Lisans, Felsefe Boliimii

Tez Yoneticisi: Yrd. Dog. Dr. Baris Parkan

Aralik 2009, 92 sayfa

Bu calismanin amaci, saglik ve hastalik kavramlarinin Nietzsche felsefesindeki
roliinii ortaya koymaktir. Bunu yaparken temel varsayimimmiz bu kavramlarin
Ooneminin onlarin Nietzsche’nin degerlerin yeniden bir degerlendirmesini yapma
tasarist i¢cin benimsedigi Olgiitler oluslarinda yatmaktadir. Nietzsche, 19. yy.
Avrupa’sinin krizi olan nihilism karsisinda yapmaktadir. Ona gore, Bati felsefesi
gelenegi bir 6te diinya anlayisinda temellenmektedir ve benimsedigi degerler bu
hayati yadsimaktadirlar. Bu degerler sistemi, ge¢miste, insanin bu diinyadaki
yasantisini temellendirmesine hizmet etmis olsalar da, 19. yy’da gelisen doga
bilimlerinin maddeci egilimiyle ortaya c¢ikan ‘tanrinin Oliimii’ ile birlikte
kullanimlar1 sona ermistir. ‘Tanrinin Oliimii’, bir zamanlar en degerli olan
degerlerin degerden diismesine neden olmustur — ki bunlarin en dikkate deger
olanlarlar1 ‘iy1”> ve ‘kotli’ kavramlaridir. Bu nedenle, Nietzsche’nin yeniden
degerlendirme tasaris1  yeni degerlendirme Olgiitlerine de ihtiya¢ duymaktadir;
bunlar ‘saglik’ ve ‘hastalik’ kavramlaridir. Bu c¢alismada, Nietzsche’nin
degerlerin yeniden degerlendirilisi tasarisinin merkezinde bu kavramlarin
fizyolojik bir yorumunun yattigint ve °‘saghk’ ve ‘hastalik’ kavramlar, bir

anlamda, mecazi olarak sosyal ve kiiltiirel olanin alanina uygulandiginda dahi bu

uygulayisin ayni fizyolojik kavrayis temelinde oldugunu savunacagim.

Anahtar Kelimeler: Nietzsche, hayatin olumlanmasi, saglik, hastalik, fizyoloji.
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CHAPTER |

INTRODUCTION

The aim of this study is to articulate the significance of Nietzsche’s frequent
application of the concepts of ‘health’ and ‘sickness’. These concepts bear a
crucial importance for Nietzsche’s philosophy in that they serve as criteria for
Nietzsche’s project of offering a revaluation of all values. When explicating the
role these concepts play in Nietzsche’s texts, our basic presupposition will be that,
in order to do justice to Nietzsche’s philosophy these concepts should be
understood with an appreciation of Nietzsche’s conception of the body as living.
In other words, ‘health’ and ‘sickness’ gain their peculiar place in the Nietzschean
corpus to the extent that they are understood physiologically and their, somehow,
metaphorical use, as well, stems from the conception of the realm of cultural as

physiological - as will to power - by Nietzsche.

For our purposes, in the second chapter, Nietzsche’s relation to the progress in
natural sciences, especially in the life sciences, in 19™ century Germany will be
offered. Having this completed, it will be possible to articulate Nietzsche’s
conception of the body in the third chapter, which will bring us to the final and
basic point of the current study, that is, an elucidation of the concepts of ‘health’

and ‘sickness’ in Nietzsche’s philosophy.

Prior to all of this, in my opinion, the expression ‘Nietzsche’s philosophy’ needs
to be handled first. Although it is true that Nietzsche’s philosophy lacks the
systematicity almost all the philosophers hitherto aimed at, this does not
necessarily lead to a lack of any purpose or project, which would be absurd

indeed. Rather, as Bernard Reginster states in his book The Affirmation of Life



“Nietzsche’s thought is systematic in the sense that it is organized [...] and not a
haphazard assemblage of brilliant but disconnected ideas.”’ Accordingly, prior to
any further attempt at understanding the aforementioned particular aspects
including a comprehensive exposition of the concepts of ‘health’ and ‘sickness’ in
Nietzsche’s philosophy, I will first try to draw the outlines of ‘Nietzsche’s
philosophy’. In doing this, my aim is not merely to determine the ground on
which we will lay out this exposition but rather, to offer an interpretation of
Nietzsche’s philosophy as one that carries the characteristics of being a
‘philosophy of life’ at the very heart of it. In my opinion, giving an, albeit
preliminary, exposition of Nietzsche’s philosophy as a ‘philosophy of life’ on the
basis of his teaching of the ‘affirmation of life’ and his views on
pessimism/nihilism that trigger this project will enable us to gain an in-depth

appreciation of the concepts of ‘health’ and ‘sickness’ in Nietzsche’s philosophy.

