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Abstract: This article explores Lou Andreas -{ŀƭƻƳŞϥǎ όмффнύ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ƻŦ CǊƛŜŘǊƛŎƘ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪ ƛƴ 
ƘŜǊ άCǊƛŜŘǊƛŎƘ bƛŜǘȊǎŎƘŜ ƛƴ Iƛǎ ²ƻǊƪǎΣέ ŦƻŎǳǎƛƴƎ ƻƴ ƘŜǊ ǇǎȅŎƘƻƭƻƎƛŎŀƭ ŀƴŘ ŜȄƛǎǘŜƴǘƛŀƭ ǊŜŀŘƛƴƎ ƻŦ bƛŜǘȊǎŎƘŜϥǎ 
central concepts. Salomé proposes a pro found connection between life and work, arguing that Nietzsche 
developed his philosophy as a personal response to the crisis of Western values. The article examines 
{ŀƭƻƳŞΩǎ ǘƘǊŜŜ Ƴŀƛƴ ƛƴǘŜǊǇǊŜǘŀǘƛǾŜ ŀȄŜǎΥ ŀύ ǘƘŜ ǊŜƭŀǘƛƻƴǎƘƛǇ ōŜǘǿŜŜƴ bƛŜǘȊǎŎƘŜϥǎ ǇŜǊǎƻƴŀƭ Ŝxperiences and 
Ƙƛǎ ǇƘƛƭƻǎƻǇƘȅΣ ǎŜŜƴ ŀǎ ŀ ƪƛƴŘ ƻŦ άƛƴǾƻƭǳƴǘŀǊȅ ǎŜƭŦ-ŎƻƴŦŜǎǎƛƻƴέΤ ōύ bƛŜǘȊǎŎƘŜΩǎ ƳǳƭǘƛŦŀŎŜǘŜŘ ǿǊƛǘƛƴƎ ǎǘȅƭŜΣ 
revealing a fragmented spirit resulting from the conflict and attempted reconciliation of various distinct 
identities (the musician, the poet, the philosopher, the philologist, the religious), in perpetual 
metamorphosis and self -ƻǾŜǊŎƻƳƛƴƎΤ Ŏύ ǘƘŜ ƳȅǎǘƛŎŀƭ ŘƛƳŜƴǎƛƻƴ ƻŦ bƛŜǘȊǎŎƘŜΩǎ Ŧƛƴŀƭ άǎȅǎǘŜƳΣέ ŜȄǇƻǎƛƴƎ ŀ 
divine ideal of transcendence projected in concepts like Eternal Recurrence, Ove rman, and Will to Power. 
Ultimately, these analyses are situated within the broader Nietzschean interpretive community, drawing 
panoramic comparisons with commentators like Walter Kaufmann, Martin Heidegger, Karl Jaspers, Gilles 
Deleuze, Michel Foucault, G ianni Vattimo, and Alexander Nehamas, revealing the originality and influence 
ƻŦ {ŀƭƻƳŞΩǎ ǇŜǊǎǇŜŎǘƛǾŜ ƛƴ bƛŜǘȊǎŎƘŜŀƴ ǎǘǳŘƛŜǎΦ 
 
Keywords: Lou Andreas -Salomé; Friedrich Nietzsche; Eternal Recurrence; Overman; Will to Power.  
 
Resumo: Este artigo explora a interpretação da obra de Friedrich Nietzsche realizada por Lou Andreas -
{ŀƭƻƳŞ όмффнύ ŜƳ ǎŜǳ άbƛŜǘȊǎŎƘŜ ŜƳ ǎǳŀǎ hōǊŀǎέΣ ŎƻƳ ŦƻŎƻ ƴŀ ƭŜƛǘǳǊŀ ǇǎƛŎƻƭƽƎƛŎŀ Ŝ ŜȄƛǎǘŜƴŎƛŀƭ ŦŜƛǘŀ ǇƻǊ Ŝƭŀ 
dos principais conceitos nietzschianos. Salomé propõe uma ligação profunda entre vida e obra, 
argumentando que Nietzsche desenvolve sua filosofia como uma resposta pessoal à crise de valores do 
ocidente. O artigo analisa os três principais eixos interpretativos de Lou Salomé: a) a relação entre as 
expeǊƛşƴŎƛŀǎ ǇŜǎǎƻŀƛǎ ŘŜ bƛŜǘȊǎŎƘŜ Ŝ ǎǳŀ ŦƛƭƻǎƻŦƛŀΣ Ǿƛǎǘŀ ŎƻƳƻ ǳƳŀ ŜǎǇŞŎƛŜ ŘŜ άŀǳǘƻŎƻƴŦƛǎǎńƻ ƛƴǾƻƭǳƴǘłǊƛŀέΤ 
b) o estilo multifário da obra nietzschiana, que revela um espírito fragmentado resultante do conflito e 
tentativa de conciliação entre várias identidad es distintas (o músico, o poeta, o filósofo, o filólogo, o 
ǊŜƭƛƎƛƻǎƻύΣ ŜƳ ǇŜǊƳŀƴŜƴǘŜ ƳŜǘŀƳƻǊŦƻǎŜ Ŝ ōǳǎŎŀ ŘŜ ŀǳǘƻǎǎǳǇŜǊŀœńƻΤ Ŏύ ŀ ŘƛƳŜƴǎńƻ ƳƝǎǘƛŎŀ Řƻ άǎƛǎǘŜƳŀέ Ŧƛƴŀƭ 
de Nietzsche, que denuncia um ideal divino de transcendência projetado em conceitos como Et erno Retorno, 
Além -do-homem e Vontade de Potência. Essas análises são, ao fim, situadas na comunidade de intérpretes 
de Nietzsche e panoramicamente cotejadas com as interpretações de comentadores como Walter Kaufmann, 
Martin Heidegger, Karl Jaspers, Gilles  Deleuze, Michel Foucault, Gianni Vattimo e Alexander Nehamas, 
revelando a originalidade e influência da perspectiva de Salomé no campo dos estudos nietzschianos.  
 
Palavras-chave: Lou Andreas -Salomé; Friedrich Nietzsche; Eterno Retorno; Além -do-homem; Vontade de 
Potência. 

