NIETZSCHE ON THE FABRIC(ATION) OF EXPERIENCE
Graham Parkes

Dream delivers us to dream, and there is no end to illusion. ... As we pass
through [successions of moods], they prove to be many-coloured lenses which
paint the world in their own hue, and each shows only what lies in its focus
... We animate what we can, and we see only what we animate.

Emerson, 'Experience'

With Dawn of Morning (1881) the discourse concerning psychological persons dips again into

the realm of impulse and instinct - and takes an unprecedented new turn.1 Careful
consideration of a series of aphorisms in the second book of that text reveals a remarkable
revisioning of the I in terms of drives. The epigraph from Emerson here is meant to suggest

a reversion to Nietzsche's early ideas about moods, and that moods may well be
manifestations of drives.2

Aphorism 105 bears the title 'Seeming Egoism' (Schein-Egoismus) and again puts into
question the ontological status of the ego. (Nietzsche here uses the word ego instead of his
customary Ich.) For all their apparent egoism, most people

do nothing for their ego but only for the phantom of their ego that has been
formed in the heads of those around them and communicated back to them -

as a result of which everybody lives in a mist of impersonal, semipersonal
opinions and arbitrary and, as it were, poetical evaluations, each one always
in the head of the other, and that head in turn in other heads: a wonderful
world of phantasms, that yet manages to appear so sober!3

The ego is seen here as being constituted by others rather than by the self, as a 'sheen-ego,'

a self-image composed of projections from those around us - and so reflecting on, in a
phantastic hall of mirrors. 'What a world of phantoms we live in! Topsy-turvy and void - yet

a world that is full and above all dreamed!' (DM 118). The fiction generated by the opinions
of others is hard to dismiss because there is generally a lack of force from within, 'all because
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no individual in this crowd is able to oppose the general, pale fiction with an effectual ego,
accessible to and established by himself, with which to annihilate the fictional one' (DM 105).
The standing of the ego, here resolved into a kind of phantom appearance projected by others,

is further weakened in aphorism 109. The title, 4Seif-Mastery and Moderation and Their

Ultimate Motive/ invokes two virtues extolled in Plato's Republic: enkrateia and
sophrosune.*
I find no more than six different ways of combating the violence of a drive.

[1] One can avoiding opportunities for the gratification [Befriedigung] of the
drive ... [thereby] weakening it and making it dry up and wither away.

[2] One can impose on oneself strict regularity in gratifying it... so that by
restraining its ebb and flood within strict time periods one gains intervals
during which it no longer disturbs one ...

[3] One can deliberately give oneself over to wild and unconstrained
gratification of a drive, in order to reap disgust for it and so gain power over
it: assuming that one does not do as the rider who rides his horse to death and
breaks his own neck in the process ...
[4] There is an intellectual ploy whereby one connects gratification of any kind

so firmly with some very painful thought, so that with practice the very
thought of gratification is always immediately experienced as very painful... .
[At this point Nietzsche inserts some parenthetical examples concerning Christ,
Lord Byron, and Napoleon, remarking on how if one escapes from the tyranny

of a particular drive one can experience 'joy in tyrannizing the drive and
making it gnash its teeth, as it were/]
[5] One effects a dislocation of one's energies by imposing on oneself some
kind of difficult and strenuous work, or by deliberately submitting to a new

attraction and pleasure and thereby leading one's thoughts and plays of
physical energy on to other paths. It comes to the same thing if one favours a
different drive for a while, gives it ample opportunity for gratification and thus

makes it squander the energy that would otherwise have been at the disposal
of the drive that through its vehemence has grown burdensome. Some will also
know how to keep in cheek the particular drive that would like to play master
by giving all the other drives they know a temporary encouragement and
festival, and having them consume all the food the tyrant wants for himself

alone. Finally,

[6] Whoever can ... weaken and depress the entire somatic and psychical
organization will also naturally succeed in weakening a particular violent drive
along with it ... as the ascetic does.5
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Socrates would clearly endorse the practice of methods 1, 2, and 5. The image of making the
drive 'dry up and wither away' echoes his complaint against imitative poetry that 'it fosters

and waters [the lower desires] when they ought to be dried up.'6 In the Phaedo Socrates
observes that people who are self-restrained out of 'self-indulgence' rather than from wisdom

'fear that they may be deprived of certain pleasures which they desire, and so they refrain
from some because they are under the sway of others ... They conquer pleasures because they

are conquered by other pleasures.'7 Having all the other drives 'consume all the food the
tyrant wants for himself alone' is equivalent to the farmer's 'nourishing and cultivating the
tame heads [of the many-headed beast] while hindering the growth of the savage ones' (Rep.

589b). This would be an especially effective strategy against 'the tyrant eros* which, as
'leader of the idle desires insists on all available resources being distributed to them.'8 The
horse and rider image evokes the team of horses in the Phaedrus, while the 'ebb and flood'
and 'leading one's thoughts and plays of physical energy on to other paths' are reminiscent
of the flow of eros in the Republic.

In view of the weakening of the ego effected a few aphorisms earlier, its dissolution into
projected appearances, a pertinent question concerning the various strategies for dealing with

obstreperous drives is this: just who is this 'one' who avoids opportunities, imposes strict
regularity, gives itself over, associates gratification, effects dislocations, and can weaken and
depress the entire system? An answer comes at the end of the aphorism.

That one wants to combat the violence of a drive at all is not within our power, neither the

choice of method nor whether that method will succeed. Rather, in this whole process our
intellect is clearly just the blind tool of another drive that is a rival of the one that is torturing

us by its violence: whether it be the drive for peace and quiet, or fear of disgrace and other

evil consequences, or love. So while 'we' think we are complaining about the violence of a
drive, it is basically one drive that is complaining about another, that is: the perception of
suffering from this kind of violence presupposes that there is another drive that is just as
violent or even more violent, and that there is going to be a struggle in which our intellect
is going to have to take sides [Partei nehmen].

Whereas in the optimal scenario for Plato the calculating part has control from above of the
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rest of the soul, Nietzsche is claiming that subjugation of an importunate drive is effected only

by another drive, such as the drive for peace and quiet, that is using the intellect as a tool.
(Shades of Schopenhauer here, who repeatedly characterizes the intellect as a tool of * blind

will.') This is a major move in decentering the psyche, in decentralizing the powers of the
soul and dismantling their hierarchy, whereby the intellect, whose hegemony had rarely been

questioned by the tradition, is demoted to the status of a tool. The traditional 'top-down'
hierarchy of faculties is reconfigured as a field of drives of varying intensities battling it out

among themselves. And yet the last sentence of the aphorism seems to impede the radical step
taken by what goes before, insofar as the idea that the intellect has to (or even can) take sides

in the impending struggle appears to contradict its being characterized as a 'blind tool.'
An indication of the radical direction of Nietzsche's thinking about this issue is provided by
an unpublished note from the period, which better explains what is going on when T think

that T am complaining about or prevailing over the vehemence of a drive.

The I is not the attitude of one being to several (drives, thoughts, etc.) but the
ego is a plurality of personlike forces, of which now this one now that one
stands in the foreground as ego and regards the others as a subject regards an
influential and determining external world ... Within ourselves we can also be
egoistic or altruistic, hard-hearted, magnanimous, just, lenient, insincere, can
cause pain or give pleasure: as the drives are in conflict, the feeling of the I
is always strongest where the preponderance [?bergewicht] is.9

This passage suggests that the I is not something stable that is independent from the drives,
but that any preponderant drive (or group of drives) may 'stand in the foreground as ego' and

complain, or prevail, as 'I.'