1.1. Nietzsche’s Philosophy As a ‘Philosophy of Life:

The relation between the philosophy of a particular philosopher and the age s/he
produced in and his/her personal life is a source for constant debate. It is most so
maybe in the case of Nietzsche. Basically, the popular critiques or interpretations
of Nietzsche that embark upon integrating the philosopher as well into his
philosophy usually tend to concentrate on his infamous health conditions and his
grand final in insanity. Although it may be possible to a certain extent to
disregard the personal (psychological — physiological) conditions of a certain
philosopher, it is not — or at least should not be — so when the issue comes to the
characteristics of the era s/he lives in, since I believe not only that every era bears
the kernel of all hitherto lived ones, but also that the philosopher carries this
history in his/her flesh and bones. As Nietzsche states,

' Bernard Reginster, The Affirmation of Life : Nietzsche on Overcoming Nihilism (Cambridge,
Mass. : Harvard University Press, 2006), p. 3.



That individual philosophical concepts are not something arbitrary,
something growing up autonomously, but on the contrary grow up
connected and related to one another; that, however suddenly and
arbitrarily they appear to emerge in the history of thought, they none the
less belong just as much to a system as do the members of the fauna of a
continent.”

In view of this position, to gain a proper understanding of any particular aspect of
Nietzsche’s philosophy and to appreciate how it could change the history of
Western thought beyond recognition from his time onwards, one needs to read
each Nietzschean tenet in its relation to both the wider picture of Nietzschean

philosophy and its intellectual context.’

Nietzsche’s philosophy as a philosophy of life, which finds its best expression in
the idea of the affirmation of life, accordingly, should be understood within the
context of 19™ century nihilism. According to Reginster, the key antagonism
Nietzsche frequently alludes to, that is, “Dionysus versus the crucified” is also an

expression of this attitude.

[TThe figure of Dionysus has fully assumed the role of symbol for an ideal
Nietzsche calls the “affirmation of life,” whereas “the Crucified,” an
expression that traditionally refers to the Paulinian conception of Christ,
represents the opposite ideal of negation of life.””*

? Friedrich Nietzsche, Beyond Good and Evil: Prelude to a Philosophy of the Future (New York:
Vintage Books, 1989), pp. 20.

3 As Ruth Abbey states in his Nietzsche’s Middle Period (Oxford University Press, USA, 2000, p.
xii.), “The classification of Nietzsche’s work into three periods was coined by Lou Salomé
although this schema has become such a commonplace in Nietzsche scholarship that she is rarely
credited with it.” Acknowledging the changes in the locus of interest in different periods of
Nietzsche’s philosophical life, the division of Nietzsche’s philosophy into three phases will be
adopted here as well, albeit mostly for the sake of brevity and practicality, without forgetting that
the idea of ‘affirmation of life’ underpins and illuminates all these phases.

* Reginster, 2.



It is nihilism as an expression of the negation of life against which Nietzsche
situates his philosophy. All of Nietzschean philosophy, indeed , from the very
beginning of his philosophical writings until his mental collapse can be
considered as an attempt to overcome the nihilism of his age. Thus, although
positing ‘affirmation of life’ as the foundational concept of Nietzsche’s
philosophy would be a mistreatment that does not do justice to various aspects of
Nietzsche’s philosophy that have their legacy even when considered on their own,
‘affirmation of life’ should be acknowledged as the integrating theme of all of
Nietzsche’s philosophy. But before going into the details of the place nihilism
occupies in the Nietzschean project of affirmation, we had better turn first to

pessimism which Nietzsche sees “as a preliminary form of nihilism.”

It is well known that Nietzsche’s early enthusiasm for Schopenhauer’s philosophy
and Wagnerian music shaped his early thought to a great extent. Thus Nietzsche’s
early period is usually misconceived as being not involved with Nietzsche’s
philosophy of life that is based on a total affirmation since he was heavily
influenced by pessimism, which was one of the defining features of
Schopenhauer’s philosophy. Although the extent of the influence exercised by
Schopenhauer’s philosophy upon Nietzsche’s thought is great beyond any doubt,
upon a closer look we cannot but realize that Nietzsche subjected this pessimism
to an essential transformation even at the time of The Birth of Tragedy (in the
formation of which Schopenhauerean pessimism was one of the basic catalysts) in
that, in The Birth of Tragedy Nietzsche “expressed a different sentiment of life
and a different existential mood on the basis of Schopenhauer’s metaphysics and
had replaced passive pessimism with a tragic attitude overcoming the flight from

the world with the transfiguration of art.”

