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What is life? — Life — that is:

Continually shedding something that wants to die?

Life — that is: being cruel and inexorable against anything
that is growing weak and old in us, and not just in us.

Friedrich Nietzsche — The Gay Science

The nietzschean man is composed on the basis of life’s attempt to realize the terror,
the horror and the absurdity hiding in itself. In others words it concerns an extremely
dangerous, tragic as well as uncertain demand fulfilled only by means of society,
culture and education. As a consequence of this triple help emerges a new category
of men called to struggle against the tragic content of existence. It’s about a coming
generation with “intrepidity of vision”, which does not, however, have relations with the
bloodthirsty barbarians. This is because its power does not deliver from the brutal force
but from the intellectual ability to stand and transform the pain into representations
Justifying the world.

Keywords: life, genius, transformation, pain, terror, society, culture, education

The search of man in his ideal form leads to a creature of “metaphysical ori-
gin” and “metaphysical home” (Nietzsche, 2004: p. 67) that discloses the tran-
scendental definitions existing in the core of the nietzschean anthropology. An
anthropology that is requested to serve the highest undertaking of life itself — i.e.
a “dark, driving power that insatiably thirsts for itself” (Nietzsche, 1997: p. 76)
— which strives for the redemption from the “curse of the animal” (Nietzsche,
1997: p. 157). More precisely it is struggling to overcome the “unconsciousness of
instinct” (Nietzsche, 1997: p. 158) in order to reach self — knowledge by means
of a rare group of geniuses. This means that it is trying to draw out in the light of
human consciousness all the breadth of the cosmic problematic or otherwise to
bring us face to face with an excessively dangerous truth. A truth that discloses
the “terror and horror of existence” (Nietzsche, 1966: p. 42), warns of the “ter-
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rible destructiveness of co-called world history as well as the cruelty of nature”
(Nietzsche, 1966: p. 59) and presents the “primal and eternal suffering” as “the
sole ground of the world” (Nietzsche, 1966: p. 45). It concerns a world seeming
not only painful but also “absurd” (Nietzsche, 1966: p. 60) because within it we
are subject to a meaningless as well as purposeless suffering proving that “exist-
ence and world are eternally justified as an aesthetic phenomenon” (Nietzsche,
1966: p. 52). This is so because “no one gives a human being his qualities: not
God, not society, not his parents or ancestors, not /e himself ... One is necessary,
one is a piece of fate” (Nietzsche, 1990a: p. 64). In other words we seem like a
“shadowy”, “transient”, “aimless” and “arbitrary” creature being thrown into
“some out of the way corner of that universe” (Nietzsche, 1990b: p.79). A child
of “chance and misery” (Nietzsche, 1966: p. 42) that the wise Silenus advised
once: “What is the best of all is utterly beyond your reach: not to be born, not to
be, to be nothing. But the second best for you is — to die soon”. (Nietzsche, 1966:
p. 42). Trying to avoid this possibility of abandonment and suicide Nietzsche
searched for the men taking on the tragic content of existence. It concerns a
generation with “intrepidity of vision” and a “heroic penchant for the tremen-
dous” (Nietzsche, 1966: p. 26) which however has absolutely nothing to do with
the bloodthirsty barbarians. This is because their power consists in the ability to
endure — and not to cause — the pain. An ability regarded by Nietzsche as a sign
of noble origin as well as a means of self — knowledge:

“Hierarchy is virtually determined by #ow deeply people can suffer ... Deep
suffering makes us noble; It separates” (Nietzsche, 1998b: pp. 166-167)

“Only great pain, that long, slow pain that takes its time and in which we are
burned, as it were, over green wood, forces us ... to descend into our ultimate
depths” (Nietzsche, 2001: p. 6)

Concluding we remark that life’s longing to know itself brings us face to face
with a terrifying, horrible and illogical undertaking related only with a small mi-
nority of persons. An undertaking not only repulsive but also uncertain since nature
is unable to ensure it by its own means. This is so because concerning Nietzsche:
“Nature seems to be bent of squandering ... its expenditure is much larger than the
income it procures” (Nietzsche, 1997: pp. 177 — 178). For this reason its human
aim seems to appear by chance in his age “as a hermit, or a wonderer who has lost
his way and been left behind” (Nietzsche, 1997: p. 178). This very failing is covered
by the socio/cultural factor described as a kind of “transfigured” (Nietzsche, 1997:
p. 145) and “improved” (Nietzsche, 1997: p. 123) physis.