The next two aphorisms in Dawn of Morning concern the issue of suffering. Nietzsche
suggests that 'The Striving for Distinction [Auszeichnung]1 (the title of aphorism 113) be
understood as the demonstration of our domination - however subtle and indirect - of those
next to us, as 'the impress' we make on other souls. At the top of the 'long ladder' of cruelty
is the ascetic, whose drive to distinction is discharged in the feeling of power that comes from
triumph over himself effected by making himself suffer -

his eye turned within, that sees the human being split into a sufferer and a
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spectator, and that looks to the outside world as if only to gather from it wood
for his own pyre - this final tragedy of the drive to distinction in which there

is only one person who is consuming himself in fire. (DM 113)

Another who 'looks out,' coldly, is one who suffers from an illness, physically tortured by
it. Distanced forcibly from the comfort of everyday life, the sufferer counters the physical

pain by taking it as psychical pain that is self-inflicted - crying out to himself:

'Be for once your own accuser and hangman, and take for once your suffering
as punishment imposed by you on yourself! Enjoy your superiority as judge;
better yet: enjoy being arbitrary, your tyrannical wilfulness!' (DM 114)
A remarkable ploy this: an emulation of the ascetic, where a part of the soul arrogates to itself
the power of illness to torture - by understanding itself as 'inflicting the bitterest suffering'

on another part of the soul. This strategy would be what enabled Nietzsche himself to go on

living in the face of the torment caused by his illnesses (and sheds new light on claims
concerning a psychosomatic component to his ill health). In psychopoiitical terms, it is a case
of setting up a 'countertyrant' against the tyranny of physical suffering:

Our pride towers up as never before: it is an incomparable stimulus for it - in
opposition to a tyrant such as pain is, and against all its insinuations to us that
we should bear witness against life - precisely to advocate life in the face of
this tyrant.10
The next aphorism bears the title 'The So-called "I",' and begins by remarking the inadequacy

of language for fathoming 'inner processes and drives' (DM 115). Nietzsche claims that
'anger, hatred, love, compassion, desire, knowledge, joy, pain - are all names for extreme
states,' and that we are completely unaware of the more moderate processes that continuously

'weave the web of our character and fate.'

We are none of us that which we appear to be from the states for which alone
we have consciousness and words ... we misread ourselves in this apparently

most clear script of our selves. And yet this opinion of ourselves ... the
so-called 'I,' continues to collaborate on our character and fate.

Here is a counterpart to the 'sheen-ego' described earlier, projected by the opinions of others,
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which evolves as a misreading of the text of the inner psyche - and yet nonetheless plays just

as important a part in our development.

All these themes culminate in aphorism 119, entitled 'Experiencing and Fabricating' (Erleben
und Erdichten), and one of the longest and richest in the book. The title is meant to imply
that experience is largely a matter of poetic composition, that we make the bulk of it up as

we go along. Nietzsche begins by suggesting that the project of 'knowing oneself may be
constrained by quite narrow limits.

However far we may drive our self-knowledge, nothing can be more
incomplete than the image of the totality of drives that constitute our being.
We can scarcely even name the cruder ones: their number and strength, their

ebb and flood, their play and counterplay, and above all the laws of their
nourishment remain quite unknown to us. Their nourishment is thus a matter
of chance: our daily experiences throw a piece of prey now to this drive, now
to that one, which they seize greedily, but the entire coming and going of these
events does not stand in any rational relation to the nutritional requirements of
the drives as a whole, with the result that some of them are starved and waste

away, while others are overfed. Every moment of our lives sees some
polyp-arms of our being grow and others wither, all according to the
nourishment that the moment provides or fails to provide.

Images from several levels - elemental, vegetal, and animal - coalesce in this description of
the sustenance and development of the drives. The most striking feature of the situation,
adumbrated by several of the preceding aphorisms, is that the activity of the drives generally
goes on unbeknownst to us, below the threshold of consciousness: we remain for the most part

blissfully oblivious to 'the laws of their nourishment.' But if the sustenance of the drives is
so dependent on chance, one wonders how more than a fortunate few can survive. Nietzsche
addresses this question after a further description of the way each drive tests every experience

in order to see whether it contains anything it can use for its own purposes. If it continues to

find nothing in the way of nourishment, it will 'wither away like a plant without rain.' But
the situation is not as desperate as it may seem:

Perhaps this cruelty of chance would strike us more vividly if all drives took
it as seriously as hunger, which does not rest content with dreamed food. Most
drives, however, especially the so-called moral ones, are content with precisely
that - as long as my supposition is allowed that the significance and worth of
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our dreams is to compensate to some extent for the fortuitous absence of
'noiirishment' during the day.11

It is hard to imagine a more just arrangement: if we are constitutionally unaware of the
constant play of drives that underlies our consciousness, it seems only fitting that the majority

of them should not require us to arrange for their actual sustenance. In ascribing to phantasy

and dream a major role in the overall economy of the soul, Nietzsche stands in a line of
German thinkers that runs through Lichtenberg and Novalis - issuing later in Freud's idea that

the dream is the fulfilment of an unconscious wish, and in Jung's understanding of dreams

as compensatory for shortcomings and lacunae in consciousness. He goes on to elaborate on
the phenomenon of dreaming:

These fabrications [Erdichtungen], which afford free play and discharge to our
drives ... are interpretations of nervous stimulation during sleep, very free, very
arbitrary interpretations of the motions of the blood and intestines, the pressure

of the arm and the blankets, and the sounds from the bell tower, of

weathercocks, night revellers, and so on.

That this text, which in general remains very similar from night to night, should be
commented on in such different ways, that poetic reason should today and yesterday imagine

such different causes for the same nerve stimuli - is because the prompter [Souffleur - as in
the theatre] of this poetic reason is today different from what it was yesterday, a different
drive wanted to satisfy itself, to be active, to exercise itself, to refresh or discharge itself, just

that particular drive was in flood, while yesterday it was a different one.12

Nietzsche gave a similar interpretation of the phenomenon of the dream in an earlier aphorism

entitled 'Logic of the Dream' (HA 13). There he talks in terms of the 'seeking and positing
of causes for the excitement of sensations' rather than of drives, but the schema is the same
and the agent for the production is similarly said to be phantasy. He delineates the operational

parallels between dream and phantasy ('the gate and portico of the dream') by invoking the
waking condition in which, when the eyes are closed, the colours and shapes we see tend to

coalesce into definite shapes.

Now the understanding, in concert with phantasy, immediately works this in
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its elf formless play of cologs into definite figures, shapes, landscapes, lively
groups ... The mind asks where these impressions and cologs come from, and

supposes the causes are these figures and shapes... . Here, then, phantasy
continuously presents images [to the mind], depending on the visual
impressions of the day for their production, and dream-phantasy operates in

just the same way. (HA 13)

In fact the parallels between dream and phantasy go back to Nietzsche's first book, in which
Apollo, patron of the dream, 'also rules over the beautiful Schein of the inner phantasy-world'

(BT 1).
The important development in Dawn of Morning lies in the explanation of the immense
variation in the fabricated dream narratives, which have as their basis more or less the same,
rather restricted range of stimulation (proprioceptive stimuli from the sleeping body, sounds

in and outside the bedroom, and so on). The difference derives from the fact that the
interpretation of stimuli and the phantasizing of causes are performed by different drives in

differing conditions of need, depending on how much or little nourishment they have been
receiving from daytime experiences. But the most important move made by the new account

is the extension of the parallels between dream and phantasy into the realm of waking

experience.

