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Where is – my home? I ask and seek and have searched for it, and have not found it. Oh eternal Everywhere, oh eternal Nowhere, oh eternal – Vanity!

			‘Zarathustra’s Shadow’ speaking, in ‘The Shadow’, Part IV of Thus Spake Zarathustra (1885)

			Come back!

			With all your torments!

			All my tears gush forth

			Their course to you

			And the last flame of my heart

			Glows up to you.

			Oh come back,

			My Unknown God! my pain!

			My last happiness!

			from Nietzsche’s poem ‘Lament of Ariadne’ (1888)
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PART IV

			The Wandering Years

			IV. 1 The Wandering Begins (May 1879-April 1881)

			On the twelfth of May 1879 brother and sister travelled to Bremgarten, near Bern, where they remained until the twentieth. Elisabeth then returned to Basel to finalize her brother’s affairs, while Nietzsche stayed briefly in Zurich with Overbeck’s mother-in-law Frau Rothpletz. In Bremgarten, so Elisabeth relates, her brother asked her to promise that if he should die ‘no inquisitive crowd’ or priests would attend his coffin and that he would be buried ‘as an honest heathen, without lies’.1 From Zurich Nietzsche made his way to Thusis, thence to Wiesen, and finally on the second of June to St. Moritz. For most of this time he was ill. On the thirtieth of May he wrote to his sister of an ‘unbearable seventy-hour attack’ and four days of sleeplessness. On the seventh of June he reported to Elisabeth that he had experienced no more than two tolerable days since arriving in the mountains. To Franz Overbeck on the eighth of June he described his world as made up of ‘pain, solitude, walks, bad weather, not a trace of excitement, rather a kind of thoughtless, benumbed sickness’. Although Nietzsche asked his few correspondents not to reveal his whereabouts he was not resolved on solitude. Early in June he wrote inviting Heinrich Romundt, whom he had not seen for four years, to a July visit. Romundt replied in friendly spirit but had made arrangements to spend his summer vacation elsewhere. On the thirtieth of July Nietzsche wrote to Paul Rée hoping to entice him to St. Moritz in September, but Rée was ill and could not leave Stibbe. The worried Franz Overbeck visited between the nineteenth and the twenty-third of August; otherwise Nietzsche was by himself in St. Moritz for three months. On the seventeenth of September he travelled to Chur for a few days with Elisabeth before continuing alone to Naumburg.

			Beginning in late March, letters reacting to the recently published Assorted Opinions and Maxims came from Rée, Kelterborn, Meysenbug, Romundt, Seydlitz, Hillebrand, Fuchs, Burckhardt, Frau Baumgartner and Köselitz, all of whom had received complimentary copies. Rée, naturally, heartily endorsed the work, but Meysenbug was reserved, glad mainly because the book testified to Nietzsche’s improved health and spirits. Burckhardt wrote on the fifth of April:

			I received the appendix to Human, All Too Human from Schmeitzner and have read and nibbled in it with new astonishment at the free fullness of your spirit. As everyone knows, I have never penetrated into the temple of genuine thought but through my whole life have stood dazzled on its threshold […] However, where I cannot myself venture I look on with a mixture of fear and pleasure at the way you wander with such confidence upon the dizzying cliff tops.

			As always magnifying the least sign of approval from Burckhardt, in letters to Marie Baumgartner and Overbeck shortly afterwards Nietzsche speaks of receiving a ‘palm leaf’ from his former Basel colleague. Rohde, who learned of Nietzsche’s resignation from Overbeck, had been sent a copy of the book but did not write directly to Nietzsche. Instead, on the thirty-first of May he wrote to Overbeck, asking him to convey to Nietzsche his ‘eternal friendship’. In regard to the book Rohde commented: ‘The Rée-ism has become less dogmatic and that is good […] Nietzsche is looking around more freely and is attaining his own nature again. To be sure, it is doubtful whether these metamorphoses should be performed in public.’

			Hillebrand, whose reviews of the first two Untimely Meditations Nietzsche had appreciated, wrote on the twenty-third of April in positive spirit, suggesting, however, that a more systematic and grounding presentation of his thoughts would be desirable. Of Nietzsche’s readers Hillebrand was the only one of stature who had some inkling of Nietzsche’s future fame, writing to Schmeitzner in July 1879 that ‘I know it is a tough business to bring out good writers; it does pay, however, admittedly at a later date but then all the more surely: in ten or fifteen years Nietzsche’s writings will be in great demand.’2 While Hillebrand’s prediction was accurate Schmeitzner would not be the publisher to benefit. In the meantime Assorted Opinions and Maxims had the same limited reception as Nietzsche’s previous works: by 1886 only three hundred copies had been sold.

			The three months in St. Moritz resulted in a third collection of aphorisms, this time three hundred and fifty in number, which would be brought out by Schmeitzner in mid-December 1879 as The Wanderer and His Shadow. Köselitz in Venice made a clean printer’s copy after Nietzsche sent him his nearly illegible manuscript. The pattern was now set for Nietzsche’s literary output during the remainder of his productive life. Initially he would make rough notebook entries, often in pencil while out on his walks. Back in his hotel room he would review his jottings and try to work them up into something fluent and connected. His ‘final version’, prepared where possible with the help of Köselitz, would then be subject to further revision during the correction process. Many aphorisms were revised multiple times. Nietzsche made little attempt to ‘defend’ a previous work but was always anxious to re-express himself, reinterpret his outlook, and apply his principles (mostly tacit as they were) in new areas. That he often felt unable to express himself adequately, or to hold on to his train of thought, is indicated in a letter to Köselitz of the fifth of October 1879:

			Working my material up made me ill almost every time. I had to leave out about twenty longish sequences, unfortunately very essential ones, because I did not have the time to draw them out from my dreadful pencil scribblings; the same was true last summer. In the meantime the connections between the thoughts has escaped my memory.

			Köselitz remained an indefatigable helper, continuing in this role after Nietzsche’s insanity and death. This was a personal devotion. On the seventh of March 1879, responding to Nietzsche’s comment that Assorted Opinions and Maxims could be his last work, Köselitz confessed to him: ‘I cried like a child, and, I believe, it was without play-acting before myself. I sensed clearly that I love you beyond everything, beyond father and mother.’ What Nietzsche felt for Köselitz is difficult to gauge. There was gratitude for Köselitz’s services, but also a puzzling admiration, which seems to have been genuine, for his intellectual qualities. Nietzsche’s overestimation of Köselitz’s music came later, beginning in 1881, but already in September 1879 he wrote to Köselitz of their ‘kinship of souls’, and in a letter from early October of the same year he declared that ‘I regard you as better and more gifted than myself’. Whether this was Nietzsche play-acting before himself is unclear, but in any event a close friendship never developed between the two: in letters to Nietzsche Köselitz would address him as ‘Honoured Professor’ and sign himself ‘Your Grateful Student’ or ‘Your Grateful and Devoted Student’, while Nietzsche in his letters would address Köselitz as ‘Dear Friend’ and sign himself ‘Your Nietzsche’.