 
 
1. Introduction  
 

άCǊƛŜŘǊƛŎƘ bƛŜǘȊǎŎƘŜ ƛƴ Iƛǎ ²ƻǊƪǎΣέ ōȅ [ƻǳ !ƴŘǊŜŀǎ-Salomé (1992), represents 
one of the first efforts to systematically interpret Friedrich Nietzsche's thought, 
offered by a figure who had an intimate relationship, both personally and 
intellectually, with the philosopher. The work stands out not only for the depth with 
ǿƘƛŎƘ ƛǘ ŀǇǇǊƻŀŎƘŜǎ bƛŜǘȊǎŎƘŜΩǎ ŎŜƴǘǊŀƭ ƛŘŜŀǎ ōǳǘ ŀƭǎƻ ŦƻǊ ƛǘǎ ƛƴƴƻǾŀǘƛǾŜ ŀǇǇǊƻŀŎƘΣ 
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which combines psychology, philosophy, and a unique existential perspective. 
{ŀƭƻƳŞΩǎ ǊŜŀŘƛƴƎ Ƙŀǎ ǘƘŜ ƳŜǊƛǘ ƻŦ ōŜƛƴƎ ƻƴŜ ƻŦ ǘƘŜ ŦƛǊǎǘ ǘƻ ŎŀǇǘǳǊŜ ǘƘŜ ŎƻƳǇƭŜȄ 
ŎƻƴƴŜŎǘƛƻƴ ōŜǘǿŜŜƴ bƛŜǘȊǎŎƘŜΩǎ ƭƛŦŜ ŀƴŘ ǘƘŜ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ Ƙƛǎ ǇƘƛƭƻǎƻǇƘȅΣ ǎƻƳŜǘƘƛƴƎ 
that would pro foundly mark the later interpretation of his work.  

Lou Andreas -Salomé was a prominent figure in the European intellectual scene 
of the late 19th and early 20th centuries. A writer, philosopher, and later one of the 
pioneers of psychoanalysis, Salomé actively participated in the cultural and 
philosophical d ebates of her time, maintaining close relationships with personalities 
such as Sigmund Freud and Rainer Maria Rilke. However, it was her involvement with 
Nietzsche, in 1882, that resulted in one of the most impactful connections of her 
intellectual life. T he mutual admiration between Nietzsche and Salomé gave rise to a 
ōǊƛŜŦ ōǳǘ ƛƴǘŜƴǎŜ ǇŜǊƛƻŘ ƻŦ ƛƴǘŜƭƭŜŎǘǳŀƭ ŜȄŎƘŀƴƎŜ ǘƘŀǘ ǎƘŀǇŜŘ {ŀƭƻƳŞΩǎ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ 
of the philosopher. When Nietzsche met the young Russian, he was deeply impressed 
by her intelligence, to  the point of proposing marriage, a proposal she declined, 
preserving a relationship based on mutual intellectual admiration.  

This context of personal and intellectual closeness allowed Lou Salomé to be 
one of the few people to whom Nietzsche opened up completely, both about his 
philosophical ideas and his most intimate feelings. It was during this period that 
Salomé began to out ƭƛƴŜ ƘŜǊ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪΣ ǿƘƛŎƘ ǿƻǳƭŘ ƭŀǘŜǊ 
ǊŜǎǳƭǘ ƛƴ ǘƘŜ ǇǳōƭƛŎŀǘƛƻƴ ƻŦ άbƛŜǘȊǎŎƘŜ ƛƴ Iƛǎ ²ƻǊƪǎΦέ ¢ƘŜ ŦŀŎǘ ǘƘŀǘ bƛŜǘȊǎŎƘŜ ǊŜǾƛŜǿŜŘ 
and commented on the drafts of the first two parts of this work grants it a unique 
legitimacy (ANDREAS -SALOMÉ, 1992, p. 29-30). 

Even more striking is the fact that Salomé's work predates the publication of 
Ecce Homo (NIETZSCHE, 2008), a kind of intellectual autobiography in which the 
author seems to develop exactly the same project she undertook: demonstrating the 
indissoluble inte rtwining between his personal life and his philosophical work. Lou -
Salomé began writing her book on Nietzsche in 1882 and published it in 1894, while 
ǘƘŜ ǇƘƛƭƻǎƻǇƘŜǊΩǎ ŀǳǘƻōƛƻƎǊŀǇƘƛŎŀƭ ǿƻǊƪΣ ǿǊƛǘǘŜƴ ƛƴ муууΣ ǿƻǳƭŘ ƻƴƭȅ ōŜ ǇǳōƭƛǎƘŜŘ ōȅ 
his sister posthumous ly in 1908. If there was influence between one and the other, it 
would thus have been in reverse: could Nietzsche's reading of Lou Salomé's drafts 
about him have influenced his interpretation of himself in Ecce Homo?  

[ƛƪŜ 9ŎŎŜ IƻƳƻΣ {ŀƭƻƳŞΩǎ ōƻƻƪ ǎǘŀƴŘǎ ƻǳǘ ŦƻǊ ƛǘǎ ŀōƛƭƛǘȅ ǘƻ ŎƻƴƴŜŎǘ bƛŜǘȊǎŎƘŜΩǎ 
ƭƛŦŜ ŀƴŘ ǿƻǊƪΣ ǿƛǘƘ ŀ ǇƘƛƭƻǎƻǇƘȅ ǎƘŜ ŘŜǎŎǊƛōŜǎ ŀǎ ŀ ƪƛƴŘ ƻŦ άƛƴǾƻƭǳƴǘŀǊȅ ǎŜƭŦ-
ŎƻƴŦŜǎǎƛƻƴΦέ CƻǊ [ƻǳ {ŀƭƻƳŞ όмффнύΣ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅ Ŏŀƴƴƻǘ ōŜ ǳƴŘŜǊǎǘƻƻŘ 
separately from hi s personal experiences. She argues that, more than any other 
philosopher, Nietzsche constructs his work as a deeply personal response to the crisis 
of values he identified in the West, as well as to the physiological and existential crises 
that afflicted h is health and spirit. Nietzschean philosophy, according to Salomé, is an 
attempt to transcend nihilism and to create new values through a radical affirmation 
of life, even in its most painful forms. This perspective positions Salomé as one of the 
earliest interpreters to emphasize the existential and psychological dimensions of 
bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅΣ ŀ ǊŜŀŘƛƴƎ ǘƘŀǘ ǿƻǳƭŘ ǇǊƻŦƻǳƴŘƭȅ ƛƴŦƭǳŜƴŎŜ ǘƘŜ ǊŜŎŜǇǘƛƻƴ ƻŦ ǘƘŜ 
philosopher in the 20th century.  

