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Art and nothing but art,
we have art in order not to die of the truth.
— Friedrich Nietzsche

If the wotld were cleat,
art would not exist.
— Albert Camus

ABSTRACT

Writing, for Nietzsche, is a vety personal endeavor. Nietzsche
became Nietzsche through the acts of writing, reading what he has
written and re-writing. For a decade or so 1 have struggled with

Nietzsche; I read his books, I wrote essays and I taught on
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Nietzsche. In this essay I try to answer a personal question: what
does reading his books and writing and teaching on Nietzsche
mean for who I am today? The second question this essay deals
with is how my experiences with Nietzsche's work influence my
view of art. Art is in this essay understood in two ways: first and
foremost as the art of living, i.e. how to become what one is, and in

the final part of the essay in the narrow sense, i.e. the fine arts,
Key Words:

o Nietzsche e Ecce Homo e Amor Fati e Beconring What One Is « Art of
Living eFine Arts.

In the beginning there is nothing.l I — as a writer — start with a blank
sheet. As long as the paper in front of me remains empty, there is no
meaning (the painter staring at a blank canvas deals with the same issue).
Everything is important. And if everything is important, nothing is of
significance. It requires choices, elaboration, skill, perseverance, patience,
contextualization, a narrative and confidence to create meaning, Writing is
for me the continuous reordering of words, words that never really fit (of
course, it does not really help that I have to write in a language which is not
my mother tongue, which is Dutch, for me Dutch is more supple, it has less
secrets).

How to make sense of Friedrich Nietzsche's E e Homo? How does Eece
Homo relate to Nietzsche's other writings? How does it relate to the life of
the writer? What role does his idiosyncratic stvle play? And perhaps more
importantly, how does it all relate to me, the reader, who writes these words

on paper?
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The word 'T' — without doubt the shortest word in any language and
igniting the longest debate in the history of philosophy — is Nietzsche's
target, in writing and in life. And he has g strong argument against the 'T' as
an assumption, i.e. an a priors 'I'. The belief in the 'I' with an absolute will
derives from the “false introspection which believes in 'thinking": first an
act is imagined which simply does not occur, 'thinking', and secondly a
subject-substratum in which every act of thinking, and nothing else, has its
origin: that is to say, both the deed and the docr are fictions.” A self needs
to be created through actual deeds.

Ecce Homo is Nietzsche's self-proclaimed intellectual autobiography. If
we would write Nietzsche's biography we would have to deal with the
difficulty that every writer or artist lives three lives: a public, a ptivate and a
secret life. If a writer or an artist uses his* ptivate and secret lives to create an
oeuvre, then his public life gains mythical proportions and Eewe Homo is a
good example at hand, which makes writing a biography in terms of truth
an almost impossible enterprise. However, to blame the writer or artist of
self-mystification is to misread the importance of his oeuvre, which is not
built on logical truths. Of all genres, the autobiography is least likely to
show the truth, for the reason that the author wants to defend his own
myth, Jean-Jacques Rousseau's Confessionsis another very good example.

Nietzsche's life cannot be summarized as: he was born (15 October
1844), he thought, he wrote and he died (25 August 1900). In the academic
wotld it is frowned upon seeing the biography of a philosopher of
Immanent importance. What is generally an academic sin — the ad Jominen
argument — is an essential part of Ecce Homo, the writer is part of his text.
FEcce Homo is Nietzsche attempt to become one with his body of writings.
Philosophy is authenticated if it relates back to life. For Nietzsche
philosophizing has not theory but life as its aim. He writes in the preface of
Ecce Homo: ““Philosophy |... -] means [.. ] seeking out everything strange and

questionable in existence, everything so far placed under a ban by morality.”’
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Psychology is then indispensable for philosophy as a form of life.
Friedrich Nietzsche is the philosopher that warned us that ontological
uncertainty causes anxiety, and possibly violence. However, we have to deal
with contingency, disagreement, indeterminacy, inconsistency,
incoherence, incongruity, ambivalence, heterogeneity, multiplicity,
opacity, paradoxy, risk and uncertainty. However, Nietzsche claims that
“[nJot doubt, certainty is what drives one insane.””’ And Albert Camus claims
that anxiety can either lead to freedom o to suicide.

To comprehend Nietzsche, we need to look at how he integrated (or
tried to integrate) life and wortk into one creation: his life and work can be
considered his oeuvre with an over-arching narrative. Nietzsche's life is an
artwork when seen from this perspective. Camus considers Nietzsche the
ultimate artist who negates the otherworldly and deals playfully with the
here and now." So, even if Nietzsche did not live according to his own
writings and even if his body of texts amounts to fiction, it still has power in
its performativity, i.e. words are deeds. Michel Foucault was influenced by
Nietzsche when he said: “From the idea that the self is not given to us, I
think that there is only one practical consequence: we have to create
ourselves as a work of art [...]. Why should the lamp or the house be an art
object, but not our life?””