			In leaving Basel Nietzsche had relinquished his Swiss residency, which made him now a stateless person. But he did not feel altogether without need of home. In July he conceived a curious plan. ‘In order to have something firm upon this earth’, he wrote to Overbeck from St. Moritz on the thirty-first of July, he had rented for a small sum a part of the old Naumburg city wall opposite his mother’s house; this included a room which his mother was furnishing, where he would live every spring from March until June and ‘cultivate vegetables’. Nietzsche’s idea seems to have been that something physically demanding without mental stress would be beneficial for his health. Upon arriving in Naumburg in September he took up the experiment but it did not prove successful, so that already on the twenty-fourth of October he wrote to Overbeck that he had surrendered his tower accommodation and attached plot of land: his eyes were too weak for gardening and his head could not tolerate the constant bending. He had no definite plans as to where and how he would spend the years ahead but decided to stay the winter in Naumburg. Nietzsche believed at this time that his life might be nearing its end. A letter to Köselitz on the eleventh of September, a few weeks before leaving St. Moritz, conveys something of his mood:

			I am now at the end of my thirty-fifth year […] At the mid-point of life I am ‘surrounded by death’, so that it can take hold of me at any hour. With my kind of case I must reckon with a sudden death, through cramps (although I would a hundred times prefer a slow clear-headed death, during which I could talk with my friends, even if it were more painful). I now feel similar to the oldest man, also in so far as I have done my life-work.

			In late October there briefly circulated rumours of unknown origin that Nietzsche had died. Meysenbug wrote to Seydlitz on the thirtieth asking for verification, saying that ‘I am glad he has been released, for he could not recover and his future was misery’.3 Actually Nietzsche’s health improved in October but it declined again in November. He wrote to Elisabeth on the fifth of November: ‘My health has distinctly worsened, although the pain does not exceed the limit of what is bearable; anyway a miserable condition!’ To Elisabeth on the twenty-third of November: ‘My eyes can withstand nothing any more […] Apart from a few clear cold afternoons my head is constantly aching.’ To Marie Baumgartner on the twenty-eighth of December: ‘My condition is as frightful as ever. I do not understand how I have survived these last four weeks.’ To Overbeck on the twenty-eighth: ‘My condition was awful, the last three-day attack accompanied by vomiting, yesterday a worryingly long loss of consciousness.’ And on the twenty-ninth again to Elisabeth: ‘Over the last year I have had one hundred and eighteen days of severe attacks. What a beautiful statistic!’

			Nobody had been more saddened about Nietzsche’s permanent departure from Basel than Marie Baumgartner. Back in March, just before he left for his vacation in Geneva, she wrote to him that it was one of her greatest wishes ‘to make clear to you how and what I feel, because I always hope that if you better knew this I would be able to give you more pleasure’. After he left Basel in early May Nietzsche did not hear from her until late October; she now told him that ‘I tried to get used to living without you […] I have not been back to Basel and prefer to stay well away now that I cannot find you there.’ Nietzsche replied on the eighteenth of November saying that although she above all others deserved a ‘heartfelt letter’ from him, ‘at present I am not capable of it’. Receiving a copy of The Wanderer, Frau Baumgartner was the first to respond, a few days before Christmas: ‘I felt as if you were again speaking to me with the old calm yet proud familiarity, as if I heard once more the homely greeting that I was so pleased to hear as you came up the stairs. It felt so natural, clear and simple, as is possible only with a voice one knows and loves.’

			On the twenty-second of December, Rohde, who had also received the new book from Schmeitzner, wrote to Nietzsche for the first time in twelve months:

			It is so long since I have spoken to you otherwise than in my thoughts […] I think back to times long ago when we were together in Leipzig, of your evening improvisations at the piano, of many wonderful hours, of our occasional meetings in Basel, of all the hours and days we spent with one another in the shadow of Wagner. I think of you always when I remember the best and purest and most decisive moments of my youth. I can never lose you, may you climb the most distant peaks of thought. For me it is now as it always was when we were together: for a time I am raised to a higher rank, as if I were spiritually ennobled […] My dear friend, you are always the one who gives, I the one who receives. What could I give you, and be to you? If not to be your friend, who under all circumstances is devoted to you and belongs to you?

			Nietzsche wrote a brief reply on the twenty-eighth saying that Rohde’s ‘old love, newly sealed, was the most precious gift on the evening of gift-giving’. Actually Rohde (who in 1878 had moved to Tübingen) at this point felt uncomfortable about any personal meeting with Nietzsche, writing to Overbeck on the seventh of January 1880:

			I am reading his latest work only in small doses and always with a veritable feeling of cramp in my heart: so much force, refinement, freedom of spirit, but it all breaks forth as through lips which are clenched and forcibly bitten together [..] To look at this for long is painful. I confess that it was fear of such an impression, strengthened by personal proximity, that in summer held me back from visiting him [in St. Moritz]. I cannot endure sitting by somebody in such dreadful suffering to whom one cannot offer any amelioration or comfort.

			Early in January Nietzsche replied to a New Year’s greeting from another recipient of The Wanderer, Dr Otto Eiser:

			My existence is a terrible burden. I would have thrown it off long ago if I were not making the most instructive experiments in the spiritual-moral domain precisely in this condition of suffering and almost absolute deprivation – this knowledge-thirsty joyfulness brings me to heights where I triumph over all torment and hopelessness.

			Despite poor health Nietzsche continued to write aphorisms in the same vein as his books of 1878-79. Some of these would find their way into his next book, Daybreak, which would be published in the middle of 1881. To please his mother, who urged him to avoid controversial subjects and ‘keep to your Greeks’, he dictated to her a new foreword to his 1873 manuscript ‘Philosophy in the Tragic Age of the Greeks’. However, as Elisabeth relates, he did not seriously think of going back to this manuscript and publishing it: ‘He felt this return to older works, this standing-still on his path, as spiritual retrogression, as weakness, and later he always maintained that at that time he really believed himself close to death.’ 4 His mother read to him from Gogol, Lermontov, Bret Harte, Mark Twain, and Edgar Allan Poe. He was so pleased by The Adventures of Tom Sawyer that he sent it as a Christmas gift to the Overbecks. Rée visited Naumburg for six days in the middle of January. By now Nietzsche considered Rée his only philosophical friend, writing to him on the thirty-first of October 1879: ‘I have had to abandon many wishes, but not that of living together with you – my “Epicurean garden”! Reason still says we must wait; it would be too sad if we were to “annoy one another”’

			Nietzsche wrote to Meysenbug on the fourteenth of January. It was his first letter to her since a note the previous March. Meysenbug had received copies of all three of Nietzsche’s books from 1878-79 but had made no meaningful comments on them; for her they represented a very disappointing disavowal of the idealism which had long been the foundation of her own life – the undogmatic idealism she thought to share with Schopenhauer, the Wagners, Wagnerians like Schuré, and with Nietzsche in his early works. Nietzsche now told her:

			I believe I have completed my life-work, admittedly as a person with no time left. But I know I have poured out a drop of good oil for many people […] There are many similarities in our characters. We both possess courage, and neither distress nor contempt can shift us from the path we know is right. We have hopes for humanity and offer ourselves as modest sacrifices, do we not? […] Have you heard anything good from the Wagners? I have not heard from them in three years; they too have abandoned me, and I knew long ago that Wagner would cease to stand by me the moment he saw a rift between our strivings […] I always think of him with gratitude, because I am indebted to him for some of the strongest incitements to spiritual independence. Frau Wagner is the most sympathetic woman I have ever known. But I am unfitted for association with them, especially for resumption of close ties. It is too late.

