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I ntr oduction

Nietzsche went mad in the end. What is the
philosophical significance of his fate? Are
our ends and our philosophies intertwined?
Here we will explore the roots of Nietzsche's
madness finding perhaps some unexpected
meaning in it that might otherwise be missed.

Our approach to Nietzsche's madness will be
in teems of an interpretation of his
philosophy in terms of the author's own

philosophy of Being', Existence and
Manifestation®. We will see that Nietzsche's
end from that perspective has some meaning
beyond the mere fact of insanity and the
diagnosis related to syphilis. Nietzsche's
madness is a key aspect of his philosophy
that builds toward that madness. We see it
especially in his Genealogy of Morals where
he refers several times to hidden diseases and
syphilis in particular. Many of us have had
the experience of lucidity just prior to the
onset of an illness. We might see Nietzsche's
philosophical production as just such a
lucidity prior to the darkness and obscurity
of his thought in madness. What that lucidity
brought to light is something very similar to
what we call the Special Systems theory
which illuminates his journey toward
madness and also illuminates the roots of the
Western Worldview.

Our view of Nietzsche's madness is that it is
the end product of his philosophy, i.e. the
natural conclusion of a path that he had set
himsdf on from the moment of his break
with Wagner. In his madness we see
interdependent co-arising of the stages of his
journey into madness and the major features
of his philosophy. Nietzsches madness and

! Arabic "Kun" technical word for Being which does
not exist in the Arabic language used in the
translation of Greek philosophical texts. In Old
English the concept of "Being" is fragmented among
several roots with even parallel conjugations in some
cases. See "Primal Ontology and Archaic
Existentiality" which is thefirst essay in this series
by the author.

2 Arabic "Wajud" which is Existencein Arabic. The
Word Existence was created to translate this term
when Arabic philosophical texts were translated from
Arabic into Latin. There was not equivalent termin
the Indo-European languages. Thereis no word for
existencein Old English.

3 Arabic "Tajalliat" means the manifestation of the
attributes of God. Thisis atechnical termin Islamic
Sufism for the manifestation of God's attributes
through the creation. Manifestation is the closest
English word to this idea. The Old English word
aetiewanes or otheowanes might be used which
means to appear, disclose, manifest, reveal.
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his philosophy are of a piece, they are part of
the same story, the same structure organizes
both the structure of the philosophy and the
endpoint in madness as well. And it is our
contention that this progress into madness
tdls us something deep about the Western
Worldview as well because it highlights the
undergirding of Being by Existence and their
exposure of manifestation.

Probing the limits of the Divided Line
with Nietzsche and Kierkegaard

We begin with Plato's divided line. The
divided line makes the fundamental
distinction in our tradition between reason
(ratio) and opinion (doxa). Within opinion
there is faith and unfounded opinion on the
one side and representable intdligibles and
non-representable intelligibles on the other
hand. The divided line gives us our bearings
within ourselves and establishes the primary
distinctions by which we navigate
experience. However, it does not appear that
anyone has questioned the nature of the
divisions of the divided line itsdf. What is
the nature of the three cuts in the divided line
between the various images of ratio and
doxa. Our own opinion of that is that the
division between faith and unfounded opinion
distinguishes external existence. And the
divison between representable and non-
representable  intdligibles  distinguishes
internal  existence. The major distinction
between ratio and doxa themsdves
distinguishes manifestation from existence.
The compartments of the divided line refer to
Being, the minor division refer to existence
and the maor divisions refer to
Manifestation.

++++++++++++ Limit

Unrepresentable intelligibles = like The Good
--------------------- Internal Existence
Representable intelligibles = Hypothesis
============ Manifestation

Founded Opinion = Faith

--------------------- External Existence

Unfounded Opinion = Appearance
++++++++++++ Limit

The divided line places a limit on reason and
appearances. That limit is the perimeter
within which we are safe from madness.
Beyond the limit all bets are off. It turns out
that we do not approach the limits of reason
and opinion continuously but that those
limits show us a series of discontinuities that
are associated with the Special Systems.
Here we will talk about the approach of the
limits based on the special system prior to
explaining exactly what the special systems
are. Suffice it to say that between a System
and a Meta-system there are three discrete
steps that are associated with special systems
with unusual qualities. When we move
toward the limit on each side of the divided
line we encounter different versions of these
quantal jumps on each end.
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Meta’- Extremal Extremal
system Limit Limit
(extrema) (extrema)
Meta- Supra- Madness
System rationality (Schizophreni
aand
Autism)
Reflexive | Mutual Absurdity
Grounding of
the Kinds of
Being
Autopoiet | Sdlf- Viscous
ic grounding of | Circles
the Monolith
Dissipativ | Seeking Paradox, i.e.
e Ground in the | contradictory
face of opinions
ground-
lessness
System Giving Giving
ground as Opinion as
rationality doxa

The point that we want to make is that
Nietzsches philosophy has interesting
similarities to the end of the divided line that
is associated with Madness. If we were to
overlay Nietzsche's key ideas onto that end of
the line approaching its limit then we would
get the following configuration.