What would have happened to Nietzsche's oeuvre if he was not born in
Prussia (today in Germany) but in Persia (today's Iran), the birthplace of
Zarathustra, or not in the nineteenth but in the twenty-first century, not as a
Christian but as a Muslim (would he have battled with Mohamed? would he
have considered 9/11 a work of art?), not as a man but as a woman (would
he have been a feminist?)?

Nietzsche is very European, born elsewhere he would have written
different books. Reading and writing are life-changing activities. And no

reader can remain unmoved after having read a text of Nictzsche. How did
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his oeuvre change our culture? This question, of course, assumes it did have
an impact on us, but how? Or on a more personal note: how did reading his
books change my life? A Dutch poet once mentioned that it would require a
century to pass before we would start to comprehend Nietzsche's work,
perhaps true. Just as living in Indonesia has changed me, so has reading
Nietzsche. He has been my companion along this meandering road called
life.

The first time I met 'Nietzsche' was in Israc] where I was staying in the
mid-nineties. A girl from Dresden introduced me to him. And I did not
quite get it. As Ludwig Wittgenstein writes in his pretace to Tractatus Logico-
Philosophicus: “Perhaps this book will be understood by somcone who has
himself already had the thoughts that are expressed in it — or at least similar
thoughts.””" I was not vet ready, I did not yet have similar thoughts. Some
odd years later I returned to Nietzsche.

Reading Nietzsche's texts remains a struggle, writing on Nietzsche even
more so. Nietzsche's books are without saying complex, because life is
multifarious. If the 'T' is multifarious, as Nietzsche claims, then so are his
wtitings. The inherent danger then is to reduce his texts to something
simpler by reading in a selective manner, merely favoring a few aphorisms
and ignoring others. Nietzsche himself already gave warnings: “Whoever
thought he had understood something of me, had made up something out
of me after his own image [...]1”" And: “T want no ‘believers' [...]. T have a
terrible fear that one day I will be pronounced Ao/ [...]. 1 do not want to be a
holy man; sooner even a buffoon.”"

Nietzsche claims that “all evaluation is made from a definite perspective
[...]7" This includes the evaluation of his work. He writes: “Iam one thing,
my writings are another marter.” Tracy B. Strong concludes: “The
consequence is that the unity of the texts is to be found in the reader and
that there is no authorival unity imposed on the text, any more than the

. . . . 16 .
subject might impose a unity on the world”"However, this does not lead to
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an infinite regression of interpretations. Even when interpretation is
requited, it cannot mean that anything goes, ie. meaning finitism.
(Subjectivism is impossible, for the 'subject’ is rbe question) An
interpretation refers then to a peer group, as all comprehensive reading is
contextual.

So could Elisabeth Nietzsche turn her brother into a proto-fascist.
Nietzsche's sister was able, through a very selective reading, to revalue his
work as nationalistic and anti-Semitic: the philosopher with a hammer who
lives dangerously supposedly justifies the brutal actions of the Nazis.” This
overlooks the fact that Nietzsche condemns any herd mentality, and what is
more servile than walking mindlessly behind the Fiibrerr From Blut und
Boden to Lebensraum to Endlisung der Jndenfrage. This cannot be justified by
Nietzsche.

Nietzsche's work has also been appropriated by pragmatism (Richard
Rorty), postmodernism (Foucault and Jacques Derrida) and extentialism
(Camus and Jean-Paul Sartre). Many of their interpretations are interesting,
Less interesting is the interpretation of Nietzsche's work as espousing a
romantic hedonist position. While Elisabeth Nietzsche's reading makes
Nietzsche's oeuvre prone to justifying violence and pain for their own
sakes, especially inflicted onto others, so makes romantic hedonism
Nietzsche's work harmless, seeking pleasure for its own sake.

Self-help books on display — shelf after shelf, shop after shop. The self-
professed gurus claim to be able to teach us how to be happy. Many
purchase these books, in the vain hope to find the Holy Grail. Happiness is
reduced to something casy, and all tragedy can be overcome, if only one
really wants to. We should not ponder, though, on the question of
happiness. On the other hand, we should care about this-worldly life, how
to create meaning. To create a meaningful life is what counts. “Pleasure and
displeasure are mere consequences [...]." Whether it be hedonism or

pessimism or utilitarianism [.S. Mill's theory that only consequences count

318




Roy Voragen: Art of Living as a Tragic Fate

toincrease the total sum of happiness| or cudaemonism [Aristode's theory
that happiness is the highest goal for us]: all these modes of thought which
assess the value of things according to pleasure and pain |...] are foreground
modes of thought and naiveties which anyone conscious of creative powers
and an artist's conscience will look down on with detision, though not
without pity. [...} In man, creature and creator are united [..]7" Considering
Nietzsche as a self-help guru makes his work harmless. We can see him,
though, as an educator (just as Socrates was the educator — and corruptor —
of the young).