			In fact the Wagners, if they had perforce ‘abandoned’ Nietzsche, were by no means indifferent to his fate. Like Rohde and Gersdorff they learned from Overbeck about Nietzsche’s worsening illness and resignation, and were sincerely concerned for his future. Thus Cosima wrote to Gersdorff on the sixth of July: ‘The saddest news came to us about Nietzsche. Certain blindness in prospect, laying down of his professorship, fears of the most extreme deprivation! God, with what open hearts and arms would we have offered our home’.5 Writing to Overbeck for news on the nineteenth of October, Wagner declared: ‘How could I forget this friend, from whom I was so violently separated? […] In the end I have to admit that such violent psychological processes cannot be put right through reason, so that only an unsettling silence remains.’6 According to Cosima’s diary, Nietzsche’s 1873 pamphlet ‘Appeal to the Germans’ was read with pleasure in Bayreuth on the twentieth of November, and on the twenty-ninth Wagner defended in conversation Nietzsche’s The Birth of Tragedy. At the end of December Wagner was reading passages from The Wanderer to Cosima but could not contain his anger at Nietzsche’s mockery of Christianity.

			Unable any longer to endure the cold of the Naumburg winter, Nietzsche struck out southwards on the tenth of February 1880. His destination was Riva on Lake Garda in northern Italy where he arrived on the thirteenth of February. He had planned to join Köselitz in Venice after a month, but he now wrote inviting Köselitz to Riva in the interim. In fact Köselitz was already intending to come; towards the end of January he had received a note from Rée, enclosing two hundred marks for expenses in the event that he chose to spend some time in Riva with the lonely philosopher. Köselitz was sensitive about receiving financial assistance but on this occasion he accepted the gesture and arrived in Riva on the twenty-third for his first meeting with Nietzsche in two years. They were to spend more than four months together: three weeks in Riva followed by fifteen in Venice. In addition to their joint daytime walks Köselitz would read to Nietzsche in the evening (Stifter’s Indian Summer among other works), take dictation, and play piano for him. On one occasion he played from Wagner’s Götterdämmerung, and, as he wrote to Overbeck in late March, was shocked to discover that this left Nietzsche exhausted and anxious, declaring that he never wanted to hear Wagner’s ‘insane’ music again. Of course Köselitz knew of Nietzsche’s personal break with Wagner, but until this point he had not realized how averse Nietzsche had become, since the Festival of 1876, to Wagner’s music; this gives some idea of Nietzsche’s reticence at that time on the subject of Wagner. After one day with Nietzsche Köselitz wrote to his friend Cäcilie Gussenbauer that he was ‘extraordinarily happy and feel again the elevated mood which somehow or other surrounds Nietzsche’.7 But it did not take long for Köselitz to realize that Nietzsche’s demands were not easy to deal with. A few days before the two left Riva for Venice he again wrote to Gussenbauer, this time saying ‘I am going to lose a lot of time with Nietzsche; it is a great sacrifice but the inspiration of his friendship makes it the most sacred duty; for I owe to Nietzsche the development of whatever is highest within me’.8

			In Venice between March and June Nietzsche dictated to Köselitz a set of aphorisms under the title ‘L’Ombra di Venezia’ (The Shadows of Venice) most of which would be incorporated into Daybreak.9 In the meantime Köselitz compiled a record of Nietzsche’s conversations with him; he called it ‘Carneval of Venice’ and gave it to Nietzsche upon the latter’s departure from Venice in late June. Nietzsche did not read it until March, whereupon he wrote to Köselitz appreciatively, declaring, however, that it contained not his own thoughts but those of Köselitz; the compilation is not extant and its contents have never come to light. Nietzsche’s new writings were continuous with his previous aphorism books but with greater emphasis on Christian morality, on which topic he sought advice and procured books from Overbeck, re-reading for the first time since 1873 The Christianity of Contemporary Theology ‘with very much pleasure at the astonishingly rich content’ as he wrote to his former housemate on the twenty-second of June. Overbeck sent him a copy of his recently published History of the Canon. Nietzsche exchanged letters too with Ida Overbeck, who in May completed a German translation for him of a French essay by Paul Albert concerning ancient ‘writings of consolation’. Frau Overbeck was an active translator and had recently prepared, on Nietzsche’s suggestion, a German version of essays by Sainte-Beuve which Schmeitzner would bring out later in 1880 under the title ‘Eighteenth Century People’.10

			One correspondent not welcomed by Nietzsche was a young Berlin litterateur named Otto Busse, who in January and February sent him long commentaries on Human, All Too Human (he had first written to Nietzsche in January 1878). Busse was an admirer of Nietzsche’s early works, seeing in them (as was not unusual at the time) a program for German national renewal. He continued writing to Nietzsche until 1882, but Nietzsche did not value his philosophical comments and was embarrassed by his attentions. Later in the 1880s Busse aligned himself with the anti-Semitic movement, and, feeling injured by personal rebuffs from Nietzsche, turned against him. In early 1880, however, what particularly annoyed Nietzsche was that Busse had written to both his mother and Köselitz with insinuations concerning his (Nietzsche’s) personal life. Nietzsche replied to Busse at the end of February firmly warning him against further inquiries of that sort.

			During his stay in Riva and Venice Nietzsche kept his letter-writing to a minimum, contenting himself with cards to his mother, sister, and Franz Overbeck; the harsh letter to Busse (extant in a draft from Köselitz’s hand) and the letter to Ida Overbeck concerning her translation are the only exceptions. He did not write to Rée, whose January visit in Naumburg he had much appreciated, until the twenty-eighth of May, after he learned that Rée’s foster-sister, aged twenty-seven, had died in childbirth a few weeks earlier. Then Nietzsche wrote one of those notes of condolence at which he was something of a specialist:

			Ah dearest friend, that such wounds should strike you of all people! You, to whom – I cannot say how much – I would wish an evenly warm peaceful sun from the morning to the evening of life, so that the whole fullness of noble fruits becomes ripe and perfect with no bitterness and sourness. But the god of cannibals and ascetics takes pleasure when precisely such a person as you suffers – it is pure cruelty.

			In late June, feeling threatened by the hot African winds, Nietzsche set out northwards without any firm destination. After finding several locations in Tyrol and Carinthia unsuitable he settled for the Bohemian town of Marienbad. ‘The journey has done great damage to my health’, he wrote to Köselitz on the fifth of July, ‘and I was almost in despair a few times. The mountain world seemed to me so meaningless and “idiotic” […] Do not lightly leave Venice, the people here are so ugly.’ A letter to Köselitz on the twentieth of August shows Nietzsche pondering the topics of pity, love, and friendship:

			I suffer terribly when I go without sympathy; for example nothing can compensate me for the loss of Wagner’s sympathy in recent years. How often I dream of him, always in the style of the trusting togetherness of those times! Never, even in my dreams, was there an angry word spoken between us, but very many encouraging and cheerful words, and perhaps I have never laughed with anyone as much. That is now over – and what use is it to be in the right against him in so many things! As if thereby I could wipe the lost sympathy from my memory! […] Even now, after an hour of sympathetic conversation with a totally strange person, my whole philosophy wavers; it seems so stupid to want to be right at the price of love and not to be able to communicate what is most valuable in oneself for fear of forfeiting sympathy.