Meta-system | Madness Uberman
Nature Overcoming of
affirms al values,
Nature Overcoming

Man

Reflexive Absurd Perspectivism

special

system Nature Social
Ddights relations
Nature between

instincts

Autopoietic | Viscious Eternal Return

Special circle

System Test of action -
Nature - would you
Produces will it forever
Nature

Dissipative | Paradox Will to Power

Special

System Nature Will of thing-
Conquers | in-itsdf toward
Nature affirmation of

life

System Doxa Man
Nature Complex  of
negates values, wills,
Nature instincts

Here we have thesis that we would like to
explorein a nutshell. Each of the major ideas
of Nietzsches philosophy can be seen as
images of the special systems from the
vantage point of the limit of doxa and as
such they naturally culminate in madness, i.e.
the total disintegration of the personality
toward which Nietzsche was headed. But the
point here is that Nietzsche's embodiment of
this development is a tribute to how deeply
he has explored the roots of the Western
Worldview. His madness and the discrete
ideational steps he was making toward that




Nietzsche's Madness -- Kent D. Palmer

endpoint revealed an image of the special
systems which is rare and interesting. The
only other philosopher who seems to
understand this entire range of phenomena is
Kierkegaard. This gives an inner connection
between the thought of Kierkegaard and
Nietzsche which is unexpected and
interesting. For Kiekegaard the articulation
of the special systems is expressed very
differently. We can see it as the leves of
Kiekegaard's concept of hypothetical
religious experience.

absurdity
Transcendental Religion
paradox

Immanent Religion
humor

Ethics

irony

Aesthetics

daemonic

We can see Nietzsche as inhabiting and
attempting to justify the aesthetic end of
Kiekegaard's spectrum. Nietzsche tend to
oscillate between irony cutting cultural
critique and sarcasm and the daemonic with
his wild claims. He has his focus on Values,
i.e the substance of morality and ethics. He
considers everything beyond Ethics to be
merely made up illusions and especialy the
illusions of the Ascetic Priest which he
contrasts to the Warrior who is rooted in his
body here and now with conquest on his
mind. However we notice that paradox and
absurdity appear at the other end of the
spectrum that Kiekegaard tends to see as
higher than the aesthetic and moral.
Nietzsche appropriates these aspects that
Kiekegaard projects on Rdigion as the
fundamental ideas of his philosophy. They
are identified with the stepping up the
emergent levels of the special systems seen
under the shadows of the limits of doxa.

Philosophical | mplications of Special
Systems Theory

Special Systems Theory is an extension of
General Systems Theory and what is called
General Meta-systems Theory. We consider
Systems to be Social Gestalts. Thus Meta-
systems are Social Proto-gestalts. The
Special Systems are an odd combination of
Gestalts and Proto-gestalts, or Systems and
Meta-systems.

A system is a way of looking at things that
sees their emergent properties and produces a
whole. However, there are other kinds of
wholes than those with emergent properties.
There are wholes taken apart, i.e de
emergent wholes, that are less-than-the-sum-
of-ther-parts rather than greater-than-the-
sum-of-their-parts. We think of these de-
emergent wholes as fidds. Gestalts are
figureground  conglomerations on a
background of their proto-gestalts. In other
words the figure-ground becomes a new
figure on a deeper ground. When we look at
that deeper ground we see the fidd out of
which the system arises and to which it
returns, that is the environment, ecosystem,
milieu, situation, context, etc of the system.

Once the distinction between a system and a
meta-system (gestalt and proto-gestalt) is
understood, then a Special System is seen as
an emergent level of differentiation between
the system and the meta-system (between the
gestalt and the proto-gestalt). As such the
Special  Systems are three different
combinations of partial systems and partial
fields (or partial gestalts and partia proto-
gestalts). It turns out that there are three
kinds of special systems named dissipative,
autopoietic and reflexive. The dissipative
special system is named after the dissipative
ordering structures isolated by Prigogine.
The Autopoietic special systems are named
after the sdf-producing systems of Maturana
and Varda. The Reflexive Special Systems
are named after the Reflexive Social theory
of Barry Sandywell and John O'Malley. Each
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of these kinds of special systems have unique
properties dictated by the loss of properties
of hyper-complex algebras. When we move
from the normal algebra of the real numbers
into the other possible algebras we move
through a series of steps by which we lose
properties. As we lose mathematical
properties then characteristics emergently
become important that were not significant
before. For instance when we go to the
imaginary algebra of the complex numbers
we loose the unity of the number and so we
get conjunctions of numbers instead, but the
properties of the algebra remain stable. But
when we go to quaternions then we lose the
commutative property so that action
suddenly becomes important because it
becomes difficult to reverse actions. When
we go to the octonions then we lose the
associative property so that the social
relations between things becomes suddenly
important, and it matters who sits next to
whom at the dining table. When we move to
the sedenions then we lose the division
property and this is when we fall into the
field where things cannot be easily divided
from each other any more. The non-division
algebras each have ther own interesting
properties and they form an infinite regress
of deeper and deeper levds of embedding that
is reached mathematically by the Cayley-
Dickson process.

For those not interested in Hyper-Complex
algebras it is possible to get a feding for
what is meant here with a simpler
mathematical analogy. This analogy is with
perfect numbers. The autopoietic special
system is like a perfect number where the
divisors add up to the whole number exactly.
The dissipative special system is like the
amicable numbers where two number's
divisors add up to each other producing a
symbiotic relation between the two wholes
that together make up a greater whole. The
reflexive special system is like the sociable
numbers where there is a ring of numbers in
which each one's divisors add up to the next
whole in a circle. All other numbers either

have a whole greater than the sum of ther
divisors or a whole less than the sum of its
divisors. The perfect, amicable and sociable
numbers represent balance of three different
types between the parts and the wholes of
these numbers. There are only these three
kinds of balance found in numbers according
to number theory. The special systems are
three kinds of balance between the extremes
of lack and surplus.

The only thing about this theory that is new
is the realization that there are anomalous
and rare quasi-systems in nature that have
similar properties. The properties of these
special systems are dictated by the loss of the
mathematical properties of their associated
algebras. Also the algebras dictate ther
internal structuring. The unusual
characteristics of these systems are ultra-
efficaciousness made up of ultra
effectiveness and ultra-efficiency.

When we apply these types of quasi-systems
to the divided line we take ratio as a system
and the limit as the meta-system. When we
do that we see that there are several emergent
levels between the ratio and the sanity of the
supra-rational that have to do with seeking
grounds, sdf-grounding and  mutual
grounding. And when we do the same thing
taking doxa as the system and the limit as the
meta-system of madness then we find three
levels in between of paradox, viscious circles
and absurdity. This application is quite
straight forward because it sees the limit of
reason or opinion as the relation between the
system and the meta-system and attempts to
characterize the special system steps in
between.