Salomé also seems to inaugurate a practice that would become commonplace 
ŀƳƻƴƎ bƛŜǘȊǎŎƘŜ ŎƻƳƳŜƴǘŀǘƻǊǎΥ ŎƭŀǎǎƛŦȅƛƴƎ Ƙƛǎ ǿƻǊƪ ƛƴǘƻ ǘƘǊŜŜ άǇŜǊƛƻŘǎΦέ ¢ƘŜ ŦƛǊǎǘ 
ǇŜǊƛƻŘ ƛǎ ƻƴŜ ƛƴ ǿƘƛŎƘ ƘŜ ǿŀǎ άŀ ŘƛǎŎƛǇƭŜ ƻŦ ²ŀƎƴŜǊέ ŀƴŘ ƛƴŦƭǳŜƴŎŜŘ άōȅ ǘƘŜ 
metaphysics of SchopenhaǳŜǊέΤ ǘƘŜ ǎŜŎƻƴŘ Ŏƻƴǎƛǎǘǎ ƻŦ άbƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪǎ ǘƘŀǘ ǎǘƛƭƭ ǊŜǎǘ 
ƻƴ ǇƻǎƛǘƛǾƛǎǘ ŦƻǳƴŘŀǘƛƻƴǎέΤ ŀƴŘ ǘƘŜ ǘƘƛǊŘ Ŏƻƴǎƛǎǘǎ ƻŦ Ƙƛǎ ƳŀǘǳǊŜ ǇǊƻŘǳŎǘƛƻƴΣ ǿƘƛŎƘΣ 
ŀŎŎƻǊŘƛƴƎ ǘƻ ƘŜǊΣ ŎƘŀǊŀŎǘŜǊƛȊŜǎ ŀ άƴŜǿ ǇƘƛƭƻǎƻǇƘȅ ƻǊƛŜƴǘŜŘ ǘƻǿŀǊŘ ǘƘŜ ƳȅǎǘƛŎŀƭέ 
(ANDREAS-SALOMÉ, 1992, p. 34). 

{ŀƭƻƳŞΩǎ ǿƻǊƪ όмффнύ ƻƴ bƛŜǘȊǎŎƘŜ ƛǎ ƻǊƎŀƴƛȊŜŘ ƛƴǘƻ ǘƘǊŜŜ ŎƘŀǇǘŜǊǎΣ ŜŀŎƘ ƻŦ 
ǿƘƛŎƘ ŘŜǾŜƭƻǇǎ ŀ ŎŜƴǘǊŀƭ ǘƘŜǎƛǎΦ Lƴ ǘƘŜ ŦƛǊǎǘ ŎƘŀǇǘŜǊΣ ǘƛǘƭŜŘ άIƛǎ 9ǎǎŜƴŎŜΣέ ǘƘŜ ŎŜƴǘǊŀƭ 
ǘƘŜǎƛǎ ƛǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘƛŎŀƭ ǿƻǊƪ ƛǎ ƛƴǎŜǇŀǊŀōƭŜ ŦǊƻƳ Ƙƛǎ ǇŜǊǎƻƴŀƭ ƭƛŦŜΣ 
being ŀ ƪƛƴŘ ƻŦ άƛƴǾƻƭǳƴǘŀǊȅ ǎŜƭŦ-ŎƻƴŦŜǎǎƛƻƴΣέ ǿƘŜǊŜ Ƙƛǎ ŜȄƛǎǘŜƴǘƛŀƭ ŎǊƛǎŜǎ ŀƴŘ ǎǳŦŦŜǊƛƴƎ 
ŘƛǊŜŎǘƭȅ ǎƘŀǇŜ Ƙƛǎ ƛŘŜŀǎΦ ¢ƘŜ ǎŜŎƻƴŘ ŎƘŀǇǘŜǊΣ ǘƛǘƭŜŘ άaŜǘŀƳƻǊǇƘƻǎŜǎΣέ ǇǊŜǎŜƴǘǎ ǘƘŜ 
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ǘƘŜǎƛǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ǘƘƻǳƎƘǘ ŘŜǾŜƭƻǇǎ ǘƘǊƻǳƎƘ ŀ ǎŜǊƛŜǎ ƻŦ ƛƴǘŜǊƴŀƭ ǘǊŀƴǎŦƻǊƳŀǘƛƻƴǎ 
reflecting his struggle to reconcile his various facets (masks) τ the musician, the poet, 
the philosopher, the religious thinker τ and his quest for self -overcoming. The final 
ŎƘŀǇǘŜǊΣ ŎŀƭƭŜŘ ά¢ƘŜ bƛŜǘȊǎŎƘŜ {ȅǎǘŜƳΣέ ŀǊǘƛŎǳƭŀǘŜǎ ǘƘŜ ǘƘŜǎƛǎ ǘƘŀǘΣ ŘŜǎǇƛǘŜ Ƙƛǎ ŜŦŦƻǊǘǎ 
ǘƻ ŎƻƴǎǘǊǳŎǘ ŀ ǇƘƛƭƻǎƻǇƘƛŎŀƭ ǎȅǎǘŜƳΣ bƛŜǘȊǎŎƘŜΩǎ ǘƘƻǳƎƘǘ ǊŜƳŀƛƴǎ ŦǊŀƎƳŜƴǘŜŘΣ ŀƴŘ 
concepts like Will to Power, Eternal Recurrence, and Overman reveal a philosophy  
directed toward the creation of new values and the continuous surpassing of limits, 
but also a mystical ideal of transcendence.  

The first thesis is Lou Andreas -{ŀƭƻƳŞΩǎ ǇǊŜƳƛǎŜΥ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅ ƛǎ 
inseparably linked to his life, being a direct expression of his personal experiences and 
crises. Thus, Salomé proposes that the fundamental concepts of Nietzschean thought 
cannot be understood solely in abstract philosophical terms; rather, they must be seen 
ŀǎ ƳŀƴƛŦŜǎǘŀǘƛƻƴǎ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ƻǿƴ ƛƴǘŜǊƴŀƭ ǎǘǊǳƎƎƭŜǎΣ ǿƘƛŎƘ ŎƘŀǊŀŎǘŜǊƛȊŜ Ƙƛǎ 
multifaceted spirit. From this perspective, the Eternal Recurrence, for example, is seen 
as the ǳƭǘƛƳŀǘŜ ǘŜǎǘ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ŎŀǇŀŎƛǘȅ ǘƻ ŀŦŦƛǊƳ ƭƛŦŜ ƛƴ ŀƭƭ ƛǘǎ ŎƻƴǘǊŀŘƛŎǘƛƻƴǎΣ ŀ 
concept that reflects his personal need to overcome nihilism and decadence. The 
Overman, on the other hand, is understood as the projection of a divine ideal that 
Nietzsche w ould aspire to reach through his philosophy, while the Will to Power is 
interpreted as the creative and transgressive force driving the philosopher to 
transcend traditional moral boundaries and create new values.  