Ten years ago I was knocked out in tram 14, at a stop next to the
Portuguese synagogue in central Amsterdam (the synagogue from which
Baruch de Spinoza was excommunicated). For no reason whatsoever. Not
because I cannot figure out why that fist hit me, but because the perpetrator
had probably no reason - good nor bad — for a hostile attack — against me or
whoever else. And that was a shock. Trained in a Kantian worldview, I was
acquainted with a world where everything — good as well as evil — happens
for reasons. The world, though, is not rational. “Whatever has value in our
world now does not have value in itself, according to its nature [...] and it
was we who gave and bestowed it””* We give reasons with hindsight.
Meaning s created and itis not a charactetistic of the things as such.

The uppercut broke my lower jaw at three spots. As a consequence I had
to eat everything through a straw for weeks. A diet, one could remark, if 1
only needed one. I blended all food with full-fat milk, butter and sugar —
McDonald's has the best straws for these sorts of things.

The other wake-up fright was the indifference I met in the tram — blood
gushing while the perpetrator ran off — the hospital and the police station.
Did I expect pity? Compassion? Understanding? After a few days, when I
was released from the hospital, 1 temporally broke of my studies to just wait
and get better. Only after, 1 realized there were more scars. Fear and anxiety —

Angst — when walking around the streets of Amsterdam. Fear and anxiety
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only ebbed away slowly.

I'wrote dozens of poems. Starting off with a picce of poetry reworking
the 'facts' as stated in the police report. However, thete are things, to speak
with Wittgenstein — whom I discovered at that time — that cannot be
expressed. Fear and anxiety are perhaps too much of a personal nature.
These poems became more and more stripped down, to arrive at a point
where I 'started: staring at a blank sheet — the abyss. While white lines are part
of the form that gives meaning to a poem, leaving a reader with only a blank
sheet of paper is no poetry, let alone meaningful. Well, that was then. It
made me whom I am now: So, it is good that it happened. The "accident' is
no longer accidental — not forgotten, not forgiven, no revenge, no
resentment. It became a necessary part of whatIam. T have accepted my fate
and I do not wish myself to be different. ' (Nietzsche as psychologist.)

Just as a book can be appropriated, so can one's experience be
appropriated — pity is a way to accomplish this. Foucault claims that
Nietzsche's writing is merely a play on words. The German word for 'pity’ is
Mitleid — to suffer with, which signifies the doubling of suffering: the
original and appropriated suffering, Howevet, it is more than a play with
the etymologic sources of a certain word. Nietzsche knows very well that
meaning is not in a word. So he shows how over time a word has been used —
the so-called genealogical method. We can use the same word in different
ways in different contexts and the use in that context gives the word its
meaning, Thus, “meaning is a practical affair.”” Things are mere things and
we give them meaning through a continuous process of (re-)interpretation
and (re-)valuation. The practical affair of giving meaning is therefore not
only a human, all too human thing to do, it is something that is done
extrinsically. Values do not exist intrinsically, there are no essences to
discover, and this is thus an anti-essentialist perspective.

Pity universalizes and trivializes pain, and, in turn, makes it merely

accidental. “Our personal and profoundest suffering,” Nietzsche writes, “is
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incomprehensible and inaccessible to almost evervone; [...] whenever
people notice that we suffer, they interpret our suffering superficially. It is
the very essence of the emotion of pity that it strips away from the suffering
of whatever is distinctively personal. [...] When people try to benefit
someone in distress, the intellectual frivolity with which those moved by
pity assume the role of fate is for the most part outrageous; one simply
knows nothing of the whole inner sequence and intricacies that are distress
tor me or tor you. [... Tlhey wish to /e/p and have no thought of the personal
necessity of distress [...]. Itnever occurs to them that, to put it mystically, the
path to one's own heaven always leads through the voluptuousness of one's
own hell. [...I]f you experience suffering and displeasure as evil, hateful,
worthy of annihilation, and as a defect of existence, then it is clear that
besides your religion of pity you also harbor another religion in your heatt
that is perhaps the mother of the religion of pity: the religion of
comfortableness. How little you know of human happiness, [...] for happiness
and unhappiness are sisters and even twins that either grow up together o,
as in your case, remain small together.”” Pity is a form of appropriation. It is
a lack of self-sufficiency to need the suffering of others. According to
Nietzsche, it is a virtue to overcome pity.” So why did T need pity? Clearly a
lack of self-mastery. However, to claim that my pain should not be
appropriated cannot mean that I can go around and tell people to accept
the horrors and cancers in their life.