What we find with respect to doxa is that
there is a move from opinion, which we can
think of as value in Nietzsches way of
looking at things, i.e. opinion concerning
worth, to what Nietzsche calls will to power.
Will to power is the assertion of power over
others and onés sdf. It is a dissipative
ordering of the environment. The next stage
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up is the viscous circle which other
commentators’ have already connected with
Nietzsche's eternal recurrence of the same.
This leaves only the reflexive leve to be
identified. Reflexivity is the hallmark of
Nietzsche's whole philosophy. But it appears
especially in his view that the instincts are
social within us, i.e that we ae a
multiplicity and form the basis for our idea
of soul or sdf as a gathering of instinctual
entities within a multiplicity of perspectives.
This radical sdf-reflexivity in Nietzsche
leads to the absurdity of his sdf identification
with the Anti-Christ and other negative
images taken from the tradition. Finally
increased absurdity finally ends up with
madness as its necessary outcome. It is no
wonder that Nietzsche went mad since he
seams to be stepping up this fateful staircase
toward the abyss, toward chaos, toward the
covering of reason and toward the night of
theintellect, i.e. the negative fourfold.

The interesting thing is that the special
systems can be seen as a modd of Existence
as opposed to the fragments of Being. In fact
Being and Existence mutually define each
other because the kinds of Being and the
special systems mutually distinguish each
other. That mutual definition looks like this.

system

Pure Being VALUE

dissipative special system

Process Being VALUE OF VALUE

autopoietic special system

Hyper Being VALUE OF VALUE OF VALUE
reflexive special system

Wild Being VALUE OF VALUE OF VALUE OF VALUE
meta-system (proto-gestalt)

If wetry to understand how Nietzsche treated
the various kinds of Being we can think
about the point in Genealogy of Morals
where he claims to have discovered the
problem of Value and the Value of Values.

4 pierre Klossowski, Nietzsche and the Viscous
Circle, The University of Chicago Press

This question of value can be asked
repetitively and recursively. The question is
what happens when we continue to ask it.
Does it go on forever or is there a place
where we can no longer understand what the
meta-levels of Value mean. Bateson in Steps
to the Ecology of the Mind discovered that
there were limits to the question of motion
and of learning. We bdieve that there is in
general a limit to the meaning of the question
of meta-levds of Beng, and thus of
everything within Being. Thus value too must
have such a limit. However, we can only
really know if we actually question Value as
to the meaning of its mealeveds. We
understand what Value itsdlf is, i.e. the basis
of ethical and moral judgements. Nietzsche
discovered a horizon of research not
imagined before when he questioned the
value of value His answer was life
enhancing or life dis-enhancing. In other
words values ether affirmed or denied life.
He thought that the values of warriors
affirmed life while the values of the ascetic
priests dis-affirmed life. The will to power is
the attempt to assert ones values on the world
including others and one sdlf. Thus valuing
values eventually leads us to the process of
value creation and value imposition, i.e
evaluation. But when we ask the question as
to the meaning of the third meta-leved of
value then we come to a problem. What is
the "value of the value of values'. The
question suddenly gets thorny. From there it
only gets worse as we go up to the final
meta-level. The interesting thing is that
Nietzsche drove himsdf into these deeper and
deeper levels of Being as he moved toward
madness. By understanding how Nietzsche
delved into the deeper and deeper levels of
the Western worldview we not only
understand Nietzsche himsdf but also our
own worldview.
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A-conceptuality and M adness

Looking for a place to begin in trying to
argue that Nietzsche somehow intuitively
understood Special Systems Theory and
unearthed it on his trajectory toward madness
is problematic. What we want to show is that
his major concepts attempted to approximate
the special systems. However, his work is so
diverse and open to so many interpretations
that it is difficult to know where to begin to
construct such an argument that seems
intuitively correct, at least to the author. We
therefore turn to some interpretations of
Nietzsche in order to attempt to lay the
groundwork for this further more refined
interpretation of his work in terms of Special
Systems theory. Fundamentally we believe
that because of Nietzsche's existentialist
tendencies and because he pushed the
envelope with respect to understanding the
Western worldview, that he unearthed the
basic form of the special systems theory that
he described with his own language and as it
were saw the special systems theory as
through a glass darkly as the way out of the
Western worldview. By his on exploration of
this direction he ended up pushing the
envelope too far and step by step embodied
the various levels of the special systems as
they relate to doxa so that the final
conclusion to his own explorations ended as
alogical conclusion to his path in madness.

Sheridan Hough in Nietzsche's Noontide
Friend® explores several of Nietzsche's
extended metaphors. Using the metaphors
gives a more coherent picture of Nietzsche's
underlying thoughts than might be had by
comparing literal statements throughout the
corpus. What this interpretation ends up
pointing out is the importance of the
metaphor of continual pregnancy, a situation
where one is both one and two at the same
time. The metaphor of continual pregnancy
however seems strange until we realize that it
is an image of the non-dual constructed out
of various Western intellectual ideas. By
non-dual we mean neither one nor two. In
other words it is some other state that is
neither unified nor dual. Continual pregnancy
appears to point toward this kind of non-dual
state that the special systems modd very
well. Pregnancy is something that cannot be
maintained continually without sickness and
death. Pregnancy is a metaphor drawn from
the opposite sex, the denigrated sex, against
which Nietzsche's own will to power defined
itself. But pregnancy is a state which is both
one and two but yet not either one nor two.
This is just the same as the conjuncted
special systems which are neither one nor
two and thus modd the non-dual as defined
by David Loy in Nonduality. So if we look
into the sustained metaphors of Nietzsche
that undergirds his seemingly randomly
permutated opinions we see a striving to
indicate the possibility of non-duality as a
state different from unity or multiplicity.