Waking life does not have the same freedom of interpretation that dreaming
does, it is less poetic and unrestrained - but do I have to make explicit that
when we are awake our drives do nothing other than interpret nerve-impulses
and posit their 'causes' according to their own needs? that there is no essential

difference between waking and dreaming? ... that all our so-called

consciousness is a more or less phantastic commentary on an unknown,
perhaps unknowable, but felt text? (DM 119)

While this last part is often quoted in the secondary literature, it is not clear that the import

of the whole has been fully appreciated. Nietzsche is suggesting that our waking experience
is based in a deep-level, ongoing phantasy activity, constantly conditioned by projections from

a play of drives of which we are generally unconscious. (Remember Kant's characterization

of the transcendental imagination as 'a blind though indispensable function of the soul,
without which we should have no knowledge whatsoever, but of which we are seldom even

conscious.')
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The idea is that the much greater amount of stimulation provided by waking experience
correspondingly restricts the phantastic interpretations that the drives may project. In terms

of the texture of what Nietzsche calls the 'text' of stimuli: when one is asleep, the text is
sparse, providing relatively few strands for phantasy to weave the fabric of experience around,

and thus a lot more space to 'fill in/ whereas the waking state sets up a denser texture of

stimulation, establishing more of a pattern in advance, which restricts the free play of
phantasy in projecting its images. One can also understand the primary text of experience as

a pattern of impulses inscribed upon the nervous system. At this level there is no
consciousness, no things, no images. Then - in the language of 'On Truth and Lie' - 'a nerve
stimulus is transferred into an image: first metaphor ... [in a] complete overleaping of one
sphere into a quite different and new sphere.113 Already in the earlier essay Nietzsche had
talked of 'the drive to imagine metaphors' as 'the fundamental human drive'; of 'a mass of
images flowing forth in fiery fluidity from the primordial faculty of human phantasy'; and of

the 'aesthetic relation' between the spheres of subject and object, as 'a freely fabricating and

freely inventing middle-sphere."4 Images can appear, and from them concepts be derived,
and from there a world of things - only when the phantastic operation of the metaphorical

drive comes into play.

Nietzsche goes on in Dawn of Morning to give an exquisite example illustrating the part
played by the drives in constituting our lives.

Take some trivial experience. Suppose we notice one day in the marketplace
that someone is laughing at us as we go by. Depending on which drive is at
its height in us at the time, the event will have this or that significance for us and it will be a quite different event depending on the type of person we are.

One person will absorb it like a drop of rain, another will shake it off as he
would an insect, one will try to pick a fight over it, one will check his clothes
to see whether they are any cause for laughter, one will be prompted to ponder
the nature of the laughable as such, another will be happy to have contributed
inadvertently to the sum total of happiness and sunshine in the world - and in
each case a particular drive will have attained gratification from the event,
whether it be annoyance, or combativeness, or deliberation, or benevolence.

The drive seized the occurrence as its prey. And why precisely that drive?
Because it was thirsty and hungry and on the lookout. (DM 119)

Quite apart from the possibility - frequent in such cases, and chastening to violent reactors -
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that the laughter was in fact occasioned by someone just behind us and not by anything to

do with us at all.

The effect of this example, and the ideas it exemplifies, is to shake the belief in an objective

world (which is not to resolve everything into mere subjectivity). It is not just that 'what
actually happened' is a function of the perspectives of the various participants; a great deal
depends on which among the variety of perspectives within each participant is brought to bear

upon the situation.15 Nietzsche rounds this rich aphorism out with a series of pregnant

questions:

What then are our experiences? Much more that which we put into them than
that which lies within them? Or is it really that in themselves there is nothing
to them? To experience is to fabricate?

It is not that there is nothing to them, for Nietzsche, even though he is arguing that to
experience is to fabricate. But there is less freedom for this fabrication in the day-world, and

this is what makes it the world it seems to be. There is something going on: some resistance

to our projections; important senses in which the world 'pushes back,' as it were (compare
the recalcitrance of Fichte's 'not-I'); aspects that refuse to be reinterpreted or reconfigured as
anything but there. This is not to deny that we can drift woefully astray in our projections,
alienating ourselves from the world by withdrawing into a realm of solipsistic phantasies; but

it is to say that we have much more freedom, and can play a much more important role in
composing the narrative of our experience, than we are accustomed to think.

To the question of why there appears to be a 'real world' out there, or of why there seems
to be such a degree of harmony among various individuals' projections, Nietzsche would offer

several responses. At one level, language - with its propensity to generalize - irons out many

of the differences, and this eventually conduces to a 'laziness' (and consequent haziness) in
our very perceptions of the world.16 We come to see very much what we have been taught,
with the aid of a common language, to see. Memory also plays an important role, insofar as
similar sequences of projections that are found to 'work,' to be successful or pleasurable, are

recollected and tried again more frequently. At an even deeper level - and Nietzsche's
reluctance to talk about myth after the break with Wagner prevents him saying much about
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this - memory operates over wide spans of generations, so that archetypal patterns are laid
down in the productive imagination, leading to collective structures of phantastic projection.

Some of these mythical patterns will be cultural, while others may be more universal deriving from whatever physiological structures are common to all members of the species.

Two aphorisms from the last book of Dawn of Morning reintroduce the personal into the
interplay between inner and outer that is set up by the operations of the drives. In opposition

to the narrow ideal of scientific method as impersonal, 'Researchers and Experimenters'
recapitulates the idea (from AOM26) that one deals with thoughts as with personal individuals

and sets it in the context of what could be called a 'personal experimentalism.'

There are no scientific methods that alone lead to knowledge! We must deal
with things experimentally, now angry with them and now kind to them, being

just, passionate, and cold toward them in succession. One person addresses
things as a policeman, another as a father confessor, a third as an inquisitive
wanderer. Something can be wrested from them now through sympathy, now
through force; one person progresses to insight through reverence for their
secrets, another through indiscretion and roguishness in explaining their

mysteries. (DM 432)

Though it is not explicitly stated here, the clear implication (in the context of Nietzsche's
treatment of the broader topic) is that we can deal with things in a variety of ways thanks to
the variety of persons - the policeman, father confessor, reverent initiate, and so on - within

each one of us.

Nietzsche's experimental method depends on the deployment of a range of perspectives
deriving from the multiplicity of persons within each person. Just as the drive for knowledge

is not simple but complex, so a single-minded inquiry will reveal only one aspect of the issue

(perpetuating what Blake derided as 'single vision and Newton's sleep'). Since Bacon
proposed torturing nature in order to extort her secrets, and Kant proposed putting nature on

the witness stand and using cross-examination to make her talk, the prevailing
scientific-philosophical attitude has leaned toward domination.17 For Nietzsche, such an
approach will on rare occasions be appropriate, but there are many other methods that will
be effective in other situations; and a flexibility that allows for a wide range of approaches
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will be the most enlightening. It is a matter of letting a variety of drives and persons interpret.

To do this requires a prior awareness of precisely their variety, which might be induced by
the kinds of questions Nietzsche poses under the title 'Do You Even Know What You Will?'