The social field

Focusing on the society we notice that it is presented as an institution fully
differentiated from the trite approaches in order to become “the great trustee
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of life” (Nietzsche, 1968: p. 389). This is because in its utopic form it seems to
categorize the individuals according to their degree of endurance against the
cosmic suffering since “the most spiritual human beings find their happiness
where others would find their destruction”, namely, “in the labyrinth, in sever-
ity towards themselves and others, in attempting” (Nietzsche, 1990a: p. 188).
So concerning Nietzsche: “In a better ordering of society the heavy work and
exigencies of life will be apportioned to him who suffers least as a consequence
of them, that is to say to the most insensible, and thus step by step up to him
who is most sensitive to the most highly sublimated species of suffering and
who therefore suffers even when life is alleviated to the greatest degree possi-
ble” (Nietzsche, 1996: pp. 168-169). It’s about an ideal, based on the “pathos
of distance” (Nietzsche, 1998b: p. 151) or otherwise on a sense of rareness and
uniqueness which is necessary for the noble class to achieve its aims. That is be-
cause the heroic deeds require (Pearson, 1994: p. 51) feelings which transcend
the ordinary, the everyday, and the utilitarian. In addition they presuppose an
extraordinary kind of freedom dealing only with the minority since: “Inde-
pendence is for the very few; it is a privilege of the strong” (Nietzsche, 2001:
p. 30). It concerns a dividing privilege that nevertheless has to be accepted by
the other individuals. That is because being unable to attain (Pearson, 1994:
p. 55) greatness, they should at least serve it. But how is it possible for the vast
majority to contribute to such a slavish service? The answer given by Nietzsche
is devoid of any legitimacy springing from the concepts of equality and justice
inasmuch as “the course of human affairs is determined by force, deception
and injustice” (Nietzsche, 1997: p. 212). For this reason he ignored ostenta-
tiously the necessity of a peaceful social contract (Nietzsche, 1994: p. 63) and
attempted, by means of an “untenable naturalism” (Pearson, 1994: p. 41), to
transfer the law of nature to the social field. In support of this transference Ni-
etzsche clarified: “The order of castes, the supreme, the dominant law, is only
the sanctioning of a natural order, a natural law of the first rank, over which
no arbitrary caprice, no “modern idea” has any power” (Nietzsche, 1990a: p.
187). In this context he looked for a new kind of legitimacy moving “beyond
good and evil”. A supra-moral legitimacy being put in the service of power that
asks and answers as follows: “What is good? — All that heightens the feeling
of power, the will to power, power itself in man. What is bad? — All that pro-
ceeds from weakness. What is happiness? — The feeling that power increases”
(Nietzsche, 1990a: p. 125). But while the genius plays a leading role in a world
determined by the notions of strength and weakness he does not need to domi-
nate others. This is so, because he incarnates a joyful and creative spirit without
repressed impulse that has nothing to demonstrate. A generous and inspiring
spirit that behaves as follows: “When an exceptional human being handles the
mediocre more gently than he does himself or his equals, this is not mere po-
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liteness of the heart—it is simply his duty.” (Nietzsche, 1990a: p. 189). On the
contrary, it is usually weak people who need to control others in order to gain
a sense of self — esteem and confidence; namely, the “bearers of decline” (Ni-

etzsche, 1968: p. 461) who invented the instincts of “ressentiment”, “cunning”
and “canaille”._