Hough also at one point suggests that
Heidegger's Dasein is a concept that might
allow usto deal with the seeming incoherence
of Nietzsche's thought, if it were applied in
retrospect, even though Heidegger's own
interpretation of Nietzsche in this regard was
of little use. Another commentator Pauli
Pylkko in The Aconceptual Mind® suggests
conversdy that Nietzsche is a precursor for
Heidegger's devdlopment of the concept of

® Penn State UP 1997
8 John Benjamins Pub Co 1998
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Dasein. Taking our own hint from these
commentators we will begin with Heidegger's
concept of Dasein as daborated by Pylkko. If
we can see Pylkko's description of the a-
conceptual as the end point toward which
Nietzsche's is attempting to attain by fits and
starts, then his variety of styles and the
incoherence of his thought at a conceptual
level can be understood more easily. In terms
of Pylkko's description of Dasein as a
conceptuality we can see that Nietzsche is
not merely trying to be non-conceptual in the
disorganization of his concepts, but instead is
striving to express the a-conceptuality, prior
to the elaboration of the subject and object,
that is represented by Heldegger as dasein.
This also allows us to have a different take
on his madness than that given by Claudia
Crawford in To Nietzsche: Dionysus, | love
you Ariadne’. Crawford gives us evidence
that Nietzsche's madness is "simulated” and
represents a suicide in which he hangs
around to see what happens with respect to
his work that his madness should make
famous. It is interesting that Gingerich in a
recent talk given at the Psychology at the
Threshold conference® on  Hillmanesque
Archetypal Psychology says something very
similar about Jung, i.e. that he simulated an
episode of madness in order to position
himsdf in such a way to pursue his aims in
psychoanalysis. The simulation of an episode
of psychosis is much more beievable than
ten years of pretended madness in which
Nietzsche would have lost control of the
things that he was most concerned about
which was his environs and his diet which
both affected his hedlth. Given the sort of
person that Nistzsche appeared to be in the
kind of picture painted by Ledey
Chamberlain in Nietzsche in Turir’®, this
hypothesis of simulated madness seems
highly  unlikely.  However,  Pylkko's
reconstruction of Heideggers  dasen
philosophy when applied to Nietzsche may

7" SUNY 1995
8 Santa Barbara 2000
% Picador 1999

alow us to change the terms of the
reconstruction. Simulated madness means
unreal madness, i.e pretend madness.
Pretending madness would be very difficult
over along period of time. Persons tend to do
it for short times to attempt to evade
something or gain some respite. But madness
itsdf is very exhausting to maintain a
pretense of and is easy for others to see
through because of lapses into normalcy™.
Rather if we look at the terms of the debate
between real and simulated madness we see
that there is a dichotomy between reality and
illusion, where in this case the pretense of
madness is an illusion created concerning
illusion, this is similar to the example that
Pylkko himsdlf points out concerning Sartre's
no, nothing, nothingness which is a two
tiered reification of the negative. Similarly
simulation of madness is an intensification of
illuson and similarly a double reification.
But this all assumes the distinction between
reality and illusion which is one of the
aspects of Being in the first place. If we
apply Pylkko's view of the a-conceptual
derived from Heidegger's idea of dasein then
we can see that beyond real/illusion
distinction there is something that perhaps is
more basic, a kind of a-reality which exists
prior to the unfolding of the real/illusion
distinction at the levd Pure Beng. In fact
there is a view' that there are four different
levels of Being (Pure, Process, Hyper and
Wild) and that reality/illusion have different
meanings at each of these levels. Could it be
that Nietzsche in his explorations had
breached these various meta-levels of Being
so that for him the distinction between
real/illusion no longer meant what it means
normally and that he was in fact exploring a
realm of a-redlity if not some even deeper
realm. Pylkko basically only develops the
idea of the move from Pure Being to Process

19 According to Richard Hearn, Ph.D. a
psychotherapist who had years of work on Psychiatric
wards. He said that he knew of no case of long
sustained pretense of madness in his experience.

" Developed by the author in previous works
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Being in his definition of the a-conceptual.
We would like to deepen this analysis by
adding the various other meta-levels of Being
and giving prefixes that might be associated
with each of them so that we can talk
coherently about even deeper leves than the

a-conceptual.

Ultra Being | ex-conceptual no-salf
(Existence) no-hand

Wild Being out-of- | zygo-conceptual
hand enigma

Hyper Being in-hand

de-conceputal query

Process Being ready- | a-conceptual
to-hand dasein/gect
Pure Being | conceptual/non-
(ontological) conceptual
present-at-hand subject/object
beings (ontic) a concept

The a-conceputal means that the subject-
object dichotomy by which we project a
reified Pure Being has been withdrawn. This
is the realm of dasein as defined by
Heidegger. But we can go further. We can
talk about the de-conceptual where there is
the differing and deferring of differance that
Derrida talks about which Heidegger calls
Bealng (crossed out). This is an even deeper
ontological leve that Pylkko speaks of when
he talks about how conceptual/non-
conceptual is entangled with the a
conceptual. Hyper Being as | have called it
refers to what Merleau-Ponty calls the
"hyper dialectic of Process Being and
Nothingness' in The Visible an the Invisible.
| use the prefix "de-" to signify something
operating at this ontological meta-levd. This
prefix means  separation, cessation,
intensification, contraction and signifies
away from, off, down, wholly, entirely or to
undo something. It seems a good way to

mark the traces of concepts that are left when
we enter the level of Hyper Being which is
beyond Process Being which Pylkko signifies
with the prefix "a". However, when we want
to go to the level of Wild Being there is no
good candidate among the normal prefixes of
words. Therefore, we will designate the
prefix "zygo" as the designator. This signifies
yoke, articulation, or pair and reates to the
chiasm or reversibility that appears at the
level of Wild Being that allows us to see the
intaglio of mutual influence and partial
mutual penetration that exists at this
ontological levd. Finally for the levd of
Ultra Being we will use the prefix "ex-"
because it suggests a complete withdrawal of
ontological significance that occurs at the
levdl of existence that appears at the fifth
meta-level.