Have you ever noticed what kind of will holds sway behind your seeing? ... Do

you think that today, when you are frozen and dry like a clear winter's
morning and there is nothing weighing upon your heart, that somehow your
eyes have improved? Or aren't warmth and enthusiasm necessary for doing

justice to a thing of thought [Gedankending]? - and that is precisely what
seeing is! As if you could deal with things of thought differently from the way

you deal with people! (DM 539)

Here again is the idea that thoughts are personal powers to which (whom) it is impossible to
do justice as long as one tries to deal with them impersonally, while the rest of the aphorism
reemphasizes that it is equally impossible to subtract the contribution of our imaginations from

any of our dealings with things. This implies less the impossibility of suspending the
operations of the 'person-creating drive' than the inherently personal nature of drives - all of

which are in principle capable of manifesting themselves as persons.

Published the year after Dawn of Morning, in 1882, The Joyful Science effects a revolutionary

transition in the discourse concerning the drives by opening up an archaic dimension to it.

In an aphorism entitled 'Consciousness of Schein1 (JS 54), Nietzsche announces a personal

discovery that has utterly transformed his experience of himself and the world. Three
aphorisms earlier he had reemphasized the experimental nature of his thinking: 'I admire any

piece of scepticism to which I can reply, 'Let's try it!' But I have no interest in any thing or

question that does not admit of experiment' (JS 51). The aphorisms that follow are thus to
be taken as invitations to experiment rather than propositions in a theory of human nature.

I have discovered for myself that ancient humanity and animality, indeed the

entire primal age and past of all sentient being continues in me to create
[fortdichtet], to love, to hate, to infer.18

Though not made explicit here, it is clear from the larger context that ancient humanity and

animality operate in us through the medium of drives, the force of the past flowing in
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Dionysian drives through the body and Apollonian appearances shining forth from it as
well-formed figures in phantastic projections. Three aphorisms later, Nietzsche addresses 'the

realists' - those 'sober human beings who feel [themselves] forearmed against passion and

phantasizing and would dearly like to make [their] emptiness a matter of pride and
ornamentation' - on the topic of the contribution to experience of the phantasizing drives.

You still carry around the valuations of things originating in the passions and

loves of former centuries! Your sobriety still embodies a secret and

indestructible drunkenness! Your love of 'reality' for example - oh that is a
primordial 'love' indeed! In every feeling, in every sense impression there is
a piece of [this] ancient love: and some phantasy, some prejudice, some piece

of unreason, some ignorance, some fear, and heaven knows what else has
worked on and woven at it. That mountain there! That cloud! What is 'real*
about it? Just take the phantasm and the entire human contribution away from

it, you sober ones! Yes, if only you could\ If only you could forget your
heritage, your past, your training - your entire humanity and animality! {JS 57)

The shining of Apollo, however serene, gains its power from the intoxicated rush of Dionysus;

each individual phantasm welling up, impelled, from a deep, transpersonal source. The
experiment Nietzsche would have his readers undertake involves supposing that the drives that
constitute our present experience have their roots in the archaic past: not only in our personal

prehistory, but in the past of the human race - and on back beyond the animal past behind
that. The deep-level phantasy activity that contributes to every moment of experience has an

archaic, mythical dimension to it. Even if one could 'forget [this] heritage,' the archaic
phantasizing would still not cease. As Sallustius said, profoundly, of a myth - though meaning

myth as such: 'This never happened - but is always going on.' The point is important enough
to merit hazarding an extratextual example or two in order to drive it home.

A woman is walking in the mountains, wandering through woods, along calm lakes. The
mountains appear as gentle monsters, noble animals, creatures with strangely furrowed hides

glowing green and grey in the warm sun, breathing thanks to the expectant waters. The
phenomena of nature mirror themselves, naturally ; not just mountains in lakes, but animals
reflected in mountains. They are there, really, those formidable creatures, monstrous forms -

shadowed forth from ancient memories of beasts more actual, images emerging from the

archaic recesses of the soul. 'That mountain there!' The mythic infusion is an integral
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condition of present reality, no merely subjective contribution.

A man is sitting by the sea, contemplating the later rays of the setting sun. The ocean lies
spread out before him, a slumbering monster with gently rippling skin. Reflected in these
wrinkles are movements of the air far above patterned in water vapor. As the wind blows, a
vast array of clouds approaches, slowly floating, from the far horizon. Gigantic masks, figures

of gods, daemonic visages appear in gradual majesty; animals too - lizards, angelfish, louring
lions, and leaping steeds - all suspended in a lofty procession of animation. 'That cloud! What

is "real" about it?' This man is no anthropomorphizer: it is not that he projects his personal
fears and desires onto clouds that are 'really' there, apart from the animal realm. But through

his presence the clouds body forth their interfusion with archaic creatures.

But what if one does 'remember' one's heritage: is Nietzsche not suggesting that it is
impossible to subtract 'the entire human contribution' from our experience in any case?
Consider what he says after imparting his discovery of the continued operations through him

of 'ancient humanity and animality':

I suddenly awoke in the middle of this dream, but only to the consciousness
that I am indeed dreaming and that I must continue to dream, if I am not to
perish, as the somnambulist must dream on, in order not to fall. (JS 54)

We cannot help being dreamers, mediums for the shining projections of myth, by day as at
night, somnambulistic sites for the influx of the distant past. But we can awake within the
dream, and become aware of the dispositions of the dynamic forces that compose the worlds
of our experience. Through understanding the living reality of Schein, Nietzsche comes to feel

that here there is sheen and will o' the wisp and a dance of spirits, that in the company of all

these dreamers even I, who 'recognize,' am dancing my dance, that the one who recognizes

it is a means for the prolongation of the earthly dance and thereby one of the masters of

ceremonies [Festordner] of existence.

Awareness of the dream, then, allows us to participate more fully in the festival of becoming,

to play in what Freud will later call 'the symphony of life,' as part of 'the mighty and
primordial melody of the drives.'19
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Since Thus Spoke Zarathustra, being a dramatic narrative, is farther from theoretical discourse

than any other of Nietzsche's works, it is not surprising that it should contain few mentions

of the drives.20 With the publication of Beyond Good and Evil (1886), however, the
discourse of drives reaches its highest pitch and unfolds its profoundest implications. The first

section of the book, 4On the Prejudices of the Philosophers,' is especially rich in
psychological insights.

We saw earlier that Nietzsche understands all philosophies as 'involuntary and unwitting
memoirs' of their authors, seeing them as expressions of 'basic human drives' (BGE 6). Let

us recall some other remarks from that aphorism, which will now appear in a somewhat
different light.

Each one of [the basic human drives] would all too gladly present itself as the
ultimate purpose of existence and the legitimate master of all the other drives.
For every drive is domineering, and as such it tries to philosophize ... Who the
philosopher is [depends on] the order of rank in which the innermost drives of
his nature are disposed to each other.