The cultural field

Having outlined his social vision Nietzsche ought subsequently to answer
the following question: “Suppose a human being has thus put his ear, as it were,
to the heart chamber of the world will and felt the roaring desire for existence
pouring from there into all the veins of the world ... how could he fail to break
suddenly?” (Nietzsche, 1966: p. 127). In other words how is it possible for
him to realize the eternal pain “without denial of individual existence?” (Ni-
etzsche, 1966: p. 127) This is so because “true knowledge, an insight into the
horrible truth ... kills action; Action requires the veils of illusion” (Nietzsche,
1966: p. 60). And this very dire need is covered by the vital will inasmuch as:
“It is an eternal phenomenon: the insatiable will always find a way to detain its
creatures in life and compel them to live on, by means of an illusion spread over
things. One is chained by the Socratic love of knowledge ... another is ensnared
by art’s seductive veil of beauty fluttering before his eyes; still another by the
metaphysical comfort that beneath the whirl of phenomena eternal life flows
on indestructibly ... These three stages of illusion are actually designed only
for the more nobly formed natures, who actually feel profoundly the weight
and burden of existence, and must be deluded by exquisite stimulants into
forgetfulness of their displeasure. All that we call culture is made up of these
stimulants; and, according to the proportion of the ingredients, we have either
a dominantly Socratic or artistic or tragic culture” (Nietzsche, 1966: p. 110).
On the basis of the above stimulants Nietzsche wonders: “Is there pessimism
of strength? An intellectual predilection for the hard, gruesome, evil, problem-
atic aspect of existence, prompted by well-being, by overflowing health, by the
fullness of existence?” (Nietzsche, 1966: p. 17). The affirmative answer came
from the third kind of culture created by the ancient Greeks and led through
tragedy to the direct confrontation with the true nature of the world. This is so
because it managed to express the pain and the horror symbolically as a drama
depicting the death of the tragic hero. A drama plunging the spectator into the
Dionysian depth of the world and at the same time emerging him to an apol-
lonian redemptive surface since: “With the immense impact of the image, the
concept, the ethical teaching, and the sympathetic emotion, the Apollonian
tears man from his orgiastic self-annihilation and blinds him to the universal-
ity of the Dionysian process, deluding him into the belief that he is seeing a
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single image of the world” (Nietzsche, 1966: p. 128). It represents an image of
highest aesthetic value where the art turns the “horrible” into “sublime” and
the “nauseous” into “comic” (Nietzsche, 1966: p. 60) helping the spectator to
face, accept and finally love his human fate; namely that “all that comes into
being must be ready for a sorrowful end” (Nietzsche, 1966: p. 104). However,
for this to happen he must take part in a long — lasting as well as painful' pro-
cess in which education plays the leading role.

The educational field

In this area the dominant element is the command “be yourself” (Nietzsche,
1997: p. 127) that — as we have already seen — is related with the demand of
life to know its being. In other words it is directed to a small minority of people
that Nature is unable to create by its own means. For this reason it searches for
the help of education looking like a pregnant mother (Nietzsche, 2004: p. 67)
dedicated to the “aristocratic nature of the spirit” (Nietzsche, 2004: p. 66). On
the basis of the above role, pedagogy acquires a deep emotive character aiming
at the direct and personal relation of children with nature that allows them to
sense the “metaphysical oneness”, the “persistence” and the “necessity of all
things” (Nietzsche, 2004: p. 83). Trying to achieve it, the education of the first
years focuses especially on the teaching of painting, dancing, playing and of
fairytales. To the extent, however, that these very activities serve the life and not
simply the needs of the underage innocence they seem to acquire a completely
new meaning. In our estimation, this is so because: Firstly, the art is mainly
related with the “aesthetic justification” (Nietzsche, 1966: p. 52) of existence
and not simply with the personal expression and creation. Secondly, the play
imitates the heraclitian aeon that constructs and destroys “in forever equal in-
nocence” (Nietzsche, 1998a: p. 62). In particular it is referred to an ecstatic
form of action resembling the childish “towers of sand at the seashore” (62);
namely it creates and demolishes motivated by an aesthetic (Nietzsche, 1998a:
pp. 62 — 63) — and not moral — predisposition. Thirdly, the dance is not fore-
most a kind of kinetic expression but a form of bodily identification with the
“gospel of universal harmony” (Nietzsche, 1966: p. 37); i.e. the Dionysian cos-
mic rhythm. Fourthly, the contact with the world of fairytales constitutes the
starting point of a course ending in the myth; namely in a powerful creation of
Dionysian origin (Nietzsche, 1966: p. 131) that overcomes by far the character
of a simple allegorical story. This is because it forms a “concentrated image of