Pylkko has instituted an excdlent way of
marking the level of ontological discourse by
using prefixes on words. We are merdy
extending this to mark words at the other
meta-levels of Being as well so that beyond
the conceptual/non-conceptual  distinction
that appears at the level of Pure Being, there
is not just the a-conceptual of Process Being
but also the de-conceptual of Hyper Being,
and beyond that the zygo-conceptual of Wild
Being, and the ex-conceptual of Ultra Being.
We only regret that there is not some more
natural prefix at the level of Wild Being, but
after all Wild Being is Wild so the wildness
of zygo will tend to underline this fact.

With this terminology in place we can add a
few more dements that will make this
scheme clear in the ontological arena and
thus foster the right sort of interpretation.
The major assumption that underlays all of
Heidegger's work is what Michad Henry in
The Essence of Manifestation calls
Ontological Monism. This is the assumption
that Being is a monoalith that contains two
major modalities present-at-hand and ready-
to-hand which describe the modalities or
ways that the human being relates to the
world. Dasein means being-in-the-world.
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Dasean is the ecstasy of the projection of the
purdy determinate and reified illusion of
ideation which we think of as the redl, true,
identical and present aspects of the world.
Dasan stands behind this illusion of ideation
that we think of in terms of the dualistic
subject/object dichotomy as a place of
upwelling that is t/here in the world as
projected. Our view is wider and deegper than
that of Heidegger based on the work of
Merleau-Ponty in  Phenomenology  of
Perception and The Visible and Invisible we
identify four meta-levels of Beng, two
beyond those identified by Hedegger in
Being and Time. Heidegger also identified
the third meta-level in his later work which
he called Beag (crossed out). He realized
that the difference between Process Being
and Pure Being must be some other kind of
Being than ether of them. Derrida used this
as the basis for his identification of
Diffe’Ance. Merleau-Ponty went even
further and identified Wild Being in The
Visible an Invisible as different from Hyper
Being or DifferAnce.

Our major point is that there are no higher
meta-levels of Being. We follow Gregory
Bateson who in the Steps to the Ecology of
the Mind points out that in many cases we
cannot actually think anything higher than
the fourth meta-level. Bateson gives the
example of motion in the physus and learning
in the logos of concepts that cannot be
thought to indefinitely higher meta-leves. It
turns out that there are many central ideas
with respect to our being-in-the-world that
cannot be thought higher than four meta-
levels. Thus these meta-levels are stairways
to nowhere. The fifth meta-level does not
exist. We call it nominally Ultra Being but
identify it with existence due to its
unthinkability. We believe that Ultra Being
as Existence is a blank wall that thought runs
into when it attempts to articulate higher and
higher metalevds of Beng. The
confrontation of this distinction is of even
greater importance than the ontological
distinction that Hiedegger makes that led us

10

here. We use Russdl and Copi's theory of
higher logical types to understand the
articulation of the various kinds of Being.
We use the ramified type theory that exists at
each logical type level to identify the aspects
of Being, i.e truth, reality, identity and
presence. We see Being as a mobile with
sixteen facets where the kinds of Being and
the aspect of Being intersect. But the point is
that each of the aspects takes on a different
meaning at each of the meta-levels of Being
including Ultra Being. So we have
real/illusory and beyond that a-real or a
illusion, and beyond that de-real, and beyond
that zygo-real and finally ex-real. The same
is true for the other aspects. There is
identity/difference, then a-identity or a
difference, then de-identity, then zygo-
identity, and finally ex-identity. There is
truth/falsehood, then a-truth, then de-truth,
then zygo-truth, and finally ex-truth. Thereis
presence/absence, then a-presence or a
absence, then depresence, then zygo-
presence, and finally ex-presence. Each of
these aspects has a particular meaning at
each meta-levd of Being. How we
understand each of the aspects means
changes as we move from an aspect to an a-
aspect then to a de-aspect, then to a zygo-
aspect, and finally to an ex-aspect. Hopefully
this terminological refinement will help us
talk at the various ontological levels without
becoming confused because everything
changes emergently as we move up the meta-
levels of Being.

Now when we talk about simulated madness
in the case of Nietzsche where that means
pretend madness as an ontological statement
by him in his life it is hard to believe that
anyone could sustain such a madness for ten
years no matter what their ideas are about
themsalves and the impact that will have on
the world. However, when we think about
simulated madness we are talking about
illusions about illusons and thus are
operating at the levd of Process Being,
which is similar to the level that we saw
Nietzsche exploring in reation to values. He
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raised the question of the value of values. So
his questioning is at the levd of Process
Being and his simulated madness is
supposedly at the same meta-level. But thisis
at the a-conceptual leve, i.e the leve of
dasein where Process Being takes over from
Pure Being. At that levd reality/illusion has
a different meaning from that normally
ascribed to it at the lowest and most reified
ontological levd. At this levd we see the
process of the unfolding of the reality/illusion
distinction rather than merey the refied
categorical distinction itsdlf. It is at this leve
that the unfolding of the projections of our
world takes place. This is the levd in
Nietzsche's terms where self-overcoming is at
work as a process rather than as a finished
product. But once we establish this new
horizon for exploration, as Nietzsche calls it,
then it, as the a-conceptual, always remains
entangled according to Pylkko in the
conceptual/non-conceptual  distinction.  This
entanglement is the province of the de
conceptual and  zygo-conceptual. The
entanglement is composed of the differance
as differing and deferring, i.e. traces of
possibilities between which we are indecisive
which is called Hyper Being, between Pure
Being and Process Being, i.e. between the
noun and the verb in the statement Being is.
But it is also composed of a chiasmic
reversibility by which we see the intaglio of
propensities in the dual phases of the interval
that appears at the level of Wild Beng.
When we look at entanglement then it is
necessary to see the madness in the sanity
and the sanity in the madness of Nietzsche
but in two different senses. There is one
sense in which the moment of madness is
differing and deferring forever embodying the
traces of indecision of differance. There is
another sense in which there is a chiasmic
reversibility between madness and sanity by
which we the inscribed intaglio of the
propensities for ether madness or sanity.
From this perspective we can see that
madness is always in some sense a pretense
given for an effect as is everything we do in
our lives. But this pretense can be done with
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deadly seriousness and may in fact be
designated as real by those around us and by
oursdves. So we do not have to see
inauthenticity, ingenuineness, insincerity in
Nietzsches pretense which turned into
something of deadly seriousness of a true,
real, identical, present madness. From the
first Nietzsche played with the possibility of
madness by exploring beyond the limits of
normal intellectual endeavors. Nietzsche's
genius made him susceptible to madness
from the beginning.