Lou Andreas -{ŀƭƻƳŞΩǎ ǊŜŀŘƛƴƎ ŎƻƴǘǊŀǎǘǎ ǿƛǘƘ ƻǘƘŜǊ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴǎ ƻŦ 
Nietzsche, especially those that focused more on the destructive aspect of his 
philosophy. Renowned commentators such as Heidegger and Deleuze, for example, 
emphasized the metaphysical an d ontological character of Nietzschean concepts, with 
Heidegger (2007) focusing on the Eternal Recurrence as the ultimate expression of 
being in time, and Deleuze (2007) reading the Will to Power as an affirmative principle 
of differentiation and multiplic ity. Walter Kaufmann (2013), in his classic 
interpretation of Nietzsche, approached the philosopher as a critic of Western 
rationalism and a champion of individual freedom. While these commentators offer 
ǇƻǿŜǊŦǳƭ ŀƴŘ ƛƴŦƭǳŜƴǘƛŀƭ ǊŜŀŘƛƴƎǎΣ {ŀƭƻƳŞΩǎ ƛƴǘŜǊǇǊŜtation stands out for its capacity 
ǘƻ ǊŜǾŜŀƭ ǘƘŜ ŜƳƻǘƛƻƴŀƭ ŀƴŘ ǇǎȅŎƘƻƭƻƎƛŎŀƭ ŘŜǇǘƘ ǇŜǊƳŜŀǘƛƴƎ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅΦ 

The present article aims to present Lou Andreas -{ŀƭƻƳŞΩǎ ǳƴƛǉǳŜ 
ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪΣ ŎƻƳǇŀǊƛƴƎ ƛǘΣ ƛƴ ǘƘŜ ŜƴŘΣ ǿƛǘƘ ǘƘŜ ǊŜŀŘƛƴƎǎ ƻŦ ƻǘƘŜǊ 
well -known interpreters of the philosopher, such as Walter Kaufmann, Martin 
Heidegger, Karl Jaspers, Gi lles Deleuze, Michel Foucault, Gianni Vattimo, and 
Alexander Nehamas, situating it within the broader context of Nietzsche studies. 
Initially, I provide an overview of the personal and intellectual relationship between 
Nietzsche and Salomé, shedding light on how their life stories intertwined. Next, I 
ŜȄŀƳƛƴŜ {ŀƭƻƳŞΩǎ ŦƛǊǎǘ ǘƘŜǎƛǎ ŀōƻǳǘ bƛŜǘȊǎŎƘŜΥ ǘƘŀǘ Ƙƛǎ ǇƘƛƭƻǎƻǇƘȅ ŀƴŘ ǇŜǊǎƻƴŀƭ ƭƛŦŜ 
are inseparable, such that his philosophical project could be described as a true 
exercise in self -confession. Subsequently,  I observe, through Salomé, the relationship 
between the fragmentary nature of Nietzschean philosophy and the multiplicity of 
identities and masks that characterize the philosopher -filologist -poet-musician -
mystic spirit. Finally, I address Lou Andreas -SaloƳŞΩǎ ŎƻƴŎƭǳŘƛƴƎ ǘƘŜǎƛǎΥ ǘƘŀǘ ŎƻƴŎŜǇǘǎ 
ƻŦ bƛŜǘȊǎŎƘŜΩǎ ƳŀǘǳǊŜ ǇƘƛƭƻǎƻǇƘȅΣ ǎǳŎƘ ŀǎ ²ƛƭƭ ǘƻ tƻǿŜǊΣ 9ǘŜǊƴŀƭ wŜŎǳǊǊŜƴŎŜΣ ŀƴŘ 
hǾŜǊƳŀƴΣ ǇǊƻƧŜŎǘ ŀ ƳȅǎǘƛŎŀƭ ƛŘŜŀƭ ƻŦ ǘǊŀƴǎŎŜƴŘŜƴŎŜ ŀƴŘ ŀ άŘƛǾƛƴƛȊŀǘƛƻƴ ƻŦ ǘƘŜ ƘǳƳŀƴΦέ 
As a conclusion, I situate this reading within the context of the community of Nietzsche 
interpreters, briefly positioning it within the general panorama of Nietzschean studies.  

With this, I intend to take a step toward reviving this pioneering reading of 
Nietzschean philosophy, surprisingly rendered invisible, which presents the 
philosopher from a privileged discursive space. It is an interpretation carried out by 
someone who liv ed with Nietzsche, heard his explanations of his philosophical project, 
ŀƴŘ ŜǾŜƴ ǎǳōƳƛǘǘŜŘ ƳǳŎƘ ƻŦ ǿƘŀǘ ǎƘŜ ƘŀŘ ǿǊƛǘǘŜƴ ŀōƻǳǘ ƘƛƳ ǘƻ Ƙƛǎ ǊŜǾƛŜǿΦ {ŀƭƻƳŞΩǎ 
ǊŜŀŘƛƴƎΣ ǘƘŜǊŜŦƻǊŜΣ ƻŦŦŜǊǎ ŀƴ ƻǊƛƎƛƴŀƭ ŀƴŘ ŘŜŜǇƭȅ ǇŜǊǎƻƴŀƭ ǇŜǊǎǇŜŎǘƛǾŜ ƻƴ bƛŜǘȊǎŎƘŜΩǎ 
philosophy. By c onnecting life and work, she anticipated many of the psychological 
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and existential readings that would become central in later interpretations throughout 
the 20th century, while also providing underexplored interpretive keys to Nietzschean 
thought.  

 
2. Encounters, Disencounters , Reencounters: Nietzsche and Lou Andreas -Salomé 

 
The relationship between Friedrich Nietzsche and Lou Salomé is one of the 

most fascinating and complex in the history of philosophy, involving both a profound 
intellectual exchange and a personal dimension that significantly shaped Nietzsche's 
view of life  and his works. They met in 1882, when Nietzsche, then 37, was already a 
relatively well -known philosopher, and Lou Salomé, just 21, was emerging as a young 
woman of notable intelligence and charm, whose philosophical insight quickly caught 
the attention o f the intellectuals of her time.  

Their first contact was mediated by Paul Rée, Nietzsche's close friend, who had 
already been captivated by Salomé's sagacity and independence. Nietzsche, who was 
seeking high -ƭŜǾŜƭ ƛƴǘŜƭƭŜŎǘǳŀƭ ǇŀǊǘƴŜǊǎΣ ōŜŎŀƳŜ ŦŀǎŎƛƴŀǘŜŘ ōȅ ǘƘŜ ȅƻǳƴƎ ǿƻƳŀƴΩǎ 
philosophical  depth and freedom of thought. In a short time, the three τNietzsche, Rée, 
and Saloméτformed an intellectual trio that planned to live together in a platonic 
arrangement dedicated to philosophical study and creation. Although this plan never 
materialized, i ǘ ǎȅƳōƻƭƛȊŜǎ bƛŜǘȊǎŎƘŜΩǎ ŘŜǎƛǊŜ ǘƻ ŦƛƴŘ ƛƴ {ŀƭƻƳŞ ƴƻǘ Ƨǳǎǘ ŀ ŦǊƛŜƴŘ ŀƴŘ 
confidante but also an intellectual partner.  