			Nietzsche’s need for sympathy, and his easily aroused sympathy for others, are often mentioned by those who knew him personally, and it is significant that in Thus Spake Zarathustra Nietzsche’s ‘son’ Zarathustra will call pity his own ‘greatest danger’. Nietzsche did not ‘reject’ sympathy, but felt that it often got in the way of philosophy (as he understood it) and so had to be sacrificed for the higher cause.

			In this same letter Nietzsche tells Köselitz that despite his poor health he is satisfied with Marienbad:

			It is certain that not since Goethe [who stayed in Marienbad in August 1823] has so much thinking occurred here, and even Goethe would not have allowed such fundamental things to go through his head […] on one occasion in the woods a man who was going past stared at me very sharply: I realized at this moment that I must have been wearing an expression of radiant happiness on my face and had been walking around like this for two hours.

			Nietzsche also reports with pleasure that many Poles in Marienbad take him too for a Pole, approach him with Polish greetings, and refuse to believe it when he declares himself Swiss (his incognito): ‘He is of the Polish race, but his heart has wandered God knows where’, said one Pole disconsolately, when bidding Nietzsche farewell. Nietzsche remained in Marienbad until the end of August, continuing work for Daybreak despite bouts of sickness. Soon after his arrival he was surprised by a letter from Heinrich Romundt, who had not heard from his old friend and housemate for a year. ‘I have a great desire’, Romundt wrote, ‘to speak with you again about what lies close to our hearts’, going on to express his hope ‘that we can repeat again at a higher level our life together in the Baumann Cave’. Romundt also mentioned that at last he was completing his book on Kant, which he thought would please Nietzsche despite their philosophical differences: ‘I believe I am not wrong in thinking that you would never denigrate the higher strivings of mankind in knowing and willing, and above all that you wish the freedom of every individual human spirit to be held high and holy’. A second letter from Romundt three weeks later thanked Nietzsche heartily for his (non-extant) reply, expressed sympathy for his deplorable health, and suggested that Nietzsche might visit him in Osnabrück. This did not happen, but at the end of May 1882 Romundt, who was then living in Leipzig, called on Nietzsche in Naumburg, a visit Nietzsche returned a few weeks later; they would also see one another in Leipzig in October that year.

			On the first of September Nietzsche was back in Naumburg, where he remained for five weeks. There are no extant letters from or to Nietzsche over this period, and he may have been too unwell to write in his notebooks. However, Overbeck visited him for two days in September and found him ‘astonishingly well’ compared with their last meeting in St. Moritz.11 On the eighth of October Nietzsche departed for Stresa on Lake Maggiore. When he arrived on the fourteenth he was in a wretched condition, and a week later, writing to Köselitz, he lamented that his pen had been idle since August. To Naumburg he wrote on the twentieth of October that his condition was so ‘utterly miserable’ that he had forgotten his own birthday. To Overbeck’s greetings he replied on the thirty-first: ‘My dear friend, this time I forgot my birthday, for the first time – for what reason? Probably my mind was full of other thoughts, with the result that I say to myself ten times a day “what do I matter!”’ Nietzsche’s health improved in late October and he resumed work, but the sudden onset of winter brought a relapse, prompting him to hasten southward. He arrived in Genoa around the tenth of November for what would be a stay of nearly six months.

			In Genoa Nietzsche was intent on completing ‘The Ploughshare’, materials for which he had been accumulating since early 1880. On the twenty-fifth of January 1881 he sent a manuscript to Köselitz for copying. Köselitz replied immediately declaring himself the ‘happiest of men’: ‘I am astonished by your fruitfulness, still more by the elevation of your reflection and aims […] I thank you for the high honour of your trust and for the indescribable enjoyment I owe to the pages I have read thus far.’ It was hard work for Köselitz, who in a few weeks copied out more than two hundred pages of almost illegible script; Nietzsche also authorized Köselitz to make incidental stylistic and grammatical changes. The title of his new work changed to ‘Daybreak’, inspired by a motto, derived from the Rig Veda, which Köselitz attached to a clean copy of the manuscript he sent to Nietzsche in February: ‘There are so many daybreaks which have not yet dawned’. The first instalment of the work went to Schmeitzner on the thirteenth of March, Köselitz and Nietzsche correcting proofs between mid-April and mid-June. All this time Nietzsche’s health remained poor. In a letter to Köselitz on the twenty-second of February he mentions that he is now the same age as his father was at death, and he wonders whether he is ‘finally permitted to throw the whole burden off’. But on the thirteenth of March he wrote to Köselitz: ‘I feel myself upon the open sea, and the old familiar bitter resolve has me again.’

			Since November of the previous year Köselitz had occasionally seen Nietzsche’s estranged friend Carl von Gersdorff in Venice and made overtures on Nietzsche’s behalf. By this time, the affair with Nerina Finochietti having ended, Köselitz could report that Gersdorff desired a rapprochement. For his part Nietzsche asked Köselitz to pass on an invitation for Gersdorff to accompany him to Tunis, where in order to sharpen his eye regarding everything European he thought to spend a few years living among Muslims. Regional conflict in north Africa made this idea impractical, and in any case Gersdorff, who had been trying his hand at painting in Venice, had to return to Ostrichen. There must have been some awkward feelings between Nietzsche and Gersdorff, for they did not communicate with one another directly until late in 1881; meanwhile Köselitz kept both parties informed of the other’s positive sentiments. In August 1881, after receiving a copy of Daybreak, Gersdorff wrote to Köselitz that the book is ‘a consolation for so much denial and a tonic against the stupefying numbness with which we are threatened by the crazy nonsense that we read and that surrounds us every day’.12 The sparkle of Gersdorff’s spirit faded in later years, but he remained ever susceptible to invigoration through the writings and memory of his old Schulpforta friend.

			Nietzsche wrote to another nearly-estranged friend, Rohde, on the twenty-fourth of March (the last exchange of letters had been fifteen months earlier):

			So another year has gone by and the best friends see and hear nothing of one another! Yes, it is quite an art to live and not become discouraged! How often I have been in a condition whereby I should gladly have leant on my old robust blooming brave friend Rohde, whereby I could have used a ‘transfusion’ not of lamb’s blood but of lion’s blood […] Dear friend, I would like to have again in my hands something very personal – so that I don’t always experience in my heart the past friend Rohde but also the present one, and – what is more – the one who becomes and wills, yes who becomes! who wills!

			Rohde replied on the eighth of April sincerely attempting an empathetic response to the spirit of Nietzsche’s letter, but declaring firstly that his ‘inner state’ is such that he avoids reflecting on it, secondly that his round of academic duties has so far made it impossible for him to formulate any ‘great’ or even ‘interesting’ literary project. He makes the (for him typical) confession that he is ‘totally incapable of associating properly with people’, but also indicates that his married state – by now he also had a young daughter – has provided a human shelter that makes life more than tolerable. He ended as follows:

			I should strike my breast and recognize my lot as undeservedly happy, in that I think of you, my poor, heroic friend […] I can hardly imagine your existence under the frightful conditions that you, utterly alone, must deal with. But what a source of strength, and of happiness, you have in the life of thought to which, distracted by nothing else, you can dedicate yourself […] For that is surely genuine happiness, to maintain one’s spirit in its highest and most proper activity.