Pityis a form of appropriation. Itis a lack of self-sufficiency to need the
suffering of others. According to Nietzsche, it is a virtue to overcome pity.
So why did I need pity? Clearly a lack of self-mastery. However, to claim that
my pain should not be appropriated cannot mean that I can go around and
tell people to accept the horrors and cancers in their life.

‘I become what I am' — the subtitle of Eae Homo™ — not only because of
the good things I did, but also because of my mistakes, failures and pains.

Even blunders can become meaningful.” T, thus, cannot select randomly
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whatever pleases me and leave out what hurts me. Tragedy shows the world
as it is and not how it should be, the worldly reality is not confused with the
illusionary ideal. We should, according to Nietzsche, devote ourselves to
tragedy, because it teaches us the art of living through affirming all aspects
of life, including our suffering. If one wants to escape nihilism one has to
face the tragic and absurd beyond fear and revenge (however, to live beyond
revenge might be considered, with an ironic twist of fate, the ultimate form
of revenge).

Often we think of fate as having a negative connotation. However, just
as we do not choose our accidents, we also have no say in when we get lucky.
We belief too much in our autonomy. If the painter R.E. Hartanto would
not have been my necighbor in Amsterdam, I would not have moved to
Bandung. My fate, my lucky fate.

Amor fati, fatum brutum means for Nietzsche to accept reality so that
freedom and necessity are reconciled. “My formula for greatness in a
human being is amor fat: that one wants nothing to be different, not
forward, not backward, not in all eternity. Not merely bear what is
necessary, still less conceal it [....] but /oze it.”” We should not shy away from
our tragic fate, but embrace it. Pain is an inevitable part of life, which does
not mean that pain has value as such, therefore, there is no need to celebrate
or even create it. We cannot only choose those bits and pieces of ourselves
we like, we also have to embrace those parts of our life we did not — could
not—choose.

Nietzsche rejects the claim of the fatalist that everything is fated. If fate
rules everything then it is still fated if we resist fate. Nietzsche is then not
saying that we can change whatever we want, but that we also do not have to
accept life passively. Extreme fatalism is a form of laziness; Nietzsche urges
to be this-worldly perfectionists (even if perfectionism is unattainable).

Nietzsche's amor fati is an unconditional affirmation of everything that

makes what it is to become one self. Solitude should also be affirmed, which |
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does not mean an existence in isolation, but an encountering with oneself.
Solitude and multitude coexist. While society or humanity could very well
exist without my existence, I need to live to become what I am. “The
uniqueness which makes the individual individual is a uniqueness of event,
which is apprehended in a certain consciousness of cternity””

And in Beyoird Good and Evil Nietzsche writes: “the ideal of the most
exuberant, most living and world-affirming man, who has not only learned
to get on and treat with all that was and is but who wants to have it again as it

. ¥ . 29
was and 15 to all etermity [...].”

Self-becoming is a duty beyond the morality
of good and evil, the individual that wants to become what one is cannot
hide in a or behind institutions. There is a distinction between separate
individuals, separate persons cannot be fused into one — a nation, or
humanity — and separate individuals can have conflicts. For the
separateness to exist, individuals must recognize their singularity.

We are urged to be perfectionists while perfection is always out of reach,
a lesson Nietzsche tries to teach us. Neither idealism (whether religious or
philosophical) nor self-help books offer a way out of this tension. This
makes Nietzsche's work hard to digest for the impatient reader. Self-
creation is never finished. Ewe Homo was not supposed to have been
Nietzsche final book. After a lifelong battle with migraine, he suffered a
mental melidown on January 3, 1889, from which he did not recover. As
mortal beings, we have to create ourselves within finite horizons. We do not
have the luxury of dreaming to leave our cave — Plato's famous metaphor to
support his idealism.

It is the Platonic ideal to turn away from mortality, vulnerability,
contingency and mutability of the worldly appearances, and to search for
unchanging stability, clarity and preciseness. It is 2 move away from the
multitude to the singular. “Plato is a coward before reality, consequently he

5530

flees into the ideal [...].”" And because of our mortality we must be able to

justify self-becoming at any time in the present and not in a distant future
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that might never atrive.”