Nietzsche and Salomé even experienced moments of creative symbiosis, such 
ŀǎ ǘƘŜ ǎƻƴƎ άIȅƳƴ ǘƻ [ƛŦŜέ όIȅƳƴǳǎ ŀƴ Řŀǎ [ŜōŜƴύΣ ǿƛǘƘ ƳǳǎƛŎ ŎƻƳǇƻǎŜŘ ōȅ bƛŜǘȊǎŎƘŜ 
ŀƴŘ ƭȅǊƛŎǎ ǿǊƛǘǘŜƴ ōȅ [ƻǳ {ŀƭƻƳŞΣ ƛƴǎǇƛǊŜŘ ōȅ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅΣ ŜǎǇŜŎƛŀƭƭȅ Ƙƛǎ 
ideas on self -overcoming and life affirmation (ANDREAS -SALOMÉ, 1992, p. 193-194). 
!ŎŎƻǊŘƛƴƎ ǘƻ {ŎŀǊƭŜǘǘ aŀǊǘƻƴ όнлннΣ ǇΦ онύΣ άƛƴ bƛŜǘȊǎŎƘŜΣ ǘƘŜ ΨȅƻǳƴƎ wǳǎǎƛŀƴΩ ŦƛƴŘǎ ŀ 
ōǊƛƭƭƛŀƴǘ Ƴŀƴ ǿƘƻ ŎƻǳƭŘ ƘŜƭǇ ƘŜǊ ŦǳǊǘƘŜǊ ƘŜǊ ŜŘǳŎŀǘƛƻƴΤ ƛƴ [ƻǳΣ ƘŜ ƘƻǇŜǎ ǘƻ ƘŀǾŜ Ψŀ 
ŘƛǎŎƛǇƭŜΣΩ Ψŀƴ ƘŜƛǊΩ ǿƘƻ ǿƻǳƭŘ ŎƻƴǘƛƴǳŜ Ƙƛǎ ǘƘƻǳƎƘǘΦέ 

However, their relationship took on dimensions more complex than mere 
intellectual camaraderie. Nietzsche quickly fell in love with Salomé, whose beauty and 
charisma attracted him as much as her brilliant mind. In May 1882, Nietzsche went so 
far as to prop ose marriage in a rather unusual scene. During a carriage ride with Rée 
and Salomé, Nietzsche, unable to express his feelings directly, asked Paul Rée to 
present his marriage proposal to the young woman (YOUNG, 2010, p. 237). Salomé, 
however, declined the offer, saying she had no intention of marrying, which left 
Nietzsche deeply disappointed. This rejection was one of the factors that led to a 
gradual separation between Nietzsche and Salomé, although their intellectual 
admiration remained mutual.  

For Nietzsche, the rejection, devastating on a personal level, also impacted his 
philosophical work. From this episode, scholars suggest that he began to develop a 
bitter critique of romantic love, submission to affective desires, and the role of women 
in society. In her study of the relationship between Nietzsche and Salomé, Daniela 
Siegel (2004, p. 302 -онрύ ŘƛǎŎǳǎǎŜǎ Ƙƻǿ {ŀƭƻƳŞΩǎ ǊƻƳŀƴǘƛŎ ǊŜƧŜŎǘƛƻƴ ƛƳǇŀŎǘŜŘ 
bƛŜǘȊǎŎƘŜΩǎ ǾƛŜǿǎ ƻƴ ǿƻƳŜƴ ŀƴŘ ƭƻǾŜΦ {ƛŜƎŜƭ ŀǊƎǳŜǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜϥǎ ƭŀǘŜǊ ǇƘƛƭƻǎƻǇƘȅΣ 
especially in  Thus Spoke Zarathustra (2018), reflects a growing bitterness toward the 
role of women in society, influenced in part by his personal disappointment with 
Salomé. In his biography Nietzsche: A Philosophical Biography, Rüdiger Safranski 
(2003) examines the d ŜǾŀǎǘŀǘƛƴƎ ƛƳǇŀŎǘ ƻŦ {ŀƭƻƳŞΩǎ ǊŜƧŜŎǘƛƻƴ ƻƴ bƛŜǘȊǎŎƘŜΣ 
highlighting that his frustration with love transformed his view on personal 
relationships. Safranski explores how this disillusionment is evident in the later phase 
of his philosophy, marked by a criti que of love and marriage, which Nietzsche came to 
see as forms of emotional enslavement.  

Although their romantic relationship did not prosper, an analysis of 
bƛŜǘȊǎŎƘŜΩǎ ƭŜǘǘŜǊǎ όмфффύ ƳŀƪŜǎ ƛǘ ŎƭŜŀǊ ǘƘŀǘ ǘƘŜ ƛƴǘŜƭƭŜŎǘǳŀƭ ŘƛƳŜƴǎƛƻƴ ƻŦ ǘƘŜ 
friendship between him and Lou Salomé marked his life. Nietzsche even discussed 
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with Salomé passages from her book drafts about him, expressing admiration and 
enthusiasm for the project (SALOMÉ, 1988, p. 30; MARTON, 2022, p. 32). Their 
relationship was thus marked by a duality: on the one hand, a profound admiration 
for the young woma n's intelligence and philosophical potential; on the other, a 
personal disappointment that brought suffering to the philosopher. Nevertheless, Lou 
Salomé was able to capture Nietzsche's complexity like few others, distinguishing 
herself as one of the first  major interpreters of his work and offering a reading that 
would influence future generations of scholars.  

In addition to revealing the connection between life and work in Nietzsche, 
[ƻǳ {ŀƭƻƳŞΣ ƎǳƛŘŜŘ ōȅ ǘƘŜ ǇŜŎǳƭƛŀǊ ƛŘŜŀ ǘƘŀǘ ǘƘŜ άΨǊŜƭƛƎƛƻǳǎ ƛƴǎǘƛƴŎǘΩ ŀƭǿŀȅǎ ƎƻǾŜǊƴŜŘ 
ǘƘŜ ΨŜǎǎŜƴŎŜΩ ŀƴŘ ǘƘŜ ΨǘƘƻǳƎƘǘΩ ƻŦ bƛŜǘȊǎŎƘŜέ όa!w¢hbΣ нлннΣ ǇΦ ооύΣ ǇǊŜǎŜƴǘǎΣ ŀǎ ǿŜ 
shall see, an innovative and unsettling reading of some of the central concepts of what 
ǎƘŜ ŎŀƭƭŜŘ ǘƘŜ άbƛŜǘȊǎŎƘŜ {ȅǎǘŜƳΦέ 