Then, the pessimism Nietzsche adopts
is one that went through a transformation in the light of art that resulted in the

former’s being affirmative rather than life-denying. Thus construed, it is not

> Friedrich Nietzsche, The Will to Power, trans. Walter Kaufmann and R. J. Hollingdale, ed.
Walter Kaufmann (New York, Random House, 1967), p. 11.
% Eugen Fink, Nietzsche’s Philosophy (London ; New York : Continuum, 2003), 34.



surprising to see that although Nietzsche finds a lot to criticize in The Birth of
Tragedy in his retrospective Preface of 1886, he still views it as a part of a certain
continuity that exists within his works, namely the task “to look at science

through the prism of the artist, but also to look at art through the prism of life.” ’

Pessimism, for Nietzsche, is not the final conclusion that living leads to. Rather,
he was taking his inspiration from the Greeks, whom he considers “[t]he finest,
most beautiful, most envied race of men ever known, the people who made life
seem most seductive™ and their ‘cheerfulness’ that expresses itself best in Attic
tragedy. Attic tragedy, according to Nietzsche, is the manifestation of Greeks’ lust
for life that results from their consideration of life artistically despite the suffering
it essentially inherits. This, as Ullrich Haase states in Starting with Nietzsche,
“does not mean [...] that all Greeks were artists in our modern sense of the world,
but that they saw the whole of life not as the opposition between free human
beings and a world of facts, but itself as a work of art.”® In this sense, life gains
its meaning in its performance, that is, living. Greek tragedy as it is understood by
Nietzsche, accordingly, was not a field of contemplation and judgment. Rather, it
was an expression of the classical Greek attitude towards life, that is, the ‘tragic
world view’. “The tragic sentiment of life is rather a yes-saying to life, a joyous

affirmation even of the terrible and horrible, of death and decay.”® This tragic

" F. Nietzsche, The Birth of Tragedy in The Birth of Tragedy and Other Writings, ed.Raymond
Geuss and Ronald Speirs, trans. Ronald Speirs (Cambridge, U.K. ; New York : Cambridge
University Press, 1999), p.5.

¥ ibid. p. 4.

As expressed in the second note to the mentioned section of The Birth of Tragedy, “Classicizing
accounts in the ate eighteenth and early nineteenth centuries in Germany often emphasize the
‘cheerfulness’ of Grek culture in contrast, for instance with the weighty seriousness of the Middle
Ages.” (p.3) For a more detailed exposition of the conception of ancient Greek culture in the eyes
of Nietzsche and his contemporaries in Germany see Nietzsche on Tragedy by M. S. Silk and J. P.
Stern.

? Ullrich Haase, Starting with Nietzsche (London ; New York : Continuum, 2008), 22.

' Fink, p.10.



sentiment, in fact, is the key to understanding the affirmative function of

pessimism in Nietzsche.

Nietzsche describes the tragic age of the Greeks as a pessimism of
strength. This encapsulates the idea that, accepting the limitations of life
and its suffering, the Greeks could have affirmed just about any world,
not just the best of all possible worlds."'

In line with this description, Nietzsche’s conception of life is one in which
suffering is not a bad aspect of it that should be overcome, but a necessary
constituent that should be affirmed. This attitude towards life stands in firm
contrast to the so-called positive attitudes towards life that are based on the hope
for an alteration of the negative aspects of it. Affirmation, indeed, is the condition
for ‘health’ that Nietzsche has in mind, which, being the main concern of the

present study, will be articulated in the final chapter.

Surprisingly, albeit at first sight, in the second phase of Nietzsche’s intellectual
productivity, which coincides roughly with the publication of Human, All Too
Human (lasting through Dawn and The Gay Science) and his rupture from
Wagner, we are faced with a difference in attitude concerning various aspects of
philosophical activity. Nietzsche describes the period of the production of Human,
All Too Human as a time when he “pursued nothing more than physiology,
medicine, and the natural sciences”? This turn to science is not surprising,
especially when the scientism that prevails in 19" century Europe is taken into
account. The details of this context will be offered in the next chapter; for now
suffice it to say that the 19™ century’s hosting the great achievements, specifically
in the field of life sciences, led to a complete change in paradigm especially with
regards to human beings’ place in the universe. This shift, naturally, paved the

way for a corresponding shift concerning Nietzsche’s focuses of attention;

" Haase, p.13.

"2 Nietzsche, Ecce Homo, p.118.



very importantly, Nietzsche’s enlightened stance focuses its attention and
its questions on the human being. Nietzsche’s thinking turns into
anthropology. It is no longer primarily a contemplative expression of
universal truth and the resulting human condition but it focuses on the
human condition first and interprets being from this aspect. This human
focus is accompanied by a change in the concept of life. Life is no longer
understood metaphysically or mystically as universal life transcending the
appearances but it is interpreted as the human life and furthermore as a
biological concept."