The tendency of the drives toward tyrannical domination is reinforced when Nietzsche
characterizes philosophy itself as a drive - and as will to power: 'Philosophy always creates
the world in its own image, it cannot do otherwise; philosophy is this tyrannical drive itself

the most spiritual will to power, to 'creation of the world,' to the causa primal Philosophy
is 'the most spiritual will to power' because it exemplifies at the highest level the interpretive

function of the drives - and from this point on, when Nietzsche speaks of will to power, he
will emphasize that it is fundamentally interpretation.22

This point deserves to be stressed, in view of the widespread misunderstandings of this central

Nietzschean idea. Physical power is crude by comparison with will to power: the deployment
of one's energies toward exercising brute force over others (imprisoning or banishing them,

torturing and killing them) is a relatively short-lived undertaking, a local phenomenon the
effects of which rarely endure beyond one's own death (or the collapse of a regime one has
founded). To offer a convincing interpretation of the world, by contrast, to have others see
things in a different way, is to exercise a much more subtle and enduring form of power - and
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one with the potential to reach far beyond one's geographical or historical situation. As
Emerson remarks in 'The American Scholar': 'Not he is great who can alter matter, but he
who can alter my state of mind.' A similar consideration is the ground for Nietzsche's (albeit
ambivalent) admiration for both Socrates and Jesus: lacking physical power they nevertheless
exerted tremendous influence through their respective interpretations of existence. While their

accusers and killers are for the most part forgotten, both these figures are alive and working

millennia after their physical deaths.

The purpose of our lengthy engagement with the idea of drives will now be clear: insofar as

they imaginally interpret the world (as presented in nerve stimuli), the drives are
manifestations of will to power. We are now in a position to see why Nietzsche understands
the person as a mask and focal point for ancient currents of will to power, and psychology
as 'morphology and doctrine of the development of mil to power*1*

The 'new psychologist' will work from a new understanding of the psyche, which turns out

to be a refinement of an old idea of the soul. Stimulated by his reading of Lange (and,
through him, of Boscovich), Nietzsche had been arguing for some time against what he called
'materialistic atomism,' the idea that the world ultimately consists of some kind of 'matter'

understood as 'solid stuff.'24 He now extends his criticism to an even more basic
manifestation of the tendency, which he ascribes to the Christian tradition under the name
'soul-atomism,' the view that 'takes the soul as something indestructible, eternal, indivisible,

as a monad, as an atomon' He proposes that we abandon this notion and substitute 'such new

conceptions and refinements of the soul-hypothesis ... as 'mortal soul,' 'soul as
subject-multiplicity,' and 'soul as social structure of the drives and affects' (BGE 12).

One reason for the persistence of the idea of the unitary soul has to do with the human
tendency to be 'seduced by words.'25 The subject-predicate structure of the sentence 'I think'

misleads us into supposing that, if there is thinking going on, there must be some agent
(designated by the sign T) that is doing the thinking (BGE 16). One of Lichtenberg's later

aphorisms reads as follows:

We should say it thinks, just as we say it lightens [es blitzt]. To say cogito is
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already to say too much as soon as we translate it / think. To assume, to
postulate the / is a practical requirement.26

Following Lichtenberg, Nietzsche also anticipates the Freudian idea of the 'it' (das Es; the

'id'):
A thought comes when 'it' wants, and not when T will it... It thinks: but that

this 'it' is precisely the famous old T is, to put it mildly, merely an
assumption, an assertion, and above all not any kind of 'immediate
certainty.'27
The important further implication is that in being pushed aside by the it, the I is no longer

one, alone, home only to itself. It is, rather, many; and not the monolithic entity it would
appear to be. The linguistic sign in English that stands for the first-person singular, that

singularly capital figure and upstanding pillar of phallic assertion that is the T (more
imposing, interestingly, unemphasized than as T), tends to reinforce the illusion of unity

more strongly than do the corresponding signs in other European languages (ich, je, *io,

ego)?1
An unpublished note from the summer of 1885, when Nietzsche was writing Beyond Good
and Evil, explicates the connections between the autonomy of the 'I think' and the dissolution
of the I into a multiplicity of persons, in a rich amplification of the idea of 'thought-persons,'

first proposed in Human, All Too Human.

A thought is, in the figure in which it comes, a multivocal sign that requires
interpretation ... before it finally becomes univocal. It comes up in me - where
from? how? I simply don't know. It comes, independentiy of my will, usually
surrounded and obscured by a mass of feelings, desires, aversions, and also
other thoughts... . One pulls him out of this mass, cleans him off, sets him on

his feet, and then sees how he stands and how he walks - ail of this in an

astonishing presto and yet without any sense of hurry. Just who does all this -

I have no idea, and I am surely more a spectator than originator of this
process.29

The question of just who does do all this will become gradually more pressing. Nietzsche's
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train of thought about thoughts then takes a juridical turn:

One then presides over him [the thought] as in court, and asks: 'What does he

mean? What must he mean? Is he right or wrong?' - and one calls on the
assistance of other thoughts, and undertakes comparisons. Thinking thus shows

itself to be a kind of practicing and enacting of justice, in which there is a
judge, an opposing party, and even an examination of witnesses, on which I
am permitted to listen in somewhat - though only a little, since it seems that
most of it escapes me... . That a multiplicity of persons appears to participate
in all thinking is by no means easy to observe, since we are basically trained
in thinking not to think about thinking.

When the nineteen-year-old Nietzsche used to 'eavesdrop on [his] own thoughts and feelings'
he would hear 'the hum and buzzing of wild parties'; now, twenty years later, at least some
of the parties are more sober, contending with one another in courts of law. And there are,
of course, many other kinds of proceeding than legal taking place among the 'multiplicity of

persons' that constitutes the soul.30 The note ends by invoking the theme of the plethora of

unconscious physiological processes that underlies our 'overall condition,' the signs and
symptoms of which we are constantly interpreting. But beneath the level of our impersonal

and abstract interpretations there is a vital community of persons, to which we remain through our undeveloped powers of observation - for the most part oblivious.

Nietzsche proceeds in Beyond Good and Evil to a discussion of the will, in which he argues
first - against Schopenhauer - that will is above all 'something complex, something that is a

unity only as a word' (BGE 19). He insists that willing consists of a plurality of feelings,
including a feeling of a state away from which and a state toward which, of the 'from' and
'toward' themselves (attraction and repulsion: Freud's Lust and Unlust), and an accompanying

feeling in the muscles that 'begins its play' as soon as we 'will.' Second: in every act of
willing there is some kind of thinking,' a commanding thought.9 Thoughts can command only

insofar as they are persons; at a certain level we deal with them personally and they
personally with us.31 And third: will is an affect, comprising the affects of commanding and

obeying.
A person who wills - commands something in him that he thinks obeys. But
now consider the most wonderful thing about will:... insofar as we are in any
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given case the commanding and the obeying parties, and as obeyers know the
feelings of constraint, compulsion, pressure, resistance, and movement that
generally begin immediately upon the act of willing; and insofar as, on the
other hand, we are accustomed to disregard this duality and conceal it from
ourselves by means of the synthetic concept 'I,' a whole series of erroneous
conclusions and consequently of false evaluations of the will itself has become
attached to the act of willing.