			On the twenty-eighth of April Nietzsche wrote to Overbeck that Rohde’s letter has pained him in two respects: ‘1) the type of thoughtlessness of such a person in respect of direction in life! And 2) the amount of bad taste in word and phrase (perhaps one calls that “wit” in German universities – may heaven preserve us from it!).’ Nietzsche did not write to Rohde again until July, when sending him a copy of Daybreak.

			IV. 2 The Wanderer and His Shadow (1879)

			The second instalment of supplementary aphorisms to Human, All Too Human is the first work published by Nietzsche after his retirement from the University of Basel. The Wanderer and His Shadow consists of three hundred and fifty miscellaneous aphorisms, including a few prose poems. Like Assorted Opinions and Maxims it is not divided into chapters or parts. In content The Wanderer is continuous with its two predecessors. Similarly in regard to mood, Nietzsche is no longer the cultural warrior of his early writings but sees himself as a ‘hovering’ free spirit. Human, All Too Human had ended with an aphorism ‘The Wanderer’: there is no ‘final destination’, Nietzsche had written, and whoever values freedom ‘will not let his heart adhere too firmly to any individual thing’. In Assorted Opinions and Maxims and The Wanderer Nietzsche ambles about as a ‘spiritual nomad’ with little interest in system or the validation of his standpoint.13 It is not that he has no standpoint, and in a sense it is fixed by the rejection of transcendentalism, idealism, romanticism (as he understands it), theology, absolute truth, absolute morality and so forth. But the implications of these negations remain unclear. Nietzsche is content to leave his philosophy in this uncertain state, or he considers that this uncertainty should itself be affirmed as a philosophical stance. The cure for metaphysical anxiety is again a deflationary conception of philosophy, this time Epicurean positivism: ‘Epicurus, the soul-soother of late antiquity, had that marvellous insight which still today is so rarely encountered, that to quieten the heart it is not at all necessary to have solved the final and ultimate theoretical questions.’14 There may be, Nietzsche admits with Epicurus, ‘secrets of the universe’, but they are no concern of human beings:

			We do not need these certainties about the ultimate horizon in order to live a full and worthy human life, no more than the ant needs them to be a good ant […] Everything else is of greater relevance than what has hitherto been preached to us as most important – I mean the questions: what is the purpose of man? What is his lot after death? How can he be reconciled with God? – and the rest of these curiosa. Just as little as with these questions of religion are we concerned with the questions of the philosophical dogmatists, whether they be idealists or materialists or realists […] We must again become good neighbours of the closest things, and cease gazing contemptuously past them at clouds and monsters of the night.15

			Man is like an ant, and what he needs is the human counterpart of ant-wisdom. By fallaciously giving attention to far-flung metaphysical and religious questions man has neglected his real needs and now lacks the wisdom to deal with these:

			Almost all the bodily and psychical frailties of the individual result from this lack: not knowing what is beneficial or harmful to us in the arrangements of our life […] Lack of knowledge regarding the smallest and most everyday things and failure to keep a sharp eye on them: this is what transforms the earth into a ‘vale of tears’.16

			Nietzsche was well aware that the main philosophical and religious systems of West and East have by no means neglected ‘the closest things’, and that his own personal rule of life in many ways conforms to the precepts of religio-philosophical asceticism. However, on the basis of the broad positivist position set forth in Human, All Too Human, the only source of practical wisdom Nietzsche can now recognize is modern science. Beginning in the mid-1870s Nietzsche took a keen interest in popular but scientifically-based medical literature, including advice on diet and the health effects of climate. With respect to the psychical needs of human beings, on the other hand, it is not clear what advice Nietzsche thinks science can give. Indeed Nietzsche not only fails to point to any lessons from science in this area but in one aphorism he declares that scientists and scholars are ‘employees’ of philosophers, which latter ‘can live only in their own air and on their own ground’. If free-spirited philosophers are not to receive their ‘air’ from science, it would be good to know where they find it or how they create it. Here Nietzsche offers no suggestions but rather relies on polemical sorties. With regard to the ‘terrible character’ of the passions as maintained by ‘miserable philosophical blindworms’, he insists that ‘neglect of small things’ and ‘lack of self-observation’ have allowed the passions to become ‘terrible’, continuing with the thought that ‘one should not inflate one’s failures into eternal fatalities; rather do we want to work honestly on the task of transforming the passions of mankind one and all into joys’.17 But of course, even if it be granted that human passions are not altogether fixed, one may wonder whether the idea that the passions ‘one and all’ can be transformed into ‘joys’ is rather dreamy. As often happens, Nietzsche rhetorically enhances an uncontroversial thesis, while remaining silent on resulting difficulties.

			As for those to whom Nietzsche in The Wanderer refers as intellectual guides or exemplars of free-spiritedness, these are Epicurus, Horace, Montaigne, Goethe, Lichtenberg, LaRochefoucauld, La Bruyère, Fontenelle, Vauvenargues and Chamfort. Schopenhauer is accorded respect because of his personal qualities rather than his philosophical teachings. Herder is said to ‘lack simple solid manliness’ and to be significant mainly due to his knack for ‘scenting the wind’ of cultural history, while in an aphorism ‘Affectation of Scientificality on the Part of Artists’ Schiller is chastised for thinking ‘that if one possesses spirit one may improvise with the pen on all kinds of difficult topics’.18 In the final aphorism of Assorted Opinions and Maxims Nietzsche had listed eight thinkers who ‘did not refuse themselves to me’ and to whom he will ‘listen’: Epicurus, Montaigne, Goethe, Spinoza, Plato, Rousseau, Pascal and Schopenhauer. Of these, however, the last four – especially Rousseau and Pascal – are unlikely to count for Nietzsche as free spirits. Voltaire, to whom Human, All Too Human is dedicated and who is praised in several aphorisms of that work, is mentioned just once in passing in The Wanderer and nowhere in Assorted Opinions. Nietzsche never seems to have lost his admiration for Heraclitus, but this Pre-Socratic philosopher is referred to just once in Assorted Opinions and not at all in either Human, All Too Human or The Wanderer. Beyond hostility to theology, metaphysics, and ‘morality’, it is difficult to discern any philosophical unity behind the motley collection of thinkers and artists admired by Nietzsche at this time.

			Surprisingly, in The Wanderer Nietzsche has mainly positive things to say about Socrates. For example:

			If all goes well the time will come when [Xenophon’s] Memorabilia of Socrates rather than the Bible will be taken up for the furtherance of rational morality […] Socrates is superior to the founder of Christianity in the cheerful art of seriousness and in possessing that roguish wisdom which constitutes the finest state of the human soul.19