Following his contemporary climate, Nietzsche’s main focus of concern was the
life sciences, that is, physiology, biology (most basically evolutionary theory) and
medical sciences. The dominant disposition in 19" century Germany concerning
natural sciences was towards a materialistic worldview against the metaphysically
oriented explanations that reigned until then. Nietzsche was well aware of this
new attitude thanks, mainly, to Friedrich Lange’s History of Materialism (1866),
which he read numerous times in his life."* “From Lange, Nietzsche would have
learned of the Materialist view that “[t]he nature of man is [...] only a special case
of universal physiology, as thought is only a special case in the chain of the

physical processes of life.””"

In fact, the scientific atmosphere of 19" century Europe can be pointed as the true
catalyst behind the nihilism of the same. It is the materialistic world view,
unsurprisingly, that brought with it the ‘death of god’ as well, which resulted, at
first sight, in a devaluation of all values, that hitherto had ruled over humanity

including the consequence “that the human being is no longer the one who finds

13 Fink, 36.

' For a comprehensive chronological exposition of Nietzsche’s reading see Thomas Brobjer’s
Nietzsche’s Philosophical Context.

'’ Friedrich Nietzsche, Daybreak, trans. R. J. Hollingdale, eds. Maudemarie Clark and Brian Leiter
(Cambridge, U.K.; New York: Cambridge University Press, 1997), Introduction, p.xi.



its legitimation in being created in the image of God.”'® In other words, it was an

earthquake that shook the fundamental justification of moral values.

Although Nietzsche’s critique of morality customarily attracts the greatest
attention among various aspects of his philosophy (probably due to the existence
of three thematically oriented books — Daybreak, Beyond Good and Evil, On the
Genealogy of Morality — within Nietzsche’s apparently not so thematic corpus) it
is not possible to comprehend it outside the context of Nietzsche’s understanding
of life either. In fact, one can see that Nietzsche’s critique of morality is consistent
with the unifying character of the concept of ‘life’ in Nietzsche’s philosophy
simply by looking at The Birth of Tragedy, especially under the illumination of
Nietzsche’s 1886 preface to the book. Nietzsche’s views regarding the
implications of the concern of The Birth of Tragedy are rendered manifest when it
was reissued in 1886 with the subtitle Hellenism and Pessimism (instead of the
previous one as The Birth of Tragedy from the Spirit of Music.) In the preface to

the new edition Nietzsche states that

Morality itself — might it not be a ‘will to negate life’, a secret instinct for
annihilation, a principle of decay, belittlement, calumny, the beginning of
the end? And consequently the greatest danger of all? Thus my instinct
turned against morality at the time I wrote this questionable book; as an
advocate of life my instinct invented for itself a fundamentally opposed
doctrine and counter-evaluation of life, a purely artistic one, an anti-
Christian one."’

Although Christianity feeds the hatred towards life, it does so in the name of
another life. Faced with the pains and sufferings of this world, Christianity points
to another world for salvation. Thus, it could be said that, the ascetic ideal, in a
sense, is Christianity’s ‘attempt’ to find a relief from the inherent suffering that is

present in life, in other words, its solution to pessimism. This negation of life as

16 Haase, 100.

"7 Nietzsche, Birth of Tragedy, p.9.



‘ascetic ideal’, indeed, is not peculiar to Christianity. Rather, it is in accordance

with the Platonic conceptions Christianity inherited:

In its Platonic version, asceticism assumes the form of a condemnation of
the senses, and a quest for enlightenment. And in its Christian form,
asceticism is a suppression of the passions and instincts characteristic of
life in the natural world in an act of atonement. Finally in both proposals,
if the idea of a world beyond this one were to prove an empty fantasy
(nothingness), then nihilistic despair would be unavoidable.'

With the advance of the natural sciences, Christianity lost this apparent function
of the ‘reliever’ as well since the materialistic worldview brought about with the
advance of science left no space for the spiritual. In other words, it is the natural
sciences that announced the ‘death of god’ and this situation is the proper reason

for the nihilism of 19" century Europe.

Nihilism'®, for Nietzsche, means “That the highest values devaluate themselves.

. . . 20
The aim is lacking; “why?” finds no answer.”