! For the pedagogical value of pain and suffering see Hillesheim, Suffering and Self —
Cultivation: The case of Nietzsche, pp. 171 — 178, Rosenow, Nietzsche’s Educational Dyna-
mite, Educational Theory, pp. 307 — 316 and Hillesheim, Nietzschean Image of Self — Over-
coming, pp. 211 — 215].

ISSN 2309-1606. ®inocogpia oceimu. Philosophy of Education. 2016. N2 2 (19) 159



OCBITHI OPIEHTMPU B ICTOPUKO-®IJTOCODCHKINM ONTULL

the world” (Nietzsche, 1966: p. 135) that tries — when Reason and Science are
unable — to transform the tragic aspect of life into happy — ending narratives.

Subsequently, in secondary education the concept of life is clearly evident
in the content as well as the teaching of mother tongue and history. Starting
from the first field Nietzsche tried to highlight the “living” (Nietzsche, 2004: p.
46) and “artistic” (Nietzsche, 2004: p. 44)! character of the linguistic expres-
sion. In order for this to happen, the students have to come into close contact
with the works of German classic authors (Nietzsche, 2004: p. 45) so as to be
put “under the glass bell of good taste and rigorous linguistic discipline” (Ni-
etzsche, 2004: p. 44). Furthermore, starting from the belief that the knowledge
of history must serve (Nietzsche, 1997: pp. 66-67) life — and not the contrary
— Nietzsche detected the value of the historical lesson in its ability to transform
the past into life. It is an undertaking rendered workable not with the sterile
memorization but with the activation of the “plastic power” (Nietzsche, 1997:
p. 62) existing within the student that enables him to adopt the historical mat-
ter to his own needs.

Finally, at university the notion of life is detectable in the lessons of philoso-
phy, art and Greek culture. So the teaching of philosophy should not be tar-
geted to “what this or that philosopher has thought or not” (Nietzsche, 2004:
p. 109) but to strengthen the ability for philosophizing. It’s about an ability
drawing its material from students’ experiences and problems in order to reach
the level of philosopher — educator (Nietzsche, 1997: p. xvii) who teaches —
not through his book but — through his actions and his own life. In addition,
the academic teaching of art is related with the “advancement of the most im-
portant national art projects” (Nietzsche, 2004: pp. 109 — 110); namely the
promotion of a (one of Wagnerian origin) musical drama capable of coping
successfully with the dangers surrounding the German nation. In this context a
peculiar conception of music stands out that is not connected with the human
creation but with the ultimate demand of the cosmic Will; namely the “exist-
ence in sound” (Nietzsche, 1997: p. 240). Ending up, the students’ contact
with the world of the Ancient Greek culture is fully differentiated from the
brilliant image of the Neo — humanism in order to show the power of a people
who succeeded — thanks to Tragedy — in wrestling with the terrible character
of existence. It concerns a power of exceptional artistic and spiritual value that
is nevertheless distorted by the modern Germans in order to raise the standard
of Nazism or to throw Europe into the abyss of inhumanity.

! For the decisive role of feeling and art in the nietzschean conception of language see
Thomas, Nietzsche’s Tragic Regime, pp. 135 — 136.
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Conclusion

Summarizing at this point we conclude that the nietzschean man is com-
posed on the basis of an aim planned by life itself and fulfilled by the society,
the culture and the education. An aim that draws out in the light of human
consciousness all the breadth of the cosmic problematic and touches a smallest
minority of individuals. It concerns individuals falling into the terror and the
absurdity of existence without however, being transformed into bloody brutes.
That is because their power is not arising at the point of a sword but from their
ability to stand and transform the pain into representations justifying the world.
In other words they embody a rare category of spiritual men who intertwines
the knowledge with the risk following the nietzschean words: “I know more
about life because I have so often been on the verge of losing it; and precisely
therefore do I gef more out of life than any of you” (Nietzsche, 2001: p. 173).
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biaa Jlimonyaoc. BitanicTHuHi KOMNOHEHTH HIilIEAHCHKOI JIOJWHM: CYCHiJIb-
CTBO, KyJBTYpa, OCBiTa'