			After his negative view of Socrates in The Birth of Tragedy, Nietzsche makes just a few incidental references to him in his published works up to Human, All too Human. In two 1875 fragments he remarks that he finds Xenophon’s Memorabilia of Socrates ‘very interesting’ and Plato’s Socrates a ‘caricature’.20 This position is repeated several times in the Nachlass between 1875 and 1879.21 In a fragment from 1878 he says that he has been ‘inwardly moved’ by the Memorabilia22; indeed he reports in a letter to Gersdorff two years earlier that he has been reading Xenophon’s Memorabilia ‘with the deepest personal interest’.23 Is it possible, then, that when Nietzsche, in the earlier-quoted fragment of 1875, writes that he is always ‘struggling’ with Socrates, he means Xenophon’s Socrates? It is hard to believe that Nietzsche, despite what he says in several fragments about the ‘inauthenticity’ of Plato’s Socrates, admired a Socrates purged of those characteristics – irony and playfulness but above all acuteness of mind – which are so effectively conveyed by Plato and less prominent in Xenophon’s portrait. Nietzsche’s favourable comments on Xenophon remain a puzzle; it is clear, however, that already at the beginning in The Birth of Tragedy, and then forever after, Nietzsche is conflicted about the exercise of rational thought. While on the one hand he sees in this the quintessence of philosophy, on the other hand he is averse to the ‘metaphysical’ baggage with which it comes in Platonism, and which Plato attributes to Socrates. It seems that Nietzsche would like to have an atheistic Socrates, but actually Xenophon does not provide anything of the kind; on the contrary, Xenophon’s Socrates is a more conventional ‘believer’ than the Socrates of Plato. Thus in Human, All Too Human Nietzsche suggests that the ‘daimon’ or ‘divine voice’ of Socrates ‘was perhaps an ear disorder’.24 In The Wanderer Nietzsche presents a Socrates purged of metaphysics and theology as a champion of ‘the closest things’. How are we to understand Nietzsche when he says that Socrates ‘resisted with all his might this arrogant neglect of the human (Menschlichen) in favour of humans (Menschen)’, a neglect whereby, as Nietzsche puts it, ‘the requirements of the individual, his great and small needs within the twenty-four hours of the day’ are subordinated to ‘something quite different: care of the soul, service of the state, the advancement of science, or a concern with reputation and possessions, as the means of serving mankind as such’?25 It is very odd that Nietzsche should list all these things alongside one another, in purported contrast to unspecified needs of the individual. In fact, the Socrates of both Plato and Xenophon contrasts care of the soul to concern with honour and riches; as for service of the state or the advancement of science, Plato’s Socrates judges these in terms of a more fundamental purpose (the good of the soul as opposed to the gratification of the ego). For Xenophon as for Plato, what Socrates counsels in respect of ‘close things’ is self-discipline (sophrosyne), the foundational philosophical virtue integrally connected to care of the soul and thus to theological or metaphysical values.

			There is no need to disagree with Nietzsche about the great importance of ‘close things’ and ‘the needs of the individual within the twenty-four hours of the day’. But it is wrong to suggest that on the whole theology and metaphysics have overlooked these issues. It is possible to reject the specific remedies (for human ‘frailties’, as Nietzsche puts it) of theology and metaphysics, and attempt to show that a free-spirited wisdom has something better to offer, but Nietzsche does not do this. He speaks as if he has solved the problem, or is visibly on the road thereto, whereas, given that he does not indicate in what precise respects theology and metaphysics have failed, he has not even stated the problem with any precision. Thus he writes, in the final aphorism of The Wanderer:

			Many fetters have been laid upon man, so that he should no longer behave like an animal, and he really has become more gentle, more spiritual, more joyful, more reflective than any animal. But now he suffers from having worn his fetters for so long, of lacking clean air and free movement for so long. These fetters, however, as I shall never cease repeating, are those heavy and momentous errors contained in the ideas of morality, religion and metaphysics. Only when this fetter-sickness has also been overcome will the first great goal have been truly reached: the separation of man from the animals. We stand now in the midst of our work of removing these fetters, and we need to proceed with the greatest caution. Only the ennobled man may be given freedom of spirit; to him alone does the lightening of life draw near and salve his wounds; only he may say that he lives for sake of joy (Freudigkeit) and no further goal.

			However one may judge the quality of Nietzsche’s rhetoric, it is hard to make out the substantive import of these sentences. To what purpose and in what respect ‘should’ man be separated from the animals? How have the ideas of morality, religion and metaphysics amounted to ‘fetters’? What is meant by the ‘ennoblement’ of man and how can man be ‘given’ freedom of spirit? What is the ‘lightening of life’ and what is ‘joy’? The nearly fourteen hundred and ninety-five aphorisms of Human, All Too Human, Assorted Opinions and Maxims, and The Wanderer and His Shadow, do not provide intellectually satisfying answers to these questions, and one wonders whether Nietzsche thinks such answers are necessary. One may admit that in passages like this Nietzsche connects with the anti-metaphysical mentality of the modern age. But could he really be embracing the attitude which, five years earlier in his Meditation against Strauss, he so passionately repudiated? Is he perhaps testing himself? Is he turning against himself to see what will survive the test?

			‘Woman’ is discussed in a few aphorisms without any attempt at a searching inquiry. Nietzsche speaks, for example, in apparent disapproval of the tendency of women to conceal their intellectual qualities. This, he says, is due to the view women hold of the male mentality and is sometimes shown by ‘an arrangement of the hair over the forehead, to give the impression of a lively and lustful sensuality and mindlessness.’26 In a draft passage read by his editor Heinrich Köselitz, Nietzsche wrote that ‘the domestic animal which understood how to create itself a right within humanity is the woman.’ The full passage is not extant, but these words were quoted by Köselitz when he wrote to Nietzsche on the second of November 1879 protesting that ‘the comparison of women with domestic animals is shabby and unphilosophical […] Women have, precisely in intellectual matters, advantages which men could do well to emulate.’ Nietzsche replied: ‘Many thanks for pointing that out to me. I do not wish to give the appearance of contempt for women and have eliminated the whole passage. What is true is that originally only men were held to be human beings […] the recognition of women as human is one of the greatest advances in morality.’ It is well that Nietzsche took Köselitz’s advice to heart, but his confident statement about how women were ‘originally’ viewed is, to say the least, highly dubious.

			There are about twenty aphorisms on music in The Wanderer. Wagner’s name is not mentioned but he is alluded to negatively several times. One aphorism is worthy of notice, where Nietzsche declares that ‘grand’ art is becoming corrupted due to the inability of an ‘industrious’ age to view art otherwise than for leisure and recreation:

			It may therefore be that grand art is facing its end because it lacks air and the ability to breathe freely; unless, on the other hand, it attempts, through a kind of coarsening and disguising, to become at home in (or at least to endure) that different air which is really the natural element only of petty art, of the art of recreation and distraction. This is now happening everywhere; also the artists of grand art promise recreation and distraction […] They have in their dispensary the most powerful means of excitation which can terrify even the half-dead; they have narcotics, intoxicants, convulsives, paroxysms of tears.27

			Nietzsche does not take the discussion any further. He is not yet ready for an open confrontation with the still-living Wagner.

			IV. 3 Nietzsche Becomes Nietzsche (May 1881-April 1882)

			On the eighth of April Köselitz wrote to Nietzsche in Genoa suggesting for May another period of togetherness, this time in Recoaro, a smallish town in the northern Italian province of Vicenza. Nietzsche immediately accepted the proposal and for a month, until Köselitz returned to Venice, the friends worked together on corrections to Daybreak and discussed Köselitz’s comic opera ‘Joke, Cunning, and Revenge’. Nietzsche’s positive reaction to his music during this period gave Köselitz great confidence. His real name supposedly having too harsh a German ring for Italian ears, it was in Recoaro that Köselitz assumed on Nietzsche’s suggestion the professional name ‘Peter Gast’. Over a long period and with increasing frustration Nietzsche would do his best to make Köselitz known in the musical world. In letters to friends and family he was lavish in praise of the unknown composer. To Overbeck on the eighteenth of May: ‘Our friend Köselitz is a musician of the first rank; his work possesses a new and unique magical beauty equalled by nobody else alive […] there is a kinship between this music and my philosophy.’ In letters to Overbeck and the Munich conductor Hermann Levi on the tenth of November 1882 Nietzsche goes so far as to compare Köselitz to Mozart. ‘To speak egotistically’, he told Overbeck, ‘Köselitz is the musical justification of my entire praxis and rebirth. He is a new Mozart […] already I want to hear no other music but this.’ And to Levi, who had conducted Parsifal at its premiere in Bayreuth earlier in 1882: ‘Very quietly I whisper in your ear: this musician, Herr Peter Gast, seems to me the new Mozart.’