What we are more concerned about is not
whether he was actually mad, or pretending
to be mad from some purely deterministic
categorization, but whether the process of his
going mad can tel us anything of deep
significance about our worldview. | believe it
can because the way stations on the route to
madness were exemplified by Nietzsche in
his major ideas and these ideas bear a
striking resemblance to the various kinds of
special systems that are encountered as we
move up the hierarchy of the meta-leves of
Being as the interstices between these meta-
levels. We know he struck out to explore the
meaning of the value of value. And we are
not sure whether he arrived at any higher
meta-levels of value beyond the a-value (the
unfolding of process value as the good and
bad of the noble) beyond the pure valug, i.e.
beyond good and evil. For instance whether
he did explore de-value (the differing and
deferring of hyper value), zygo-value (the
chiasm of wild value), or ex-value (the
incomprehensibility of ultra value), is
unknown at this moment to me the author.
But Nietzsche definitely opened up this realm
of exploration and also definitdly at least
attained the level associated with dasen
which is the level of Process Being, i.e
value’. So | think it is right for us to use the
a-conceptual, i.e. dasen philosophy as a
basis for understanding his works and
thoughts.

Once we transition to this way of thinking
about Nietzschés works and thoughts his
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styles and incoherence of thought at the
superficial level becomes less important.
This is because any value that he projects at
one moment may be supplanted by another
value at another moment because he is
engaged in the sdf-overcoming of the
unfolding of dasein as a being-in-the-world.
We are no longer looking for truth as
verifiable consistency, completeness, clarity,
coherence, wdl-formedness. Truth at this
levd as Heidegger has shown clearly is
Alethia, unfolding showing and hiding of the
type we see in Oedipus play which is
concerned with truth as uncovering. If we see
Nietzsche as engaged in uncovering of his
own prejudices in the process of which those
prgudices may change then all the
inconsistencies and incoherence of this
thoughts become a moot point. Rather what
we are looking for is similar to what
Sheridan Hough has looked for which is
metaphoric trends rather than succinct
philosophical statements of opinion that
never change, like we see in Shopenhauer.
Schopenhaur republished his major work
three times in his life and the first volume
remained substantially unchanged every time,
thus he only ever eaborated the philosophy
of his youth. We could never accuse
Nietzsche of doing anything like that.
Nietzsche is struggling to overcome his own
philosophy to the very end. Instead what he
tries to do in Ecce Homo is to establish who
he is as the kind of sdf who is continuously
sdf-overcoming.

All this means that we are going to approach
Nietzsche differently than we might
otherwise. He is the man who said that
Subjects are Objects turned inside out. As
such he points to the transformation of
continual turning of himsdf and his world
inside out. That transformation of sdf-
overcoming is a process. So we look for that
process that is a-conceptual as a groundless
ground beneath the various opinions that
Nietzsche expresses. What is interesting is
that in this process Nietzsche does formulate
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some concepts that seem to be a positive
contribution beyond his endless critiques of
others. In other words he does not just negate
in his cultural criticism but aso he
adumbrates several key ideas that stand out
in the sea of continuous variation and change
that we see in his sdf-exploration through
articulation. These ideas are exemplified best
by the concept of Will to Power, Eternal
Return, Perspectivism and the Overman.
What we want to point out is that he does not
just go mad but instead steps into it in a
series of fundamental realizations which are
concentrated in these fundamental ideas that
he developed which is his positive philosophy
beyond the results of his skepticism. We
interpret these ideas in terms of the Special
Systems theory. Thus we see Nietzsche starts
off with the concept of Man and sees him as
embedded in evolution and wonders what will
come after Man as the next species. An
excellent attempt at this in Science Fiction is
called The Gameayers of Zan by M.A.
Foster. But once we negate Man as a
System, i.e. as a gestalt, then there are a
series of stages that follow where as this
system is broken up. The fist of these is the
Will to Power, which is an image of the
Dissipative Ordering Special System similar
to the Dissipative Structures described by
Prigogine. Will to Power is the positive dual
of the Will of Schopenhaur that Nietzsche
sees as a will to death rather than a will to
life. This is of course a paradox. Nietzsche
has negated the ratio side of the divided line
through his skepticism so that all that is left
are opinions and values. The doxa when we
move up to the next emergent level of the
dissipative special system becomes a
paradox. The paradox is how sdf-
overcoming can become the center of
overcoming pure and simple How does
Nietzsche's philosophy avoid becoming a
casuistry for whoever happens to win on the
world stage. It is through this development of
the concept of nobility and his association of
it with continual sdf overcoming that he
attempts to deal with this paradox. But the
paradox always remains in the background
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and is really never resolved completely. Then
the Will to Power is again transformed into
eternal recurrence when he comes up with the
test for any action, would you will it to be
this way forever? If you would will it forever
then it must be Good because anything dse
would be excruciating punishment. This
thought of the test for action becomes a
viscious circle that comes to replace the
grounds that Nietzsche's philosophy lost by
the denia of all grounds. It is similar to the
Autopoietic Special System in as much as it
is sdf sustaining and closed. Finally this
Autopoietic level is transformed into a
reflexive leve with the introduciton of
perspectivism which as an intensification of
the wviscious circle becomes absurd.
Absurdity is when the viscious circle,
sustained paradox, is itsdf made
paradoxical. Nietzsches philosophy is
intensively persepctival and reflexive and this
uncovers absurdities that inform his
philosophy to which he himsdf is sensitive.
This absurdity is only one step away from
the Dionysian madness where everything
breaks up into absurdities which is given an
image in the Overman who is aways
promised but never arrives. Moving into the
Overman which is symbolized by the Death
of Zarathustra and Epidocles is to encounter
madness head on. When reflexivity and
perspectivality gets out of control then we
have madness. At that point we must engage
in what Deeuze and Guattari call
schizoanalysis of the sanity of madness and
the madness of sanity. The individual breaks
down into his desiring machines and the fied
of the socius and loses integrity as an
individual becoming merdly an organism.
The level of the desiring machine is a good
metaphor for the dissipative special system.
The levd of the individual as organism is a
good metaphor for the autopoietic special
system. The levd of the socius as a
rhizomatic field connecting the desiring
machines is a good metaphor for the reflexive
special system. In madness according to
schizoanalysis we cease to be subjects within
a world of objects and eventually degenerate
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into desiring machines in the flux of the field
of the socius where only the autopoietic
organism is a visible locus but across which
the desiring machines play. John S. Hans has
created another different, less nihilistic,
image of this state on the frontier of Wild
Being that Deleuze and Guattari attempt to
paint in gaudy and nihilistic colors.