 
3. Involuntary Self -/ƻƴŦŜǎǎƛƻƴΥ ŀƴ ά9ǎǎŜƴŎŜέ ƻŦ bƛŜǘȊǎŎƘŜΩǎ tƘƛƭƻǎƻǇƘȅΚ 

 
In the first chapter of Nietzsche in His Works, titled "His Essence," Lou 

Andreas -Salomé (1992) presents her central thesis that Friedrich Nietzsche's 
philosophical work is inseparable from his biography and personality. Salomé argues 
that, unlike other ph ilosophers who construct abstract and impersonal theoretical 
ǎȅǎǘŜƳǎΣ bƛŜǘȊǎŎƘŜ ōǳƛƭŘǎ Ƙƛǎ ǇƘƛƭƻǎƻǇƘȅ ŀǎ ŀƴ άƛƴǾƻƭǳƴǘŀǊȅ ǎŜƭŦ-ŎƻƴŦŜǎǎƛƻƴΣέ ƛƴ ǿƘƛŎƘ 
his life experiences τparticularly his suffering, isolation, and solitude τare reflected 
in his concepts. For Salomé, life and thought are intimately intertwined in Nietzsche, 
to the point that his philosophy could be described as a kind of dialogue with himself:  

 
άaƛƘƛ ƛǇǎǘ ǎŎǊƛǇǎƛΗέ bƛŜǘȊǎŎƘŜ ǊŜǇŜŀǘŜŘƭȅ ŜȄŎƭŀƛƳǎ ƛƴ Ƙƛǎ ƭŜǘǘŜǊǎ ŀŦǘŜǊ 
ŎƻƳǇƭŜǘƛƴƎ ŀ ǿƻǊƪΦ όΧύ ¢ƘŜǎŜ ŀǊŜ ǊŜǾŜŀƭƛƴƎ ǿƻǊŘǎ ŦƻǊ ǘƘƻǎŜ ǿƘƻ ƪƴƻǿ 
how to read Nietzsche's writings: they suggest that, at heart, he 
thought and wrote only for himself, converting his  own self into 
thoughts (ANDREAS -SALOMÉ, 1992, p. 29). 

 
Salomé highlights the peculiarity of Nietzsche's philosophy, which, according 

to her, does not rest on its theoretical originality but on the "inner force" with which 
the philosopher expresses his inner life (ANDREAS -SALOMÉ, 1992, p. 30). She argues 
that N ietzsche did not experience significant external events that could shape his 
work; instead, his real life unfolded in the realm of thought and introspection, making 
his philosophy profoundly personal and subjective. From this perspective, Lou Salomé 
(1992, ǇΦ олύ ŎƻƴǘŜƴŘǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ŜƴǘƛǊŜ ǇƘƛƭƻǎƻǇƘȅ ƛǎ ŀ άǎǳƳ ƻŦ ƳƻƴƻƭƻƎǳŜǎ όΧύ 
ƎǊƻǳƴŘŜŘ ƛƴ ǘƘŜ ƛƳŀƎŜ ƻŦ Ƙƛǎ ǎǇƛǊƛǘΦέ 

{ŀƭƻƳŞ ŜƳǇƘŀǎƛȊŜǎ bƛŜǘȊǎŎƘŜΩǎ ǎƻƭƛǘǳŘŜ ŀǎ ŀ ŦǳƴŘŀƳŜƴǘŀƭ ŜƭŜƳŜƴǘ ƛƴ ōƻǘƘ Ƙƛǎ 
life and his philosophy. She argues that the philosopher progressively isolated himself 
from the outside world, deepening his relationship with himself and developing an 
increasing ly solitary worldview. This isolation, according to Salomé, led Nietzsche to 
adopt "masks" to protect his innermost essence, a way to hide the vulnerability of his 
philosophical sensitivity (ANDREAS -SALOMÉ, 1992, p. 36). In this sense, the author 
suggests that solitude was not only a trait of his personality but also a central 
characteristic of his philosophy.  

For Salomé, these masks, used by Nietzsche as a form of protection and 
concealment, served as barriers to shield his vulnerability, his sensitivity, and his 
inner suffering, allowing him to maintain a distance from the world and others while 
preserving wha t, to her, would be his innermost essence (ANDREAS -SALOMÉ, 1992, 
p. 36-37). The various personae, with their multiplicity of voices and figures, would 
thus express both the internal complexity of Nietzsche and his attempt to avoid 
exposing himself complete ly. By creating characters such as Zarathustra or by writing 
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in the form of aphorisms and fragments, Nietzsche hid behind philosophical masks, 
preventing direct access to his true self.  

In Section 40 of Beyond Good and Evil, Nietzsche (1999, KSA 5, p. 57) states 
ǘƘŀǘ άŀƭƭ ǘƘŀǘ ƛǎ ǇǊƻŦƻǳƴŘ ƭƻǾŜǎ ǘƘŜ aŀǎƪέ όά!ƭƭŜǎΣ ǿŀǎ ǘƛŜŦ ƛǎǘΣ ƭƛŜōǘ ŘƛŜ aŀǎƪŜέύΦ CƻǊ 
Nietzsche, the mask is necessary because those with a deep and complex soul must 
hide part s of themselves to protect against the superficiality of the outside world. This 
concealment is not merely a defense mechanism but also a way to preserve the 
integrity of his inner depth.  

At the same time, it is also possible to interpret Nietzsche's use of masks as a 
way of confronting reality. The strategic use of masks is also related to his concept of 
perspectivism: each mask represents a partial view of reality, and Nietzsche, by using  
different personae and perspectives, challenges the essentialist notion of a single 
truth. The philosopher thus turns the multiplicity of perspectives into a fundamental 
element of his philosophy, in which truth is always viewed from different angles and 
is never presented unequivocally (NIETZSCHE, 2008).  

Gianni Vattimo (2017), in The Subject and the Mask: Nietzsche and the Problem 
of Liberation, also explores the question of masks in Nietzsche, emphasizing the plural 
ŀƴŘ ŦǊŀƎƳŜƴǘŜŘ ƴŀǘǳǊŜ ƻŦ ǎǳōƧŜŎǘƛǾƛǘȅΦ ±ŀǘǘƛƳƻΩǎ Ƴŀƛƴ ǘƘŜǎƛǎ ƛǎ ǘƘŀǘ Ƴŀǎƪǎ ƛƴ 
Nietzsche ar e not only a means of concealment or protection, as in Lou Andreas -
{ŀƭƻƳŞΩǎ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴΣ ōǳǘ ǊŜǇǊŜǎŜƴǘ ǘƘŜ Řƛǎǎƻƭǳǘƛƻƴ ƻŦ ǘƘŜ ϦǎŜƭŦϦ ŀǎ ŀ ŦƛȄŜŘΣ 
substantial entity. For Vattimo, the mask symbolizes the multiplicity and lack of unity 
of the subject, refl ecting Nietzsche's critique of Western metaphysics and the idea of a 
stable and permanent essence of being.  