The highest values Nietzsche is
here talking about, of course, are the values of the existing system, that is, those of
Christianity. As has been said, although Christianity brought with itself the ascetic
ideal, it did so in the name of another life — a life which is in all respects better
than the present one since there will be no place for either suffering or
unhappiness in this other life. In this sense, Christianity’s morality “was the great
antidote against practical and theoretical nihilism.” *' Christianity could enjoy an

almost limitless freedom in exposing values due to its justification of them as the

'8 Reginster, 49.

' For an articulation of different, although somehow complementary, senses of ‘nihilism’ in
Nietzsche’s philosophy see Reginster, The Affirmation of Life. Here however, I will confine myself
to an understanding of nihilism consisting in the realization of both the devaluation of existing
values and of their being unrealizable in this world, depending on Nietzsche’s definition “A
nihilist is a man who judges of the world as it is that it ought not be, and of the world as it ought

to be that it does not exist.” (The Will to Power, 585 A)

2% Nietzsche, Will to Power, p. 9.

L ibid. p. 10.



words of God and it is on the basis of this justification that man could enjoy a
complete solace for almost two millennia. “Now that the shabby origins of these
values is becoming clear,” according to Nietzsche “the universe seems to have

: 22
lost value, seems “meaningless”.”

What, then, are these values? This question, to a great extent, is the motive that

shapes Nietzsche’s third phase These values, stemming from “Briefly: the
”,723

% ¢

categories “aim,” “unity,” “being””’*> which Nietzsche considers as “refer[ring] to

a purely fictitious world”**

that had been erstwhile used in the interpretation of
this world, were not dominant simply in the doctrines of Christianity, according to
Nietzsche, but also throughout the whole of Western philosophical metaphysics,
which Nietzsche does not consider to be essentially different from the former.
Thanks to their integration into the doctrines of Christianity, these theoretical
categories enjoyed a full sway over the way man understood and lived his life
ever since the birth of Platonic philosophy. This conception of the world, together
with the moral values it put forward, guaranteed man’s justification of ‘living’,
although they were based upon lies. Ironically, for Nietzsche, it is the destruction
of these lies that resulted in the nihilism of the 19™ century. Less ironically, this
destruction emerged as the result of the ‘death of God’, in Nietzsche’s words,
although the coming of this death is obvious to an open mind which is capable of
recognizing the ‘nihilism’ inherent in these values. For Nietzsche, although the
values of Christianity/traditional metaphysics tied human beings to life by
creating a beyond, this lie had to collapse since it had been against the basic

instincts of life.

At first, values are concealed and obscure in their direction. Only the
historical realization develops their hidden aims. Thus a morality can
appear for a long time to aim to realize the higher form of life such as a

2 ibid. p. 10.
2 ibid. p. 13.

* ibid. p. 13.

10



life of modesty, brotherly love or purity. It thus saves many lives who
would have perished under the tougher conditions of a warrior-like
morality. However, this salvation of the weak, tender and gentle lives and
this opposition of strong lives is in reality an attack on life itself. What
appears to be supporting life becomes a denial of life through the
dominance of the poverty of life. Nihilism is already present within
Christianity, Nietzsche maintains. It does not only come into existence
once Christianity and its values have lost their validity. Christianity,
traditional morality and metaphysical philosophy are ‘nihilistic
tendencies’. They are directions of life towards ‘non-being’ even where
they 2(;onceal this ‘non-being’ for a long time as the summum ens or as
God.

Christianity is the target of Nietzsche’s severe combat since according to
Nietzsche it is an embodiment of hatred towards life. The ascetic ideal of
Christianity is the most profound expression of this hatred . “From the very outset
Christianity was essentially and pervasively the feeling of disgust and weariness
which life felt for life, a feeling which merely disguised, hid and decked itself out
in its belief in ‘another’ or “better’ life.”*® Thus, according to Nietzsche, although
Christianity seems to be a defender of a life that is devoid of the pain, suffering
and dirt of this life we are actually living, all it yearns for is the “Sabbath of
Sabbaths” which is a state of perfect rest and peace. Nietzsche, on the other hand,
considers this longing as a ‘desire for nothingness’ since his understanding of life
embraces all aspects of life as they are. Nietzsche’s conception of ‘affirmation of
life’, indeed, is unique in this sense, that is, in that it is more than simply a
positive attitude towards life that embraces its beauties and carries hope to alter its
bad sides. Nietzsche, more radically, defends a total affirmation. The reason for
this situation is, in fact, Nietzsche’s considering life as a totality. Rather than
seeing ‘life’ as an attribute of some organisms, Nietzsche calls the totality ‘life’ as
it is. Nietzsche’s understanding of human beings is also based on such an idea of

‘living’.