Buddha Nature

What is interesting about this way of
approaching Nietzsches work is that it
allows us to compare it to its opposite which
is the path of the Bodhisattva toward
enlightenment with the trek of Nietzsche
toward madness. Morrison in Nietzsche and
Buddhism makes the point that Nietzsche did
not really understand Buddhism very well
and that he seems to have limited himsdf to
commenting on Hinayana Buddhism even
though some Mahayana material was
available. Nietzsche understood Buddhism to
be anti-life asceticism. He used it as a
paradigm of nihilism and saw it as the
direction that European culture was
ultimately heading. In that context the
popularity of Buddhism today seems to be
something that Nietzsche may be said to have
foreseen. However, the treatment of
Buddhism overall by Nietzsche is not true to
ether the letter or the spirit of that religion.
Thisisironic as Morrison points out because
many of the attitudes and approaches that
Nietzsche himsdf attempted to develop were
previously breached by the Buddhists in
ways that were very similar and many times
even more advanced. Nietzsche did not take
full advantage of the resources that
Buddhism offers for the enterprise of sdf
overcoming. Nietzsche like many others were
mislead by the fact that the ultimate state
described by Buddhism is called emptiness
(sunyata). They al to readily identified that
with nihilism when in fact it was precisdy
the opposite state that was being aimed at.
The problem that the Europeans faced was a
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fundamental one when it cameto interpreting
Buddhism. That problem was that Buddhism
amed at a state of existence that was
obscured by Being and was also covered over
by the principle of excluded middle.
Buddhism does not recognize Being as a
reality, truth, identity, or presence but instead
aims at Existence beyond Being. Buddhism
does not subscribe to the principle of
Excluded Middle or non-contradiction either.
Thus several very fundamental assumptions
that are prominent in the West must be
reversed in order to get a view of the supra-
rational state that corresponds the Buddhist
goal. We continually mistake supra-
rationality for paradoxicality and tend to
conflate the two states as can be seen in the
orientialist literature on Buddhism from the
very beginning of the recognition of it as a
historical phenomena. Nietzsche was making
use of these orientialist misinterpretations as
the basis of his own assessment. So it is no
wonder that Nietzsche's assessment of
Buddhism was so far from the mark. But it is
clear that many of the ideas that Nietzsche
developed was aiming at some very similar
ideas to those developed by the Buddhists
especially in  the more sophisticated
Mahayana tradition. Morrison only dedls
with the reation between Nietzsche and
Hinayana because that seems to be the
tradition that Nietzsche referenced in his
critique of Buddhism. But if we expand our
view and consider Mahayana then there are
even moreinteresting parallds.

However, what is most interesting is the fact
that the path that Nietzsche followed in his
life is the dual of that proffered by
Buddhism. Buddhism's goal is immersion in
the supra-rational non-nihilistic non-dual
state of sunyata, emptiness. That immersion
is called nirvana which allows escape from
the eternal recurrence of karmic influence
that binds one in the whed of samsara In
Mahayana the logical contradiction between
the doctrine of no-sdf and nirvana was
resolved by the deveopment of the
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Bodhisattva idea who renounced nirvana
until all other sentient beings achieved
enlightenment first. The special systems
correspond to what in Buddhism are called
the Three Jewds, i.e Dharma, Buddha and
Sanga. Dharma is the teaching of escape
from samsara into emptiness and that
corresponds to the dissipative ordering
special system. Buddha is the one who has
realized that ideal and embodies it becoming
independent of karmic causality by achieving
perfect enlightenment. The Buddha is related
to the autopoietic special system. The Sanga
is the brotherhood of the monks that form a
Buddhist community. The Buddha taught for
forty years and so his teaching had time to
become wdll established among his followers.
The Sanga is related to the reflexive special
system and they are the community who
provides the context for the seeker's search
for perfect enlightenment. The Bodhisattva is
something beyond the Buddha and stands in
the position of the Overman as the Meta-
system beyond the special systems which is
the opposite of rational man. The
Bodhisattva is not engaged in ultimate sdf-
overcoming which leads to the overcoming of
Man. Rather the Bodhisattva practices
compassion for all sentient beings and
service to them in the cause of their achieving
enlightenment. The Bodhisattva is the
overseer of the ones working toward
enlightenment who will themsdves enter
nirvana last after al others have done so.
They are the protectors of the Dharma,
Buddha and Sanga who act as stewards and
helpers in the conversion of all sentient
beings into ther enlightenment. The
Bodhisattva is the dual of the Overman
because the Bodhisattva is engaged in
helping others overcome themsdves in their