Nietzsche is not only critical of Plato — or Christianity as a form of
Platonism — but he is also critical of Immanuel Kant. Kant claims that we
are all equipped with an essence of reason. Kant's motto is therefore Sapere
Aude! (i.e. 'Date to be wisel). Kantian reason is just another translation of
the beyond this world: the divine. Even if therc is something beyond the
empirical world, it remains of no value to us, because we have no access to it.
Talking of a higher or better world is mere decadence. Nietzsche claims, on
the other hand, that our drive is an embodied will to power in a Worldly‘
presence. We cannot separate rational thought from our instincts and
desires in the sensory world.” Instead of Kant's transcendentalism,
Nietzsche calls for an ethics of difference. Nietzsche is critical of the
Kantian free will because it exaggerates how conscious we are of our
intentions and motives. “The subject: this is the term for our belief in a
unity underlying all the different impulses of the highest feeling of
reality””’ And it is “our habit of regarding all our deeds as consequences of
our will — so that the ego, as substance, does not vanish in the multiplicity of
change”””* He is also critical of the common dichotomy between good and
evil, he claims that both are necessary. Moreover, he claims that we cannot
apply abstract principles to concrete situations. Nietzsche replaces abstract
moral theory with a focus on ethos, Le. charactet, and the Ubermensch must
embody this.”

The Ubermensch is beyond the human but human because man creates it
by overcoming man. To create is our fate. To face our fate we should be
fearless. Bernhard Welte claims that “the image of the [Ubermensch) appears
at the point of the death of God.”” The happening of the Ubermensch is the
happening of the truthful creation of the identity of the self. The
Ubermensch is beyond alienation through human autonomy. Identity is #he
question, therefore we need to interrogate ourselves and our (cultural) past,

including religion.
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Nietzsche criticizes the transcendent self, because the transcendental
self requires an unchanging self, a self that already exists independent of the
life that it lives. Nietzsche's critique of the transcendental self is a critique of
the essentialist and unique self. Therefore, Nietzsche speaks of 'what' and
not of 'who' becomes. Just as there is no single and final perspective on the
world from which we can know the whole world, so is there no single and
final perspective on the self. Nietzsche's petspectivism does not entail
subjectivism, because, once again, that presupposes a subject, which is a
created fiction. Nietzsche's self is thus not an unity but a multiplicity, this
self is characterized by “continual transitoriness and fleetingness.”””’
Perspectivism is needed as a horizon to create values, without such horizon
life is not possible. For perspectivism to work, it requires the will to power as
an operating principle.

Ecce Home 1s clearly written from one perspective, that of Nietzsche. He,
thus, does not use a universal perspective, as is common in academic
philosophy (which he has in common with Seren Kierkegaard). Ece Home
is a self-proclamation through self-examination. He says to himself — and
who wants to hear it — "Yes! I am a man. I made myself a man.' In Ecce Homo,
the writer Nietzsche interacts with his previous published texts. Nietzsche
“'I'is situated somewhere between the self and the text.”” Nietzsche created
himself in his texts. Nietzsche created a 'Nietzsche' as an artwork. And the
artwork 'Nietzsche' is the ideal for Nietzsche himself. He styled himself
through the act of writing. Eece Homo's subtitle — How One Becomes What One
Is — can be read as his life motto, his adagio, his personal imperative he
should have lived by. And Ecce Homo is then an examination for Nietzsche
to check if he indeed did. "Who' refers to the autobiographical self, and the
'what' to the textual self, self-creation as an art of living.

Ecce Homo 1s Nietzsche's self-presentation in which he questions his
destiny. Fece Homo is thus a self-reflexive project: for Nietzsche, questioning

his destiny functions as a way to create his own destiny. Nietzsche natrates
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his own life to himself by reappropriating his earlier work. Self-becoming
requires self-knowledge, however, too much self-knowledge is dangerous:
“Knowledge kills action, action requires the veil of illusion —it is this lesson
that Hamlet teaches, [...] from too much reflection, from a surplus of
possibilities, never arrives at action at all.”” That is why Nietzsche criticizes
Socrates (it is no surprise that Socrates, the champion of reflection, did not
write anything at all). Self-reflection can also make you into someone else
than whatyou are.

Nietzsche criticizes the authority of classic philosophy and its search for
and need of transcendental objectivity. And its claim that a theoretical
perspective can include everything and can therefore be final. He turns
away from truth to truthfulness as his personal expression, and thinking
and existence are in such writing connected. The truthfulness of Ecce Homo's
autobiographical writing must be proven in the power to become what
Nietzsche is. And this requires the avoidance of any form of idealism,
because that would lead to self-delusion, the self has to correspond then to
the ideal model. Avoiding idealism includes avoiding the traps of
narcissism, because a natcissist avoids interactions with the world and he
already has a fixed idea of himself. Nietzsche also acknowledges that no
writing can ever be final.