The unitary notion of the T fools us into thinking that the first person singularly wills,
whereas in any act of willing - whether successful or not - there is at least a second person
involved. Nietzsche characterizes the executive instruments that help carry out a command of

will as 'under-wills' or 'under-souls,' inserting the significant parenthesis: 'for our body is

simply a social structure of many souls.' In terms of the schema elaborated in Dawn of
Morning, one drive issues commands while other drives obey - or else rebel. In cases where

a drive with which one does not identify as T - some 'it' within - prevails, it may be
overcome by another drive (or coalition of drives) which will, when successful, identify itself

as 'I.' But as with the earlier model, where it is drives 'all the way down' (as William James

would say) and 'all the way up,' in the present picture it is 'souls' and 'wills' all the way rather than a case of wills acting upon nerves or muscles. Nietzsche sums up these points in
a political image, by saying that what happens in a successful case of willing is 'what happens
in every well-constructed and happy commonwealth, that the ruling class identifies itself with

the successes of the commonwealth as a whole.'32

In view of the similarity between this view and the Homeric picture of the individual as an

'interior society' or a 'community of internal agents,' it is interesting that in the next
aphorism Nietzsche talks of philosophy as itself something 'driven' into a definite order by
archaic forces. The thinking of philosophers is thus 'far less a matter of discovering than of
recognizing, recollecting, a return home to a distant and ancient household of the entire soul,

out of which their concepts originally grew. Philosophizing is thus a kind of atavism of the

first rank' (BGE 20). Thus the strange 'family resemblance' of all Indo-European
philosophizing is explained by the proximity of the linguistic households in which they

developed.33 The idea that language conditions thought (weaker man linguistic determinism),
that thinking is 'unconsciously guided by similar grammatical functions,' leads Nietzsche to
the following pregnant supposition:
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Philosophers in the domain of the Ural-Altaic languages (in which the concept

of the subject is most poorly developed) will most probably look 'into the
world' differendy and be found on different paths from Indo-Germans or

Muslims.

This surmise appears to be valid - at least in the case of one member of the Ural-Altaic family

in which sophisticated philosophies have developed: namely, Japanese. The concept of the
subject is so 'poorly developed' in Japanese that the grammatical subject is rarely used.34

Descartes would have found it impossible to develop his idea of the cogito in Japanese,
insofar as the equivalent of the Japanese 'I think' is simply 'There is thinking going on' - it
being left to the context to decide who is doing the thinking. It is thus not surprising that the

Buddhist idea that the I is a fiction should have found fertile soil in Japan.35 Taken out of
context, Nietzsche's remarks concerning 'the spell of particular grammatical functions' might

be misunderstood as some kind of 'competitive philology,' as implying that a strong sense of

the subject makes for more powerful thinking.36 But since they occur in the course of a
series of attacks on the reality of the I, the interesting implication is that a weak concept of

the subject would likely conduce to some quite robust philosophizing.37

In case the idea that the vital drives of human beings are inherently tyrannical should seem
to rest on an unnaturally pessimistic view of human nature, Nietzsche sets it in the context
of an understanding of natural life in the widest sense. He claims that the natural-scientific
idea of 'nature's conformity to law' is merely one interpretation rather than a reflection of
reality, and furthermore an interpretation that issues from 'the democratic instincts of the
modern soul,' which would have the slogan 'Everywhere equality before the law' apply to the
natural as well as the human realm (BGE 22). He offers an alternative interpretation in terms

of 'the tyranically inconsiderate and relentless enforcement of claims of power,' imagining
an interpreter 'who would portray the universality and unconditionality in all 'will to power'

so vividly that almost any word, and even the word 'tyranny,' would ultimately appear
unusable or as a weakening and attenuating metaphor - as too human.' Nietzsche anticipates
the response that this is only another interpretation (one far less 'politically correct' now, of

course, than when he proposed it), and his riposte is 'so much the better.' The radically
inegalitarian metaphor of tyranny is again proposed experimentally - as an interpretation that

will enrich and enhance one's experience rather than impoverish it.
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The aphorism that concludes the first section of Beyond Good and Evil begins with an
announcement of Nietzsche's program as a depth psychologist.

All psychology so far has got hung up on moral prejudices and fears: it has not

dared to descend into the depths. To understand psychology, as I do, as
morphology and doctrine of the development of will to power - nobody's ideas

have even come close to this. (BGE 23)
Several decades before Freud (whose ideas likewise come too close for comfort to a number
of moral prejudices and fears), Nietzsche cites 'unconscious resistances in the heart of the
researcher' as the major block on the road to psychological insight. The 'strong and hearty
conscience' is repulsed by 'a teaching to the effect that the 'good' and 'bad' drives mutually
condition each other' - and even more so by 'a teaching of the derivability of all good drives

from bad ones.' The prospect is capable of occasioning nausea in all but the most robust
researchers.

Suppose, however, that someone takes the affects of hatred, envy, covetousness, and lust to
rule as life-conditioning affects, as things that basically and essentially must be present in the

overall economy of life, and so must be enhanced if life is to be enhanced - such a person
will suffer from such an orientation of his judgment as from seasickness.

This is by no means to say that negative drives and affects are simply to be given free reign,
but rather to suggest that moral qualms impoverish the overall economy of life by demanding

that such 'unsalutary' forces be excluded from it or extirpated.

The section ends with a prophetic pronouncement, addressed to those souls courageous enough

to venture into the 'new realm of dangerous insights' opened up by these ethically suspect
considerations, and which anticipates the resurgence of psychology in the form of the depth
psychology of the twentieth century.

Never yet did a deeper world of insight open itself up to audacious adventurers
and travellers; and the psychologist who makes this kind of 'sacrifice' - not a

sacrifice of the intellect: quite the contrary! - will at least be entitled to
demand in return that psychology be recognized again as queen of the sciences,

for whose service and preparation the other sciences exist. For psychology is
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once again the way to the fundamental problems.

Psychology leads to the fundamental problems because the psychologist is always inclined to
ask of any science or theory or worldview: from what perspective are things being seen that

they appear this way? Which moral prejudices are conditioning these phenomena? What

psychological needs on the part of the inquirer are being satisfied by the advocacy of
conclusions such as these - or by the refusal to countenance considerations such as those? This

drive for depth is by no means anti-intellectual: psychological inquiry in the Nietzschean
mode is severe and penetrating, demanding rather a sacrifice of the heart in the sense that the

inquirer must be prepared to give up all comforting sentimentality concerning the human

condition.

Several aphorisms from the second section of Beyond Good and Evil prepare the reader for
the explicit association of the drives with will to power, a move that is central to Nietzsche's

psychology and to his thinking as a whole. The psychological dialectic between inside and

outside that we have seen discussed in terms of projection and imagination and on the
assumption of a community of persons within the soul now takes an interesting turn in an
aphorism that arises from the tension in Nietzsche's own person between the drive for solitude

and the drive for community. The rare human being will naturally want to be able to retreat

from the crowd into a 'citadel' of solitude (BGE 26). And yet one who craves insight into the
human condition will be driven by an opposite drive into contact with human beings who are

'the rule' rather than the exception, as he is. A person of refined taste will on occasion be

sickened by intercourse with his coarser fellows; and yet one who persists in remaking
'proudly in his citadel' is clearly 'not made, not predetermined for knowledge.'

If he were, he would one day have to say to himself, 'The devil take my good
taste! The rule is more interesting than the exception - than me, the exception!'

and he would go down [hinab], and above all 'inside' [hinein].... But if he is
lucky ... he will come across real shortcuts and alleviators of his task ...
[through acknowledging] the animal, commonness, and 'the rule' in himself.

(BGE 26; latter emphasis added)

There is a parallel here to the move made by Zarathustra when he leaves the solitude of his
cave on the mountaintop and goes down to the world below in order to 'become human' again
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- especially insofar as his encounters with the 'stinking rabble' there generally occasion
nausea. Since Nietzsche saw Beyond Good and Evil as a more conventional presentation of
the ideas in Zarathustra, this passage concerning the inquirer's going down and in should

prompt us to read Zarathustra's problems with coming to terms with the rabble as his
difficulty in accepting - and affirming - the stinking rabble in his own soul.