Vattimo argues that by using masks, Nietzsche is proposing a critique of the 
traditional notion of the subject, which would be stable and coherent. Instead, for 
Nietzsche (and Vattimo), the subject is constituted by a plurality of perspectives and 
is essentially a play of masks. The use of masks is therefore not only a defense of 
vulnerability but also an affirmation that the "self" is an unstable construct, shaped by 
the cultural and historical forces surrounding it (VATTIMO, 2000, p. 45 -47). Vattimo 
suggests that the mask is the very condition of the subject in modernity, whose essence 
is no longer something that can be revealed but always staged and reconfigured.  

bƛŜǘȊǎŎƘŜΩǎ ǾŀǊƛƻǳǎ Ƴŀǎƪǎ ŀǊŜ ŀƭǎƻ ǊŜŦƭŜŎǘŜŘ ƛƴ ǘƘŜ ƳǳƭǘƛǇƭƛŎƛǘȅ ƻŦ ǎǘȅƭŜǎ ǘƘŀǘ 
pervades his work. Salomé introduces the practice, which would become 
ŎƻƳƳƻƴǇƭŀŎŜ ŀƳƻƴƎ ŎƻƳƳŜƴǘŀǘƻǊǎΣ ƻŦ ŘƛǾƛŘƛƴƎ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪ ƛƴǘƻ ǘƘǊŜŜ ϦǇƘŀǎŜǎΣϦ 
corresponding to the dev elopment of his thought. The first phase, marked by an 
ŀǊǘƛǎǘΩǎ ƳŜǘŀǇƘȅǎƛŎǎΣ ƛǎ ŎƘŀǊŀŎǘŜǊƛȊŜŘ ōȅ Ƙƛǎ ƛƴǾƻƭǾŜƳŜƴǘ ǿƛǘƘ wƛŎƘŀǊŘ ²ŀƎƴŜǊ ŀƴŘ 
Schopenhauerian metaphysics, a period in which Nietzsche still nourished hope for a 
cultural renaissance based on Greek  art and philosophy. However, over time, 
Nietzsche grew disillusioned with Wagner, marking his transition to a positivist and 
critical phase, which inaugurates the rejection of traditional metaphysics and the 
exploration of concepts such as nihilism. Final ƭȅΣ bƛŜǘȊǎŎƘŜΩǎ ƭŀǎǘ ǇƘŀǎŜ ƛǎ 
characterized, according to Lou Salomé (1992, p. 34), by a mystical and transgressive 
thought, from which emerge the central concepts of his mature philosophy, such as 
the Will to Power and the Eternal Recurrence.  

Lou Andreas -{ŀƭƻƳŞ ŀƭǎƻ ƛƴǎƛǎǘǎ ƻƴ ǘƘŜ ǊŜƭŀǘƛƻƴǎƘƛǇ ōŜǘǿŜŜƴ bƛŜǘȊǎŎƘŜΩǎ 
health and his philosophy, dedicating a significant part of her analysis to the impact 
ƻŦ ǇƘȅǎƛŎŀƭ ŀƴŘ ƳŜƴǘŀƭ ǎǳŦŦŜǊƛƴƎ ƻƴ Ƙƛǎ ǿƻǊƪΦ {ƘŜ ǎǳƎƎŜǎǘǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ŎƘǊƻƴƛŎ 
illnessτwhich  accompanied him for much of his life τnot only affected his 
psychological state but also played a crucial role in the construction of his concepts. 
The Eternal Recurrence, for example, can be interpreted, according to Salomé, as 
bƛŜǘȊǎŎƘŜΩǎ ŀǘǘŜƳǇǘ ǘƻ ƎƛǾŜ meaning to his experience of suffering, endowing it with 
an affirmative character (ANDREAS -SALOMÉ, 1992, p. 44-45). For her, Nietzsche was 
driven to philosophize based on his experience of marginalization. His philosophy is 
an attempt to create a space of  affirmation for himself in a world that seemed hostile 
to him.  



Villa, Lucas do R. M.                      Philosophy as involuntary self -confession  

70 Pensando ς Revista de Filosofia Vol. 16, Nº 39, 2025                                                     ISSN 2178-843X 

 

This view would later be corroborated by Walter Kaufmann, one of the most 
influential interpreters of Nietzsche in the 20th century, who also recognized the 
ƛƳǇƻǊǘŀƴŎŜ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǇŜǊǎƻƴŀƭ ŜȄǇŜǊƛŜƴŎŜǎ ƛƴ ǘƘŜ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ Ƙƛǎ ǘƘƻǳƎƘǘΦ 
Kaufmann argues t Ƙŀǘ bƛŜǘȊǎŎƘŜ ƛǎΣ ƛƴ ŀ ǿŀȅΣ ŀ άǇǎȅŎƘƻƭƻƎƛǎǘ ƻŦ ƘƛƳǎŜƭŦΣέ ǳǎƛƴƎ Ƙƛǎ 
own life as a laboratory to test his concepts. For Kaufmann (2013, p. 19), Nietzsche 
turned personal suffering into fuel for his philosophical work, making him a unique 
thinker whose philos ophy directly reflects his lived experiences. However, Kaufmann 
ŘƛŦŦŜǊǎ ŦǊƻƳ {ŀƭƻƳŞ ƛƴ ǾƛŜǿƛƴƎ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪ ƳƻǊŜ ŀǎ ŀ ŎǳƭǘǳǊŀƭ ŀƴŘ ǇƘƛƭƻǎƻǇƘƛŎŀƭ 
critique of Western rationalism than as an expression of his inner conflicts. While 
Kaufmann emphasizes the  critical and rational aspect of Nietzschean philosophy, 
Salomé highlights the importance of subjectivity and personal experience.  

¢ƘŜ ŘŜŦƛƴƛƴƎ ŎƘŀǊŀŎǘŜǊƛǎǘƛŎ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǇŜǊǎƻƴŀƭƛǘȅΣ ŀƴŘ ŎƻƴǎŜǉǳŜƴǘƭȅ ƻŦ Ƙƛǎ 
ǿƻǊƪΣ ƛǎΣ ŀŎŎƻǊŘƛƴƎ ǘƻ [ƻǳ {ŀƭƻƳŞ όмффнΣ ǇΦ рнύΣ Ƙƛǎ άǊŜƭƛƎƛƻǳǎ ƎŜƴƛǳǎΦέ Lƴ bƛŜǘȊǎŎƘŜΣ ǘƘŜ 
contrast between atheism and religious passion allows for the union of opposites that  
ƳŀƪŜǎ Ƙƛǎ ǎǘǳŘȅ ŀ άǇǎȅŎƘƻƭƻƎƛŎŀƭ ǎǘǳŘȅ ƻŦ ǊŜƭƛƎƛƻƴΦέ bƛŜǘȊǎŎƘŜΩǎ ǘǊǳŜ ǉǳŜǎǘΣ ŀŦǘŜǊ ŀƭƭΣ 
ǿƻǳƭŘ ōŜ ƻŦ ŀ ƳȅǎǘƛŎŀƭ ŀƴŘ ǘǊŀƴǎŎŜƴŘŜƴǘŀƭ ƴŀǘǳǊŜΥ άǘƘŜ Ǉƻǎǎƛōƛƭƛǘȅ ƻŦ ŦƛƴŘƛƴƎΣ ŀƳƻƴƎ 
the most varied forms of self -ŘŜƛŦƛŎŀǘƛƻƴΣ ŀ ǎǳōǎǘƛǘǳǘŜ ŦƻǊ ǘƘŜ ƭƻǎǘ DƻŘέ ό!b5w9!{-
SALOMÉ, 1992, p. 54). Here lies what Lou Andreas -Salomé (1992, p. 56-57) attributes to 
bƛŜǘȊǎŎƘŜΩǎ ǎǇƛǊƛǘΥ άŀƭƭ ǘƘŜ ǎǘǊǳƎƎƭŜ ŀƴŘ ǘŜǊǊƛōƭŜ ŦƛǊŜ ƻŦ ŀ ŦǊŜŜ ǎǇƛǊƛǘ ǿƛǘƘ ŀ ǊŜƭƛƎƛƻǳǎ ƎƛŦǘΦέ 