In Ecce Homo's subtitle 'who' is replaced by 'what', because 'who' refers to
abstract agency and 'what' refets to embodied selthood. This change also
reflects the emphasis on the process of self-becoming, i.e. 'how' instead of
focusing on an end goal. Expressing the how' in writing is a sign of
Nietzsche's own will to power, the will to become what he is. Nietzsche
defines life as the will to power.” Self-creation depends on this-worldly
power. Nietzsche's autobiography is then not his life but his writings. In his
autobiography he voices his own multiplicity and in so doing he does not
give it the chance to be utterly senseless chaos. Through writing about

himself and his writings, he creates himself and gives this self meaning.
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Nietzsche lives and writes in times of cultural changes and crises:
industrialization, nation state-building, emerging sciences, colonialism and
wars, and the birth of democracy, liberalism and communism. At the core
of these crises is the death of God.”" 'God is dead' does not mean that an
actual existing divinity died, but that the cultural belief in God died.
Throughout his oeuvre, Nietzsche dealt with these crises: he does not only
analyze, he otters ways out: from perspectivism to the will to power, from
the will to power to the eternal recurrence of the same, which is actually an
eternal affirmation of all differences. The death of God can be a disaster, i.c.
nihilism, 1f we do not take up the challenge and duty to create new values
and revaluate old values. For Nietzsche the death of God signifies the death
of man and the birth of the Ubermensch. The death of God is the end of
transcendence, the Ubermensoh, on the other hand, lives in this world.

Nihilism means “/t/hat the highest valnes devaluate themselves”” Wotse
than nihilism 15, according to Nietzsche, the man who rather wills nothing
than not will.” For Nietzsche, creativity and nihilism are the two sides of
the same coin: these are interpretive processes. Nihilism is the expetience of
nothingness and thus denies the existence of and the possibility to create
meaning and values. “What the experience of nihility denies is not simply a
meaningful life, but all that, creatively, makes life meaningful.”44
Nietzsche's crimcism of Christianity has not the intentdon to write
Christianity out of history, which is impossible. He wants to create a space,
so new values stzand a chance — so he is not so much concerned with
devaluation as he is with revaluation. His criticism is to show how
unChrisuan he is, how new he is, which means that he has to emphasize
whathe is not.

Freedom is historical and not the quality of timeless, universal will (as in
Kant's theory of the transcendental self). For Nietzsche, truth in particular
and philosophy in general are practical affairs, i.e. historical contingent.

God's death has consequences for how we deal with truth and how we
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present ourselves. With God's death, metaphysical truths are no longer
possible, because God was #he truth. Thetefore, a metaphysical
undesstanding is no longer possible. We have to understand reality now as
histotical. This tequires a new ethos, 2 new way of living. And this ethos
requires that new values need to be created and that old values need to be
revalued. We have to deal with the void, the nothingness the death of God
left.

Man can no longer create himself in the eyes of God — God-like. Man is
no longer subordinate to the supernatural. Nietzsche did not murder God,
we did, we moderns. All Nietzsche did is “to think the age philosophically,
that is, from the roots of the truth of the age.”” The modern Enlightenment
project subjected the world to the power of technology, including our own
body (from genetic manipulation to penis enlargement, from blood doping
for athletes to Michael Jackson, from Viagra to silicon implants). We
control and dominate earth. We try to colonize the future. And we can only
comprehend this fully if we take God's death into account. The modetn self
can, thetefore, not be reconciled with teligion according to Nietzsche.

We cteate meaning from a void of meaninglessness. And for Nietzsche,
meaning and will to power are the two sides of the same coin. Wil to power
is our own perspective on the wotld that makes the wotld into a meaningful
place. Lacking the capability to create meaning indicates a lack of power.
This lack of power can lead to resentment, which, in turn, leads to a vicious
circle to blame others, which Nietzsche calls ressentiment, 1.e. tesentment.
Ressentiment can only regain some meaning by pitying others, but this is in
factalack of self-mastery.”

Power, of course, cannot exist in solitude; power is relational: “The
properties of a thing are effects on other 'things" if one removes other
'things', then a thing has no properties, 1.¢., there is no thing without othez
things, l.e., there is no 'thing-in-itself.”" Self-creation is only possible in

society where this goal is valued. Society offers the needed horizons &
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become what one is. However, these horizons are never fixed and always
historically contingent. The Ubermensch will push the boundaries by all
means, but that does not mean he can do without boundaries. One can only
become differentif there are contrasts.