HiumeaHcbka noauHa sIBjisie co0010 KOMITO3UIILil0, 3aCHOBaHY Ha CIpoOi
JKUTTS BU3HATU YTAEMHUYEHI B HbOMY CaMOMY Tepop, Xkax i abcypa. [Hakie ka-
>Ky4u, MOBa IiJie TIPO HaA3BUYAHO HeOe3NMeYHU M, TpariyHuii i B TOM e 4ac He-
BU3HAUYEHUU 3aIUT, SIKUI 3a10BOJIbHSIETHCS TiJIbKY 32 JOMTOMOTOIO CYCITiIbCTBA,
KYJBTYPU i OCBITU. AK HACTIMOK 1€ MOTPIHUI AOMOMOTHU 3’ SIBJISIETHCS] HOBA Ka-
TEropis JIOAUHU, MOKJIUKAHOT OOPOTHCS MPOTU TPAriyHOTO 3MICTY €K3UCTEHIIIl.
MneTbcst Ipo TIPHIAEITHE MOKOJTiHHS 3 «BiIBArol0 B 0YaX», SIKE, OMHAK, HE MaE
BiTHOILIEHHS 0 KPOBOXepJUBUX BapBapiB. Lle ToMy, 1110 iX Biana MOXOAUTH HE
BiJ rpy0oOi CWIH, a Bill iHTeJIeKTyaJlbHUX 31i0HOCTe! TepIiTH i TpaHCchOopMyBaTH
Oisib B YSIBIIEHHSI, 11O BUTIPABIOBYIOTh CBIT.

Karwuosi caoea: sncumms, eewiit, mpancghopmayisa, 6inb, mepop, cycniarbCcmeo,
Kyaemypa, ocgima.

buaa Jlumonysoc. ButanucTuyeckue KOMIOHEHTbI HUIIEAHCKOTO YeJIOBEKA:
001IECTBO, KYJIETYpa, 00pa3oBaHue

Huureanckuii yesoBek npencrapisieT codoii KOMIMO3ULIMIO, OCHOBaHHYIO Ha
MOMBITKE XKU3HU MTPU3HATh TasILLIMIACS B HEil camoii Teppop, ykac u abcypa. MHaue
TOBODSI, PeUb UIET O YPE3BbIUAHO OMACHOM, TParuueckoM U B TO XK€ BpeMsl Heo-
MpeneeHHOM 3aIpoce, KOTOPBI YIOBIETBOPSIETCS TOJIBKO C TOMOILBIO 00111eCTBa,
KYJBTYpbl U oOpa3zoBaHusl. Kak cienctBue 3Toil TpOWHON MOMOILM TMOSIBIISIETCS
HOBasi KaTeropus YesoBeKa, MPU3BaHHOTO OOPOTHCS MPOTUB TPArMYECKOTroO CoAep-
>KaHMST 3K3UCTeHIMU. Peub umeT o rpsiaylleM MOoKOJIeHUU C «OTBaroi B ria3ax»,
KOTOpPOE, OTHAKO, HE UMEET OTHOILIEHUSI K KPOBOXATHBIM BapBapaM. DTO MOTOMY,
YTO €T0 BJIACTb UCXOAUT HE OT IPyOOIt CUIbI, @ OT UHTEJUIEKTYaJIbHOM CITOCOOHOCTHU
TEpNeTh ¥ TpaHC(HOPMUPOBATh O0JIb B ITPEICTaBICHUS, ONIPABAbIBAIOIINE MUD.

Karoueevte caosa: ycuznv, eenuii, mpancgopmauus, 6oab, meppop, oduiecmeo,
Kyavmypa, obpazogarue.
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