			The printing of Daybreak began in May. Nietzsche was highly satisfied, writing to Frau Nietzsche and Elisabeth on the eleventh of June that the book will ‘make our none-too-beautiful name immortal’ while begging them not to read it themselves. On the nineteenth he reproached his sister for continuing to treat him as a ‘mere writer’: ‘My hour has come – I would like to spare you much. You cannot carry my burden. I would like you to be able to say with a clear conscience “I am not familiar with the recent opinions of my brother”.’ On the same day he wrote to his publisher indicating his suspicion that he, Schmeitzner, had secretly sworn not to bring out any more Nietzsche books after Daybreak, adding that he does not really belong in the same publishing house with the ‘party literature’ of, among others, Wagner, Schopenhauer, and Dühring. But in view of the extremely poor sales of his works Nietzsche was fortunate to have any publisher at all. Despite his confidence in his coming ‘immortality’ he was nervous about how Daybreak would be received even by friends like Overbeck and Köselitz, the latter of whom already knew the text intimately. On the twenty-third of July, after Nietzsche had relocated to the Swiss alps, he replied to Overbeck’s favourable reaction to the book (in a non-extant letter), expressing his pleasure that their friendship had withstood this latest test and assuring the professor of church history that ‘as regards Christianity, you will believe me when I say that in my heart I have never been mean towards it and from childhood on have expended much inner effort toward its ideals, in the end, admittedly, always with the result of sheer impossibility’. A day earlier he had felt that similar comments were needed even to Köselitz: ‘It occurred to me, dear friend, that the constant attack on Christianity in my book must be alienating and even painful to you; but it is still the best kind of ideal life that I have known; from childhood I have imitated it in many ways and in my heart have never been mean towards it’. Köselitz, however, had not been offended, and replied that he himself would probably have been a better person if he had taken Christianity more to heart.

			Recoaro did nothing to improve Nietzsche’s health. He enjoyed Köselitz’s music and was able to complete the corrections of Daybreak, but the stress which always attended his creative work, combined with climatic conditions, brought on attacks reminiscent of the worst days in Naumburg and Basel. There was a lack of shade, such that Nietzsche was unable to take his customary walks. When not sunny it was overcast and stormy, a recipe for headaches. In a letter to Overbeck on the thirty-first of May he confessed to being on the verge of despair: ‘Last year, after the most careful searching out of what seemed to be possible locations I experienced disappointment eight times, and this summer it is the same’. On this day Köselitz arrived back in Venice, exhausted by the previous month and feeling guilty about what he felt had been his impatient handling of the invalid. He now wrote to Nietzsche: ‘In recent days I have grown a new eye, so to speak, for nobility, for more confident behaviour, meaning that one must put oneself forward as something in order to be taken as something […] Hopefully next time I can appear before you changed.’ Nietzsche responded on the fifth of June in kindly terms, but on the seventeenth wrote again to Köselitz, this time saying ‘Recoaro has been hell for me, I am always sick and I know of no place which affects me so badly by reason of constant changes of weather.’ A return to the Engadine was in prospect.

			On the second of July Nietzsche arrived in St. Moritz, but after three hours felt so repelled by the town that he wanted to leave the Engadine altogether, and would have done so had he not been directed, by a Swiss travelling companion, to nearby Sils Maria. Except for 1882 Nietzsche would make this resort his summer domicile every year until 1888. ‘Here in Engadine’, he wrote to Elisabeth on the seventh, ‘I feel better than anywhere else on earth: true, the attacks occur here as everywhere, but they are much milder […] I have never had it so peaceful, and the paths, woods, lakes and meadows are as if made for me.’ This first season, however, was not favourable from the point of view of his health. Unusually changeable and stormy conditions frequently laid him low, so that by the twenty-second of September he would tell Köselitz that ‘death has been looking over my shoulder […] I have had in total ten endurable days.’ Nevertheless during these months in Sils Maria Nietzsche composed aphorisms for his next work, and in August he would experience, on the shore of Lake Silvaplana, the ‘revelation’ which in 1883-85 would find expression in Thus Spake Zarathustra. Seeking to reassure his mother regarding his mental and physical condition (the letters between them typically focus on medical, dietary, and climatic topics) he wrote to her on the ninth of July: ‘There has never been anybody for whom the word “depressed” is less fitting than myself. My friends, who have a better idea of my life-task and its unremitting demands, consider me, if not the happiest, then at least the most courageous of men […] My appearance is excellent, and as a result of constant hiking my musculature is almost that of a soldier.’

			Daybreak was published in early July. Of the thousand copies printed, seven hundred and eighty-four remained unsold five years later when Fritzsch took possession of Schmeitzner’s entire stock of Nietzsche’s works. Taking into account review copies as well as copies sent to friends this gives some idea of Nietzsche’s lack of readership at this time. In 1886 Fritzsch acquired five hundred and fifty-one unsold copies of Human, All Too Human, six hundred and seventy-four copies of Assorted Opinions and Maxims, and eight hundred and eight copies of The Wanderer and his Shadow. That Schmeitzner was prepared, despite the commercial failure of Nietzsche’s earlier books, to publish Daybreak, reflected his faith in Nietzsche, but it also indicated his lack of business sense. In fact it was not long before Schmeitzner was bankrupt.

			Nietzsche had a copy of Daybreak sent to Rohde, writing to him on the seventh of July that ‘it would be a pity if it were not precisely a book for you – then I would no longer know how on this earth I could bring joy to anybody […] every quarter-hour granted to me by my head and eyes I must employ in the service of a great task, and in my soul I am always dreaming that I am thereby serving my friends.’ Rohde did not reply for over six months, and then not very positively. Burckhardt, who had also received a copy, responded cautiously on the twentieth of July. ‘In your tremendously rich book’, he wrote, ‘I am still browsing and nibbling. Mind you, and as you would guess, much that is in it goes against my grain, but then my grain is not necessarily the only true one. I am especially appreciative of the keen perspective from which you view the nature of antiquity.’ A reply like this, so typical of Burckhardt, did not give much satisfaction to Nietzsche, who wrote to Köselitz in mid-August:

			There have been moments and even whole periods of my life when I would have experienced a fortifying word or an approving handshake as a refreshment – and everyone let me down precisely in that upon which I believed I could rely. Now I no longer expect it and just feel a dull astonishment when I think of the letters I now get – all so empty of meaning; nobody has experienced anything through me or given me a thought – what they say is respectful and well-wishing, but distant, distant, distant. Our dear Jacob Burckhardt too has written such a subdued, despondent little letter.