Sclf-becoming requires the creation of one's own narrative.
Continuously and in retrospective we create all our accomplishments and
failures into a narrative of the self, so to avoid atbitrariness. Meaning is thus
created to direct and structure our narrative. One important source of
instability is that each and every individual has to deal with tragedies in his
life. Self-creation requires the affirmation of the tragic — a tragic ethos.
Tragedy cannot be avoided, so it is then logical from the perspective of self-
creation not to deny it. Pain is, therefore, an inevitable part of self-
becoming. To become what we are we need to love life, including failures
and coincidences to make our life necessary. We can only live life fully if we
love every part of it. And we can become different in many ways. Nietzsche
says that we can love life in many different ways, there are thus many
different forms of life. And Wittgenstein writes: “the World of the happy
man is a different one from that of the unhappy man.’

Nietzsche sees himself as the collection of all his actions and the effects

onto the wozld af these actions (perhaps even his postmortem inﬂuences)

€, Le. there is only becoming. Becoming is, therefore,

characterized by muluplicity. As Alexander Nehemas comments: “cach

subject is consttuted not simply by the fact #az it thinks, wants and acts but

also by what it thinks, wants and does. And once we admit contents, we also
admit conflicts.”™ The self is a result of what it thinks, wants and does, and
not the other way around. The body, on the other hand, gives a certain
degree of coherence.” The 'T' is thus a goal and not a starting point.
Becoming an T requires self-mastery, hardness and will to power. The goal

of self~becoming 1s then to incorporate all the multiplicities into a coherent
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narrative. This means, however, that becoming for Nietzsche cannot know
a final state of being, Becoming is a continual process. And the past needs to
be constantly reworked in the light of new experiences. Being is then merely
a short-cut for referring ata certain point to what one is becoming.

Nietzsche theory of the eternal recurrence of the same is not 2
cosmological theoty of the physical universe; it is, however, 2 psychologica
theory. All events are interconnected, and if one event is changed, it changes
everything, so we have to accept everything or nothing, everything has t@
return ot nothing returns. We should read the eternal recurrence of the
same as an assertion, an 'as if. If our life recurs, then everything shoule
return in the same way. This is a total affirmation of life. After all, what 1
have become is due to all what I have thought, wanted and done. Alter these,
and one becomes an entirely different person. And to become an entirely
different person is to alter the wotld, since everything is interconnected
Thus the cternal recurrence of the same not only applies to the individua
level but also to the world.

The eternal recurrence of the same is not only the ultimate affirmatios
of life, it makes a contingent life necessary. The past cannot be undone, bus
it can be reinterpreted, what is of significance has changed in relation ¢
new experiences. The examination of the past goes on forever, a finz
interpretation is impossible (with the same 'facts' a different narrative cas
be constructed). Therefore, just as perfection is unattainable, so is the
Ubermensch.

And the real existing Nietzsche was no Ubermensch. Charles Alties
points at the elements of pathos in Ece Homo.™ Nietzsche depends os
rhetoric to make his point, and at these moments his will to power fails. Hz
overuse of irony seems at times self-evasive. Is he idealizing himself throug:
his skilled use of thetoric? Is irony not another way of evadis
responsibility for oneself? Nietzsche wants to be(come) different, and, o

the other hand, he wants to be understood, that requires sameness.
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Still, style is important. Style makes the man. Nietzsche rejects Plato's
separation of poetry from philosophy — or style from content. Plato's style —
philosophy through dialog — has perhaps had more influence than his
actual ideas. Just as Nietzsche is critical of the Cartesian mind-body
dualism, he claims it is impossible to separate content from style. We show
meaning through styling it in certain ways and not in other ways. Susan
Sontag writes: “By reducing the work of art to its content and then
interpreting that, one tames the work of art.”” Style, Sontag adds, is not
decorative and she concludes: “In place of a hermeneutics we need an
erotic's of art.”” On the other hand, the use of a form or style without the
will to show 2 perspective on one's world is nihilistic.

Do artists care about defining art? Ot if they do, should they? Do art
lovers care 2bout the definition of art? Or if they do, should they? What

does it say if we claim that art is about beauty or that something is art if it is
putina cerzain context (for example 2 museum)? I do not care too much for
a definition of art.” I, on the other hand, think that art should not be
overintellecruzlized. Now, it seems that philosophers have to come to
rescue art, o ";:_A. it with fancy words and theories in curatorial essays.
References o Foucaultand Derridain catalogs are the rule these days.