* Fink, 138

*® Nietzsche, The Birth of Tragedy, p.9.
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Science, which, according to Nietzsche, is “the most illustrious opposition to the

»28 on the other

tragic view of the world”?’ and “optimistic to its deepest core
hand, although it uncrowns Christianity, cannot replace it with a healthy attitude
towards life yet. In other words, the ‘optimism’ of science is more than, and
maybe the opposite of, what it seemingly means. As has been said, affirmation of
life is not an optimism towards an overcoming of the cruelties inherent in it. On
the contrary, affirmation consists in the acknowledgement and total embracement
of them as in the case of the Greek tragedy. As Nietzsche states in Ecce Homo in

retrospection, the opposition of ‘optimism contra pessimism’ is misleading;

I was the first to see the real opposition: - the degenerate instinct that turns
against life with subterranean vindictiveness ( — Christianity,
Schopenhauer’s philosophy, and in a certain sense even Plato’s
philosophy, the whole of idealism as typical forms) and a formula of the
highest affirmation born out of fullness, out of overfullness, an unreserved
yea-saying even to suffering, even to guilt, even to everything
questionable and strange about existence...”

The scientific culture, on the other hand, means “an optimism which imagines
itself to be limitless.”" Science, according to Nietzsche, is a practice that follows
the Socratic line of thought. Thus, it could be said that for Nietzsche science is the
activity of rationality. According to Nietzsche, nihilism holds sway on the man of
his contemporary Europe because “modern man is beginning to sense the limits of

the Socratic lust for knowledge.” *'

Whereas science considers the universe as something that should be conquered

and revealed, or, more apparently in the case of the biological sciences and

7 ibid. p.76.

* ibid.

* Nietzsche, Ecce Homo, p.109.

30 Nietzsche, The Birth of Tragedy, p.86.

3! ibid. p. 86.
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evolutionary perspectives of the 19" century, as a challenge to the human
existence that leads man to a constant battle towards it, Nietzsche sees the
universe not as a means that human beings have to render accessible on the basis
of their needs, but as a ground of self-realization and sublimation. Life, for
Nietzsche, is not something that needs to be conceptualized, but something that is
simply lived and enhanced. In this manner, as early as in 1873, in ‘On Truth and

Lying in a Non-Moral Sense’ Nietzsche states

Whereas the man who is guided by concepts and abstractions only
succeeds thereby in warding off misfortune, is unable to compel the
abstractions themselves to yield him happiness, and strives merely to be as
free as possible of pain, the man of intuition, standing in the midst of a
culture, reaps directly from his intuitions not just protection from harm but
also a constant stream of brightness, a lightening of the spirit, redemption,
and release.”

Life and living, then, is not something an appreciation of which is gained on the
basis of reason, rather than instinct. It is something to be lived, rather than
contemplated on. However, this should not lead one to the conclusion that
Nietzsche’s understanding of life is a reductionism to what is biological, to what
is organic. Although organical aspect is an indispensable ingredient, even the
basis, of Nietzsche’s conception of life, Nietzsche is well aware of the distinctive
character of being human. “Man has gradually become a fantastic animal that
must fulfil one condition of existence more than any other animal: man must from
time to time believe he knows why he exists; his race cannot thrive without a

3 We will return to the

periodic trust in life — without faith in the reason in life
issue of Nietzsche’s praising of the bodily against rational in the third chapter of

the present study. For now, it suffices to say that Nietzsche acknowledges the

32 Friedrich Nietzsche, ‘On Truth and Lying in a Non-Moral Sense’ in The Birth of Tragedy and
Other Writings, ed.Raymond Geuss and Ronald Speirs, trans. Ronald Speirs (Cambridge, UK. ;
New York : Cambridge University Press, 1999), p. 153.

33 Friedrich Nietzsche, The Gay Science : With a Prelude in German Rhymes and an Appendix of

Songs, ed. Bernard Williams, trans. Josefine Nauchkoff and Adrian Del Caro ( New York :
Cambridge University Press, 2001), pp. 1.
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element of reason in man’s existence, although he is against the paradigm of

Western thinking that places reason at the very heart of human existence.

If we turn back to Nietzsche’s conception of life, Nietzsche considers life to be

more than a simple aggregation of what is organic on earth;

Life [...] does not mean the essence of organic life as in the plant, the
animal and man. Life as organic life is merely a part of being. It cannot
yield insights into essential characteristics of all things. Nietzsche’s
fundamental  conception of life is not very developed
conceptually...Nietzsche’s central intuition does not succeed in becoming
conceptualized. Life has to be conceived in a multi-dimensional context.
The main relation is that between earth and life. Earth lives. Earth grants
presence to all beings. And this life of the earth is — for Nietzsche — the
will to power.**