			In this same letter to Köselitz Nietzsche gives the first intimations of that ‘shattering’ and ‘secret’ thought which over the next few years he will ‘whisper’ in the ears of those – beginning with Lou Salomé – he believes qualified to hear it:

			On my horizon there have arisen thoughts the like of which I have never seen before […] Ah, my friend, sometimes the thought goes through my head that I am really living an extremely dangerous life, for I am one of those machines that can explode. The intensity of my feelings makes me shudder and laugh – already a few times I have not been able to leave my room, for the absurd reason that my eyes were inflamed – from what? On each occasion I had wept too much in the course of my wanderings the previous day, not sentimental tears but tears of exaltation whereby I sang and talked nonsense, full of a new vision which puts me in advance of all other men.

			This ‘new vision’ was ‘the eternal recurrence of the same’. Nietzsche never identifies the exact date when it first ‘came’ to him. In Ecce Homo, relating ‘the history of Zarathustra’, he says only that in August 1881 he ‘threw it down on a sheet of paper with the note “6,000 feet beyond man and time”’. In a notebook for this period there is a fragment headed ‘Return of the Same: Sketch’, with the comment underneath ‘Beginning of August 1881 in Sils Maria, 6,000 feet above the sea and much higher above all human things’.28 It may be significant that after a card to Overbeck on the thirtieth of July there are no extant letters from Nietzsche until the one to Köselitz on the fourteenth of August; during these two weeks he may have been too affected by his ‘tears of exaltation’ to write to anybody. As for where the revelation occurred, in Ecce Homo Nietzsche says: ‘That day I was walking through the woods along Lake Silvaplana; at a powerful pyramidal rock not far from Surlei I stopped. It was then that this idea came to me’.29

			Although he clearly had some ‘experience’ at this rock, the thought of eternal recurrence did not come out of the blue. The idea of an inspiring revelation must have appealed to Nietzsche; he seems to have been building up to such an event. Already in June he had been telling his sister and mother that his hour has come and that thanks to Daybreak the Nietzsche name would achieve immortality. Probably the revelation provided, for the first time since the idea of ‘the Dionysian’, a doctrinal expression of the feelings of which he was conscious, feelings he took to imply a shattering of all previous philosophy and religion. Nietzsche had been prone to statements of magnified self-confidence since his schooldays, but from this period – roughly from May 1881 – this becomes a far more accentuated tendency, even a central aspect of his teaching. On the twenty-sixth of August, just twelve days after the above letter to Köselitz and less than one month after the ‘revelation’, Nietzsche made a dated notebook entry headed ‘Midday and Eternity’ followed by a few lines about ‘Zarathustra’; he seems to have been thinking of a possible book, the fourth part of which would be devoted to the eternal recurrence.30 For the time being, however, rather than publicly enunciating his ‘elemental’ thought he explored its possible scientific validity in his notebooks while continuing to compose aphorisms similar to those of Daybreak. On the eighteenth of August he wrote to Elisabeth that he unconditionally requires solitude and if he cannot secure this in Europe then it will have to be somewhere else: ‘Anybody who interrupts my Engadine summer of work, the furtherance of my task, my “one thing needful”, I regard as my enemy […] I have no time to lose and already have lost far too much; I have a bad conscience if I don’t use every good quarter-hour. You cannot know what I demand of myself.’ To Overbeck he wrote on the twenty-first of August: ‘I am at the high-point of my life, that is, of the tasks which life has gradually set me, and if at all possible I must devote myself to just these tasks for the next four years, without any disturbance.’

			Despite his poor eyes he was doing much reading. On the thirtieth of July he wrote to Overbeck that he had discovered a ‘predecessor’, Spinoza: ‘Not only is his overall tendency the same as mine – making knowledge the most powerful affect – but in five main points of his doctrine I recognize myself […] he denies free will, purpose, the moral world-order, the non-egotistical, and evil.’ Hitherto Nietzsche had occasionally mentioned Spinoza with approval, but only in passing; his new enthusiasm seems to be connected more with his reading of Kuno Fischer’s volume on Spinoza, which appeared in a revised edition in 1880, than with a study of primary texts. From this point forward Nietzsche’s attitude towards Spinoza is on the whole negative, mainly because he sees him as grounding happiness on the suppression of emotions by the analytical intellect.31 Nietzsche’s reading during this period, to judge from his correspondence, notebooks, and surviving library, appears to have concentrated on authors of broadly scientific tendency such as H. T. Buckle, Alexander Bain, E. H. Lecky, John W. Draper, Eugen Dühring, J. S. Mill and Herbert Spencer. He felt an affinity for the anti-Christian and anti-metaphysical sentiments of such authors, but, as in the case of David Strauss in 1873, was hostile towards their ‘morality’. The main thing for Nietzsche was to resist any ‘return to idealism’. Wagner in his later years, especially with Parsifal, Nietzsche deemed to have returned, although in fact Wagner had never departed from a kind of idealism. A less momentous return was by his old friend Romundt who in August wrote to Nietzsche announcing the completion of a book building on the Kantian ideas of God, soul, freedom, and immortality – ‘that really cheered me up’ Nietzsche told Overbeck on the twentieth. Actually Romundt had been returning for some time, ever since those days in Basel when he had contemplated becoming a Catholic priest. As for his other friends, Deussen, as far as Nietzsche could follow his development, appeared to have returned long ago, in the masked form of Schopenhauerianism and Indian wisdom. Meysenbug, naturally, was not shifting from Wagnerianism and Schopenhauerianism, while Rohde was simply an academic and as such nothing in particular. The great Burckhardt, although he could never think of returning, stood aloof from philosophy as from Nietzsche himself. Overbeck, who for Nietzsche was not merely an academic, would never return, and could be relied upon for personal sympathy, but was reserved on philosophical topics. Köselitz was not an independent thinker. There remained, as Nietzsche’s solitary philosophical companion at this point (1876-1882), the ‘free spirit’ Rée.

			Nietzsche arrived in Genoa on the second of October. His health, so he wrote to his mother and sister, was terrible, but he felt he had come back from the brink. He was looking forward to Rée’s visit, which, however, did not occur until February. In the meantime he felt uplifted from his recent period in Sils Maria. In late November he wrote to his sister:

			Just like in the Engadine I walk around in a rapture of happiness […] Whether I succeed in my great task depends on conditions having to do not with myself but with ‘the nature of things’. Believe me, I have attained the peak of all moral reflection and work in Europe.32

			He continued to be disappointed, however, at the lack of response to Daybreak. Apart from irritation at Burckhardt’s ‘despondent little letter’, Nietzsche was especially irked by the silence of Rohde, so much so that on the twenty-first of October he wrote to his old friend, telling him not to write, since, he explained, ‘the sensation of having put pressure of some kind on a friend, by sending him a book, is to me unbearable.’ Nietzsche did not know that a few weeks earlier Rohde had written to Overbeck saying that Daybreak had made a ‘sad’ impression on him, of decline rather than renewal. By March of the following year Rohde had replied (in a non-extant letter) but Nietzsche wrote to Overbeck on the seventeenth of that month saying that Rohde ‘is incapable of learning from me – he has no empathy for my passion and my suffering.’33

			From Genoa he was in regular correspondence with Köselitz, who was now working on an opera ‘The Secret Marriage’ using an Italian libretto ‘Il matrimonia segreto’ from Giovanni Bertati which had previously been put to music as a two-act opera by Domenico Cimarosa. Köselitz hoped to complete this composition by
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