Art can say something philosophy cannot. Art can show what we cannot
say in proposizonal language. We should engage with artworks. This is a
physical engagement — to experience art in the stomach. As soon as we ask

ourselves the guestuon what the content is of a certain artwork we have to
realize that the arcwork did not succeed. If art needs exterior justification it
did not suceeed, it will now not be successful in becoming immortal. A
good artwork docs not make one ask the question ‘why?'. Questions about
brush strokes 2nd camera standpoints are secondary. Looking primarily at
details makes 2 physical engagement impossible. A great artwork is felt in

the stomach.
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The best times I experienced art was when I was too tired to think. The
first time was in 1996 when I visited Louisiana Museum of Modern Art
nearby Copenhagen, Denmark, where T arrived after 2 nonstop trip from
Umes, in the far north of Sweden.” A decade later, I saw — or better:
experienced — after a sleepless night the work titled 'the heart is a lonely
painter, chapter 13" by Chatchai Puipia (1964, Thailand) at the Singapore
Biennale.” 1 experienced this piece of artwork physically, not intellectually.
No need whatsoever to wonder about Puipia's technique, because this
painting is magnificent, sublime.

And Nietzsche claims that we can learn from artists what we cannot
learn from scholars. The artist can teach that life can be heroic: “only they
[artists] have taught us to esteem the hero that is concealed in everyday
characters; only they have taught us the art of viewing ourselves as heroes
[...]7" Artis considered by Nietzsche as a counterforce to science with its
ideology of honesty and truth, which can lead to suicide. Art is then a
counterforce. “As an aesthetic phenomenon existence is still bearable for us,
and art furnishes us with eyes and hands and above all the good conscience
to be able to turn ourselves in such phenomemon.”59 What we can learn from
art is that style is a necessity and not mere decoration;” we can learn from
artists that we can “be poets of our life — first of all in the smallest, most

61 . . .
everyday matters”” “As a poet,” Nietzsche continues, we “continually

fashion something that had not been there before: the whole eternally
growing wotld of waluations, colors, accents, petspectives, scales,
affirmations, and negations.”62 The artist is the yes-saying spirit, he says yes
to life. Artists “let a harmony sound forth from every conflict [...]: thes
express their innermost experience in the symbolism of every work of aft
they produce — their creativity is gratitude for their existence.”” And ther
“give a single form to the multifarious and disordered [...].”"" When they

44 : 5503
create, “their reason pauses.

332 =




Roy Voragen: Art of Living as a Tragic Fate

Every time I write on Nietzsche I hope it will be the very last time. As
Wittgenstein writes: the reader “must, so to speak, thtow away the ladder
after he has climbed up it.” Is it already time to throw away this ladder? A
style is one's perspective on the world. Style, therefore, depends on the
contingencies of one's life. Style is a voice of a patticular life. That is why
most scholarly writing is utterly boring. Under the pretense of neutrality, of
objectivity, for the sake of the greater good — the TRUTH — the authot must
be silenced and the reader sedated. However, reading is part of the art of
living, Without reading voraciously — a funny coincidence: Voragen, my
surname, means to eat a lot' — one's own voice cannot be developed. I

cannot forever remain a student. Tomorrow —my voice.

End Notes:

Roy Voragen czn be contacted at fatumbrutum.blogspot.com. This essay was first
published 2kdir Tragis Sebagai Sebuah Mahakarya Keagungan Hidup,” Eece
Homo, extibizon caralogue (Semarang: Semarang Contemporary Art Gallery,
2010): 12-25. The essay was translated by Mardohar B.B. Simanjuntak, and the
exhibition was curated by Heru Hikayat. See also Roy Voragen, “In the Face of

Fatality: Amor Fat, Fatum Brutum,” in: Amor Fati, exhibition catalogue (Bandung:
Selasar Sen ArtSpace, 2007); this essay can be downloaded from my blog,

? Seealso G- 2

> Friedrich Nictzsche, W7/ to Power, ed. Walter Kaufmann, trans. Walter Kaufmann
and RJ. Hollin ¢ (New York: Vintage Books, 1968), section 477, 264.

Irealize | am insensitive here, as a justification: Nietzsche wants to go

beyond anv duzlism, which is difficult to express in language. I do hope that my

feminist readers will not call me a male chauvinist pig, and if they do, well, what
the hell.
Of course, the a4 hominern argument can be a fallacy. For example: 'T disagree with

Michel Foucault's The Order of things: An Archeology of the Human Sciences, because
Foucault was homosexual, it is well known that homosexuals cannot be good
philosophers since they are immuoral and irrational. AIDS, of which Foucault died,
is an example of this’ Not only 1s this an example of the ad hominem fallacy, it is
also discriminarory against homosexuals. This example appeals to prejudice.
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