Life is more than what is organic; thus, Nietzsche is more than a biological
reductionist. As he defines it: “A multiplicity of forces, connected by a common
mode of nutrition, we call “life.” To this mode of nutrition, as a means of making

it possible, belong all so-called feelings, ideas, thoughts...”>

Indeed, this brings us to the final most important elements that need mentioning
before concluding this preliminary exposition of Nietzsche’s philosophy as a
philosophy of life; will to power and eternal recurrence. Both of them being
severely controversial, an articulation of these teachings of Nietzsche in detail is
beyond both the focus and the scope of the present study. Thus I will confine
myself to giving merely some minimum characteristics of them - based on
Nietzsche’s own uttering -, since they are crucial aspects of Nietzsche’s
philosophy for an understanding of ‘affirmation of life’. Considering the ‘will to

power’, specifically, I will focus my attention on the aspects of ‘will to power’

3* Fink, 68

3> Nietzsche, The Will to Power, p. 341.
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»36

that are directly related to ‘life’, that is, as ‘will to life’””, omitting, for our

purposes, the controversies, basically, as to its so-called metaphysical character.

It is important to state at the beginning that Nietzsche posits ‘will to power’
basically in contrast to Schopenhauer’s ‘will to live’ and the the concept of the
“struggle for existence” in the rapidly flourishing evolutionary theory of 19
century Europe’’. As has been said, although we claim that Nietzsche’s
philosophy is a philosophy of life, he does not consider life as solely a matter of

survival. Rather, he states

I consider life itself to be an instinct for growth, for endurance, for the
accumulation of force, for power: when there is no will to power, there is
decline. My claim is that none of humanity’s highest values have had this
will, - that nihilistic values, values of decline, have taken control under the
aegis of the holiest names.*®

Elsewhere he says,

Physiologists should think before putting down the instinct of self-
preservation as the cardinal instinct of an organic being. A living thing
seeks above all to discharge its strength — life itself is will to power; self-
preservation is only one of the indirect and most frequent results.*

Keeping in mind Fink’s words about the nature of life as well, ‘will to power’
could be said to be the name for this ‘multi — dimensional’ context of life, the
organic dimension being one amongst the others. Accordingly, as embracing the

cultural aspect as well, ‘will to power’ is the basis of the project of revaluation

36 Nietzsche uses the expression ‘will to life as a synonym of ‘will to power’, as opposed to
Schopenhauer’s ‘will to live.” (See, The Gay Science, pp. 349)

37 The ‘scientifically’ motivated character of Nietzsche offering an idea as ‘will to power’ will be
solely mentioned here, to be furthered in the next chapter in Nietzsche’s relation to his

contemporary science.

3 Friedrich Nietzsche, The Anti-Christ in The Anti-Christ, Ecce Homo, Twilight of the Idols and
Other Writings (New York : Cambridge University Press, 2005), pp. 6.

3% Nietzsche, Beyond Good and Evil, pp. 13.
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too, since once it is acknowledged and appreciated as the fundamental aspect of
life, it is not possible to imagine any devaluation or revaluation independent of
this will. On the contrary, Nietzsche’s revaluation of the basic existing values in

Anti-Christ carries ‘will to power’ at the very heart it:

What is good? — All that heightens the feeling of power, the will to power,
power itself in man.
What is bad? — All that proceeds from weakness.
What is happiness? — The feeling that power increases — that a resistance
1s overcome.
Not contentment, but more power; not peace at all, but war, not virtue but
proficiency *

Eternal recurrence, like ‘will to power’ has a peculiar place in appreciating
Nietzsche’s philosophy as a philosophy of life. Although, due to its standing as a
controversial and complicated theory, it may not be possible to recognize its
serious role at first sight, upon a closer look we can identify it as a key concept for
the project of ‘an affirmation of life’. It is due to this crucial role, indeed, that
Nietzsche presents himself in relation to eternal recurrence’ in Twilight of the
Idols by saying “I, the last disciple of the philosopher Dionysus — I, the teacher of

9941

the eternal recurrence”™ and posits it in its crucial relation to the project of

affirmation with his statement “the thought of eternal return, this highest formula

of affirmation”*

This teaching that Nietzsche calls ‘The heaviest weight’ is as follows:

What if some day or night a demon were to steal into your loneliest
loneliness and said to you: ‘This life, as you now live it and have lived it,
you will have to live it once again and innumerable times again; and there
will be nothing new in it, but every pain and every joy and every thought

* Nietzsche, Anti-Christ, pp. 2.

*! Friedrich Nietzsche, Twilght of the Idols in Twilight of the Idols in The Anti-Christ, Ecce Homo,
Twilight of the Idols and Other Writings (New York : Cambridge University Press, 2005), p. 229.