search  for  enlightenment. Also that
overcoming is seen as immersion in the
supra-rational rather than in terms of

paradox, viscious circles, absurdity and
madness. The Bodhisatva is the ideal of
sanity embodied. That sanity comes from the
deep search for grounds beginning from
reason rather than doxa. Reason assumes its



Nietzsche's Madness -- Kent D. Palmer

grounds normally. But when Reason
becomes doubtful of its grounds and begins
seeking those grounds then what is given to
reason is the doctrine of the dharma
Eventually having learned the doctrine then
the seeker of grounds wants to see an
embodiment of the doctrine of dharma and
that is when the Buddha is shown who is sdf
grounding. Eventually there is the question of
how enlightenment is recognized and that is
when the Sanga is necessary to play that role
of mutual grounding. It is the mutual
recognition of enlightenment within the
community of the Sanga that preserves
perfect enlightenment and heps to
distinguish it from imperfect imitations.
Finally there is the question of how this
process of attaining enlightenment is
maintained and that is when the ideal of the
Bodhisattva is exposed and Mahayana
Buddhism is seen to be necessary as the
perfection of Hinayana Buddhism. The
Bodhisattva is the one who helps all sentient
Beings attain enlightenment, preserves the
community and fosters the dharma.

Once we redlize that Nietzsche's path is the
dua of the path of the Bodhisattva then we
have made an essential contribution to the
attempt to understand Nietzsche's teaching.
The reason that Nietzsche's philosophy has
S0 many resonances with Buddhism is that it
is basically developing an opposite ideal.
That is an ideal rooted in the Western
worldview which develops the seeds of
insanity rather than sanity. Thus Nietzsche's
philosophy is a perfect counterpoint to the
articulation of the Bodhisattva ideal of
Mahayana Buddhism. It shows idedlizations
of the two paths that one might follow in
moving from the central portions of the
divided line of Plato toward its limits. In one
direction lies a sanity that goes beyond
reason and in the other direction lies an
insanity that comes from taking doxa to its
logical conclusion. Nietzsche's madness is
seen to be fated because he specifically
attempted to take doxa to its limit. The path
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toward the supra-rational was blocked to him
because like so many he could not see how
supra-rationality was an aternative and a
dual to the insanity that comes from the
intensification of paradox. We might say that
Nietzsches madness is haunted by the
possibility of supra-rationality as attained by
the Bodhisattva. Understanding this duality
sheds a different light on Nietzsche's
madness. His madness is our own when we
are Dblocked from understanding the
difference between the supra-rational and the
paradoxical and the absurd. There are two
articulations of the limits of the divided line
each based on the special systems. The limit
of doxa gives us the path of Nietzsche which
is inherent in the Western worldview and is
available to each of us. But also the path of
the Bodhisattva is available to us and
inherent in our worldview if we recognize the
difference between paradoxicality and supra-
rationality and head toward sanity instead of
insanity. Buddhism grew out of the Indian
Branch of the Indo-European worldview. It is
just as Indo-European as Nietzsche's
intensification of the western worldview into
madness. By understanding the redation
between supra-rational enlightenment and the
endarkenment of madness we comprehend
the limits of Plato's divided line and to some
extent understand the limits of human nature
as concelved within our worldview.

If we are looking for examples of the
Bodhisattva we can cite Nagarjuna or Dzong
ka ba but of course there are many other
examples throughout Buddhist history. What
we see when we look at Nagarjuna is the
development of the tetrdlemma that was
introduced into Buddhism by the Buddha
himsdf. However, Nagarjuna developed a
logic based on the tetralemma and used that
as a basis of critique of other positions that
reffied sunyata. Using the tetralemma (A,
~A, Both A and ~A, Nether A nor ~A)
Nagarjuna showed it was possible to use
logic to point toward emptiness without
defining it. Nagarjuna used this method of
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indication of emptiness as a basis for his
critiques of other refying philosophical
positions. If we accept excluded middle and
non-contradiction of Aristotle then the Both
and Nether become illegal. This means that
we must go much desper to encounter
emptiness. In fact what we must do is go up
the meta-levels of Being till we fail to find
the fifth metalevd in order to reach
emptiness. The failureto think the fifth meta-
level of Being is equivalent to the pointing by
the tetralemma which sees emptiness as the
difference between the Both and the Nether
(or the center of a tetrahedron of logical
operators composed of and, or, nand, & nor
which is the same thing). Emptiness cannot
be captured or thought in any definitive set of
abstractions. However, we can characterize it
as suprarational, non-nihilistic and non-
dual. It is suprarational because it is
indicated by keeping two alternatives like the
both and the neither as simultaneously true.
The supra-rationality was developed in
Jainism which thought that all opposites were
supra-rational. Jainism was another Hindu
heresy that developed about the same time as
Buddhism. In fact, one way to think of
Mahayana Buddhism is as a combination
between the Emptiness of Buddhism and the
Supra-rationality of Jainism. Reason posits a
ground. Reason becomes aware of itsdf
when it redlizes its lack of grounds and
attempts to