To go down and in for the sake of insight is to embark upon a task that is mythic in its

dangers. One who would be 'independent' in Nietzsche's sense must have courage:

He enters a labyrinth, and multiplies a thousandfold the dangers that life in
itself brings with it - of which not the least is that nobody can see how and

where he loses his way, becomes solitary, and is torn to pieces by some
cave-minotaur of conscience. (BGE 29)

Presumably the chances of being subjected to such a Dionysian dismemberment are lessened
if one is in touch with an Ariadne figure who could help lead one back out and up.

Here, now, is an account of the major experiment Nietzsche proposes we undertake with the
idea of drives as will to power (note the hypothetical tone with which it opens):

Supposing nothing else were 'given' as real except our world of desires and
passions, that we could get down or up to no other 'reality' than the reality of
our drives - for thinking is simply a relationship of these drives to each other:
is it not permitted to make the experiment and ask whether this 'given' is not
sufficient for understanding on this kind of basis the so-called mechanistic (or
'material') world? I mean ... as something of the same level of reality as our

affect itself - as a more primitive form of the world of affects, in which
everything still lies contained in powerful unity, prior to ramifying and
developing itself in the organic process, as a kind of drive-life? (BGE 36)

If we are going to understand will as causally effective, Nietzsche goes on, we should wield
Occam's razor and try positing nothing more than will, if we can understand the world on the

hypothesis that it is wills all the way down. As with the body understood as a structure of

wills, "Will' can naturally have an effect only on 'will' - and not on 'matter' (not on
'nerves,' for example).' In stressing the homogeneity of these agents, Nietzsche is following

Herder (perhaps unwittingly), who in his essay on the soul has this to say about the power
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relations obtaining between soul and body:

But if the soul is force [Kraft]... and if the body in its various parts animated
by stimulation and sensation is also only force, a realm of invisible, inner, only
less bright forces ... is it a contradiction that soul should work on an entire
realm of darker stimuli, sensations, and bodily forces? These are of the same
nature as the soul, just very different orders and grades. ... The knowing soul
reigns over a realm of lower but just as invisible inner beings as she herself is.

She reigns, as Leibniz would say, over a world of slumbering, dreaming,
half-waking monads. (EMS 624)

Indeed Nietzsche's idea of will to power can be seen as a culmination of monistic tendencies

in the tradition from Leibniz and Spinoza through the German Romantic thinkers as
epitomized by Herder. The aphorism ends in a grand finale of experimentalism.

Supposing, finally, that we were to succeed in explaining our entire drive-life
as the development and ramification of one basic form of will - namely, of
will to power ... supposing one could find in this the solution to the problem
of procreation and nourishment - it is one problem - one would then have the
right to determine all effective force univocally as: will to power. The world

seen from within, the world determined and defined in its 'intelligible
character' - would be precisely 'will to power' and nothing besides.38

From this we can draw a picture of the human being, body and soul, as a microcosmic
configuration of drives (will to power) situated within the macrocosm of the world as an
encompassing matrix of will to power (drives) - bearing in mind that this interplay between
inner and outer extends temporally across many generations. The task of ordering the plays
of drives within the individual thus involves understanding them within that larger matrix, in
the context of the greater field of interpretive will to power that is the world. If all existence

is interpreting, all phenomena are expressing in their being: This is what it means to be, or
become. Emphatically, the basic elements assert themselves. Where vegetation prevails is the

claim: This process is what sun and earth, water and air, really are. Trees, magnificent
exemplars, speak most powerfully of the realm of plants. Animals supervene, intimating This

is what the elements and vegetation are, as they incorporate. And humans, presenting
themselves as the supreme embodiment of mineral, vegetal, and animal, represent the grandest

interpretation of all.
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NOTES

1. Some passages concerning the drives in the second volume of Human, All Too Human
are significant insofar as they extend the range of the idea away from the instinctual

end of the spectrum: there is 4 the drive for clarity and purity of thought, for
moderation and restraint of feeling' (AOM 196), as well as drives for freedom (AOM
211) and for domination, victory, and eminence (^5 31, 226).

2. It is interesting that in Jungian psychology one is encouraged to focus on moods, in
the expectation that in or behind the mood there will be an image - and often the
image of a person. Nietzschean psychology would say that in or behind that person

would be a drive.

3. Dawn of Morning 105. An unpublished note from the period amplifies this theme:
'What others teach us, want from us, have us fear or pursue, is the original material
of our spirit: alien judgments about things. And those are what gives us our image of
our selves... . Our own judgment is only a propagation of combined alien judgments!

Our own drives appear to us through the interpretations of others' (KSA 9:6[70];

1880).

4. New paragraphs, numbered in brackets, have been inserted in the translation of the
following long passage for the sake of clarity.

5. A later aphorism that understands the criminal as suffering from 'the burden of a
tyrannical drive1 mentions three ways of solving the problem: 'extirpation,
transformation, or sublimation [Sublimirung] of the drive' (DM 202).

6. Republic 606d; compare Rep. 550a, where the father of the timocratic type of person
is said to 'water the calculating part of his soul and cause it to grow.' For Nietzsche,
the imposition of a strict regime on powerful drives is something practised at the level

of the culture as well as the individual: 'Whereverpowerful drives and habits rule,
lawgivers are concerned to insert intercalary days on which such drives are put in

chains and learn to hunger again ... Entire generations and ages appear as such
interpolated times of constraint and fasting, during which a drive learns to stoop and
submit, but also to purify and sharpen itself (BGE 189).

7. Phaedo 68e-69a. Compare this proposition of Spinoza's (which may well have
influenced Nietzsche): 'An emotion can only be controlled or destroyed by another
emotion contrary thereto, and with more power for controlling emotion' (Ethics, part

4, prop. 7).

8. Republic 572e. A similar, physiological strategy with respect to the problem of 'the
very great power of the so-called 'disorderly Aphrodite' is offered at Laws 841a: 'The

strength of the pleasures should, as much as possible, be deprived of gymnastic
exercise by using other exercises to turn its flow and growth elsewhere in the body.'
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9. KSA 9:6[70]; first emphasis added. Another part of this note echoes the theme of
thoughts as persons and adumbrates the idea of a 'you' and an 'it' and an entire
society within the psyche: 'Instinctively we make the predominant quantity
momentarily into the whole ego and place all weaker drives perspectively farther away
and make of them an entire you or "it." We treat ourselves as a plurality and carry into
these "social relations" all the social customs that we practise with respect to people,

animals, places, and things. We conceal ourselves, make ourselves anxious, form
groups and parties, conduct legal trials, attack, torture, and glorify ourselves.'

10. Nietzsche will later characterize Socrates' position in similar terms: 'The drives want
to play the tyrant; one must devise a countertyrant who is stronger' (77 2.9).

11. Remember Plato's vivid description at the beginning of book 9 of the Republic of
how, when the 'tame' part of the soul slumbers, the 'wild and beastly part' awakens
and seeks to 'satisfy its dispositions' in dreams.

12. That great friend and insightful reader of Plato, Stanley Rosen, is less than generous
in his treatment of the topic of die dichtende Vernunft in this passage: see his 'Poetic
Reason in Nietzsche,' in The Ancients and the Moderns: Rethinking Modernity (New
Haven and London, 1989), 209-34. He appears not to appreciate (in his discussion on

228-29) that it is the drives themselves that comprise this poetic reason and
imaginatively interpret, as will to power, the text of nerve stimuli.