* Nietzsche, Ecce Homo, p. 123.
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and sigh, and everything unspeakably small or great in your life must
return to you, all in the same succession and sequence — even this spider
and this moonlight between the trees, and even this moment and I myself.
The eternal hourglass of existence is turned over again and again, and you
with it, speck of dust!’- Would you not throw yourself down and gnash
your teeth, and curse the demon who spoke thus? Or have you once
experienced a tremendous moment when you would have answered him:
‘You are a god, and never have I heard anything more divine!” If that
thought gained power over you as you are, it would transform and, and
possibly crush you; the question in each and every thing, ‘Do you want
this again ‘Do you want this again and innumerable times again’ would lie
on your actions as the heaviest weight! Or how well disposed would you
have to become to yourself and to life to long for nothing more fervently
than for this ultimate eternal confirmation and seal? **

Obviously, the idea of eternal recurrence is closely related to that of amor fati*.
Eternal recurrence is posed as a challenge by the demon in order to incite one to
think about one’s attitude towards not only one’s life but to also the whole world
of becoming. Amor fati, on the other hand, can be counted as the proper answer
Nietzsche gives to this challenge (and hopes us to give as well) since he considers

43 With amor fati, together with ‘eternal

it to be his “formula for human greatness
recurrence’ what Nietzsche offers is an understanding and a way of living life that
consists in a total affirmation that is “[n]ot just to tolerate necessity, still less to

conceal it — but to love it...”*

This brings us to the conclusion of this chapter. To summarize what has been said;
although Nietzsche situates himself against the totalizing/systematizing attitudes
of traditional western philosophy, this does not mean that his philosophy is a
random flight of thoughts. Rather, the idea of ‘affirmation of life’ as an

integrating idea of his philosophical project renders many otherwise confusing

# Nietzsche, The Gay Science, pp. 341.

* Love of fate.

* Nietzsche, Ecce Homo, p. 99.

46 Nietzsche, Ecce Homo, p- 99.

17



aspects of Nietzsche’s philosophy apprehensible. This mentioned project of
Nietzsche is the elimination of nihilism prevalent in 19" century Europe as a
result of the ‘death of god.’ It is this project, indeed, that leads Nietzsche to a
battle over all existing values and a revaluation of them since, once a proper
comprehension of the implications of the ‘death of god’ is acquired, it is not
possible to imagine values surviving intact this death. Accordingly, Nietzsche’s
conception of life is far from being spiritual. Although it is crucially tied to the
physiological aspect of living, Nietzsche’s understanding of life is not an example
of biological reductionism either. Rather, for Nietzsche life is comprehensible
with an appreciation of its multiple dimensions. Now, in the following chapter, I
will try give an exposition of the scientific environment in 19" century Germany
and Nietzsche’s stance within this context in order basically to supply the
background knowledge for a presentation of the concepts of ‘health’ and

‘sickness’ in Nietzsche’s oeuvre.
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CHAPTER I

NIETZSCHE’S UNDERSTANDING OF SCIENCE WITHIN THE
CONTEXT OF THE IMPACTS OF THE SCIENTIFIC ACHIEVEMENTS
IN 19" CENTURY GERMANY

In the introduction, we have given a general framework of Nietzsche’s philosophy
to show that it is better understood around the integrating idea of the affirmation
of life and tried to articulate how Nietzsche understands life and living. In doing
this, we have seen that Nietzsche sees life not in a metaphysical context; instead
he conceives life in its being bodily, instinctive and irrational, rather than on the
basis of what is rational in it. This type of a conception of life brings forward an
important question with itself: in what kind of a relation does this conception of
life and living place Nietzsche with regards to natural science? How intimate is

Nietzsche’s relation to the scientific practice of his age?

Even if one merely considers those achievements in the life sciences which led to
the radical change in the conception of man and his place in the universe, this is
sufficient to appreciate why Nietzsche developed a vivid interest in the natural
sciences of his time. As Babette E. Babich quotes from Giinter Abel, “it is
undeniable that Nietzsche’s physiological-chemical manner of thinking not
merely in vocabulary but in many substantive questions indicates a clear
connection to biology as well as the physical sciences of his day.”*’ In this
chapter, we will try to situate Nietzsche in the wider picture of 19™ century

Europe, specifically Germany, that hosts a great progress both in the field of

47 Babette E. Babich, Nietzsche's Philosophy of Science : Reflecting Science on the Ground of Art
and Life (Albany : State University of New York Press, 1994), p.65.

19



natural sciences, and the newly emerging social sciences. To do this, we will lay
out the extent of Nietzsche’s understanding and knowledge of science in his time.
At the end of the chapter, hopefully, it will be clear that Nietzsche, despite the
first impression one may 