13. 'On Truth and Lie in the Extramoral Sense,' KSA 1:879; PT 82.
14. 'On Truth and Lie in the Extramoral Sense,' KSA 1:883-88; PT 86-88.
15. It is not until later that Nietzsche comes to connect explicitly drives and perspectives:

see, for example, KSA 11:26[119] * WP 259,1884; KSA 12:7[60] - WP 481,1886/87.
The point will be elaborated in the next section.
16. See, for example, JS 111 and BGE 192; the latter aphorism will be discussed briefly
in the next section of this chapter.

17. Kant, Critique of Pure Reason, B xiii.
18. The Joyful Science 54. Compare this passage from the previous year: 'In outbreaks of
passion and in the phantasizing of the dream and insanity, the human being rediscovers
his own prehistory and that of humanity as a whole: animality with its wild grimaces.

One's memory for once reaches sufficiently far back, while one's civilized state
develops out of the forgetting of these primal experiences' (DM 312).

19. Freud, 'On the History of the Psychoanalytic Movement,' SEF 14:62.
20. There are only four occurrences of the term Trieb in Zarathustra: in 1.8, 1.22, 2.7,
and 2.12 (fewer than in any other of his works).

21. Beyond Good and Evil 9, emphasis added. See also BGE 158: 'To our strongest drive,
the tyrant in us, not only our reason submits, but also our conscience.' (The first note
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of this idea dates from 1882; see KSA 10:3[1] #176.) Nietzsche had referred earlier to
philosophy as 'the highest struggle [Ringen] for the tyrannical domination of the spirit'

(DM 547).

22. An unpublished note from the period begins, 'The will to power interprets,1 and ends
with the emphasized claim: 'In truth interpretation is itself a means of becoming

master of something1 (KSA 12:2[148] - WP 643). An adjacent note, in which
Nietzsche pronounces his formula 'Life is will to power' and characterizes moral
evaluation as interpretation, ends with the important question and answer: ''Who
interprets? Our affects' (KSA 12:2[190]).

23. Beyond Good and Evil 23. A note from 1885 reads: 'To grasp the "person" as
deception: actually heredity is a major objection, insofar as a multitude of formative
forces from much earlier periods make for its survival: in truth they struggle within
the person and are ruled and subdued - a will to power runs through persons, which

has need of a diminution of perspectives, of 'egoism,' as a temporary condition of
existence1 (KSA 11:35[68]).

24. See, for example, Human, All Too Human 19. For a discussion of the ramifications
of this idea in Nietzsche's philosophy as a whole, see Stack, Nietzsche and Lange,
chapter 9: 'A Force-Point World.'
25. 'One really ought to free oneself finally from the seduction of words!' (BGE 16). This
idea, understood as 'unconscious domination and guidance by similar grammatical
functions' (BGE 20), anticipates Wittgenstein's frequent warnings against being
'seduced by grammar.'

26. Lichtenberg, Aphorisms, 176 (from notebook K, 1793-96).
27. Beyond Good and Evil 17; also aphorism 34. Freud claims to have borrowed the idea
of das Es from the psychologist Georg Groddeck, though indirectly from Nietzsche.

In a footnote in section 2 of The Ego and the Id he writes: 'Groddeck himself no
doubt followed the example of Nietzsche, who habitually used this grammatical term
for whatever in our nature is impersonal and, so to speak, necessitated by nature.'

28. It may be noted here, in the sole footnote of the book, that no use has been made of
the first person singular pronoun (aside from in the acknowledgments). The pronoun
appears in a number of quotations, of course, and there is frequent talk of the T - but
the I has not spoken itself. (It has been mentioned but not used.) If this is modesty on
the part of the present author, it is by no means merely false: what is important here

are Nietzsche's ideas, rather than Parkes's. This circumstance discounts timidity and

fear of being contradicted as possible motives, the main aim being to impart
Nietzsche's psychology. There is admittedly an element of reaction against the
frequent abuse, through overuse, of the first person in current academic prose, whether

owing to carelessness about style or unseemly egoism (or both). But the main grounds
for the avoiding the use of T are psychological and philosophical - since the whole
point of Nietzsche's psychology is to put the I in question, to prompt the question
'Who?' at its every appearance, to hear the polyphony behind the apparent univocality

of the first person singular. (In this context the use, in reggae songs, of the
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magnificent locution 'I and I,' so beloved of Rastafarians, is well worth pondering.)

29. KSA li:38[l]; see also 26[92]. The image of putting the thought 'on his feet' is
reminiscent of Socrates' image of coming through an inquiry 'with the argument still

on its feet' (Rep. 534c).
30. The note continues in a vein reminiscent of the 'thought persons' of AOM 26: 'The
origin of the thought remains hidden ... insofar as it is precisely this one that comes
and not another, that he comes with just this degree of clarity and brightness, whether

sure of himself and imperious, or weak and needing support, in any case always
exciting and inquiring - for every thought has a stimulating effect on consciousness -

all this is an expression of our overall condition in signs' (KSA 11:38[1]).
31. In a preliminary version of this aphorism Nietzsche writes: 'In every act of willing a
thought commands' (KSA 11:38[8]).

32. Nietzsche may well have been influenced in developing this notion of the body as 'a
social structure of many souls' by Montaigne: see the discussion of a relevant passage
from 'On the Power of the Imagination' at the beginning of the next chapter.

33. Familien-?hnlichkeit - another anticipation of an important idea in Wittgenstein.

34. The Japanese language places so much emphasis on the predicate that one of the
distinctive features of modern Japanese philosophy is its development of a 'logic of
the predicate' - a prominent theme in the influential works of Nishida Kitar? of the

1920s and 1930s.

35. For a general discussion of some distinctive features of Japanese philosophy, see
Graham Parkes, 'Ways of Japanese Thinking,' in Robert Solomon and Kathleen
Higgins, eds., From Africa to Zen: An Introduction to World Philosophy (Savage Md.,

1992), 25-53.

36. For a discussion of this issue, see Graham Parkes, 'From Nationalism to Nomadism:
Wondering about the Languages of Philosophy,' in Eliot Deutsch, ed., Culture and
Modernity: East and West (Honolulu, 1991), 455-467.
37. Nietzsche apparently knew next to nothing about Japanese philosophy, though he was
acquainted with early versions of the 'no-self (anatman) idea in Hinayana Buddhism;
see Freny Mistry, Nietzsche and Buddhism (Berlin and New York, 1981), especially
chapter 2, 'The Analysis of Personality and Universe.' For more on this topic, see
Graham Parkes, 'Nietzsche and East Asian Thinking.'

38. Beyond Good and Evil 36. With its clarity of expression and richness in implications
this is surely the locus classicus for what Nietzsche means by 'will to power' - and
yet it is often neglected by commentators in favour of the unpublished note that was

placed as the last in the collection The Will to Power (WP 1067 ? KSA 11:38[12]).
The note comes from the summer of 1885, and so is clearly the prototype for BGE 36.

While more poetic than the latter, the note fails to make clear the ground for
Nietzsche's ultimate identification of 'you' (readers) with will to power - namely that
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will to power manifests itself in drives. The brief dialogue that follows immediately
after (BGE 37) forms an exquisite supplement to the major aphorism.
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