¢ƘǳǎΣ ŦƻǊ {ŀƭƻƳŞΣ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅ ƛǎ ǳƭǘƛƳŀǘŜƭȅ ŀ ǿŀȅ ƻŦ ƻǾŜǊŎƻƳƛƴƎ Ƙƛǎ 
own crises and creating new values in a world devoid of meaning. From the first 
chapter of her work, she constructs an interpretation that distances itself from purely 
theoretic al or abstract readings of Nietzsche, offering a deeply psychological and 
biographical approach. This reading, pioneering in her time, anticipated the 
existentialist and psychoanalytic interpretations of Nietzsche, emphasizing the human 
and personal aspect  of his work.  

{ŀƭƻƳŞΩǎ ŀǇǇǊƻŀŎƘ ŘƛŦŦŜǊǎ ŦǊƻƳ ƻǘƘŜǊ ƴƻǘŀōƭŜ ŎƻƳƳŜƴǘŀǘƻǊǎ ƻƴ bƛŜǘȊǎŎƘŜΣ 
ǎǳŎƘ ŀǎ aŀǊǘƛƴ IŜƛŘŜƎƎŜǊΣ ǿƘƻ ǎŀǿ ƛƴ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅ ŀƴ ƻƴǘƻƭƻƎƛŎŀƭ ŎǊƛǘƛǉǳŜ 
of the Western metaphysical tradition. For Heidegger (2007, p. 35), Nietzsche was the 
last of the gr Ŝŀǘ ƳŜǘŀǇƘȅǎƛŎƛŀƴǎΣ ŀƴŘ ǘƘŜ ŎƻƴŎŜǇǘ ƻŦ ά²ƛƭƭ ǘƻ tƻǿŜǊέ ǿƻǳƭŘ ōŜ ǘƘŜ 
ƳŜǘŀǇƘȅǎƛŎǎΩ ƭŀǎǘ ŀǘǘŜƳǇǘ ǘƻ ǳƴŘŜǊǎǘŀƴŘ ōŜƛƴƎΦ !ƭǘƘƻǳƎƘ IŜƛŘŜƎƎŜǊ ǊŜŎƻƎƴƛȊŜǎ ǘƘŜ 
ŘŜǇǘƘ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǘƘƻǳƎƘǘΣ Ƙƛǎ ǊŜŀŘƛƴƎ ƛǎ ƳƻǊŜ ŎƻƴŎŜǊƴŜŘ ǿƛǘƘ ǘƘŜ ǇƘƛƭƻǎƻǇƘƛŎŀƭ 
and metaphysical implica tions of his ideas than with their existential and 
psychological dimension. Salomé, on the other hand, is one of the first to recognize 
that, for Nietzsche, philosophy and life are inseparable. Instead of viewing Nietzsche 
as a metaphysician, Salomé sees him as someone who makes philosophy a tool to give 
his own existence meaning.  

Through this reading, Lou Salomé pioneers an innovative approach to 
understanding Nietzsche, focusing on the indissoluble link between life and work. 
This reading anticipates existential and psychological approaches that influenced 
later thinkers such as K arl Jaspers (1965) and Paul Tillich (2014), and it also opens 
space for interpretations that see Nietzsche as a precursor to psychoanalysis, given his 
interest in human psychology and the unconscious drives that shape behavior and 
thought. By insisting tha ǘ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅ ƛǎ ŀ ǇŜǊǎƻƴŀƭ ǊŜǎǇƻƴǎŜ ǘƻ Ƙƛǎ 
ǎǳŦŦŜǊƛƴƎ ŀƴŘ ƛǎƻƭŀǘƛƻƴΣ {ŀƭƻƳŞ ǊŜǾŜŀƭǎ ŀ ŦŀŎŜǘ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪ ǘƘŀǘ ǿƻǳƭŘ ōŜ 
fundamental to future studies on the philosopher.  

 
4. bƛŜǘȊǎŎƘŜΩǎ aŜǘŀƳƻǊǇƘƻǎŜǎ 

 
Lou Andreas -{ŀƭƻƳŞ ŘŜŜǇŜƴǎ ƘŜǊ ŀƴŀƭȅǎƛǎ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅ ōȅ 

ŘƛǎŎǳǎǎƛƴƎ ǿƘŀǘ ǎƘŜ Ŏŀƭƭǎ bƛŜǘȊǎŎƘŜΩǎ άƳŜǘŀƳƻǊǇƘƻǎŜǎΦέ {ƘŜ ŀǊƎǳŜǎ ǘƘŀǘ ǘƘŜ 
ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ ǘƘŜ ǇƘƛƭƻǎƻǇƘŜǊ ŦǊƻƳ wǀŎƪŜƴΩǎ ǘƘƻǳƎƘǘ ǳƴŦƻƭŘǎ ǘƘǊƻǳƎƘ ŀ ǎŜǊƛŜǎ ƻŦ 
internal transformations, in wh ich he revisits and reformulates his ideas in response 
ǘƻ ǇŜǊǎƻƴŀƭ ŎǊƛǎŜǎ ŀƴŘ ŎƘŀƭƭŜƴƎŜǎΦ CŀǊ ŦǊƻƳ ŦƻƭƭƻǿƛƴƎ ŀ ƭƛƴŜŀǊ ǘǊŀƧŜŎǘƻǊȅΣ bƛŜǘȊǎŎƘŜΩǎ 
thought is marked by constant ruptures and reinterpretations of his own concepts. For 
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{ŀƭƻƳŞΣ ǘƘŜǎŜ ƳŜǘŀƳƻǊǇƘƻǎŜǎ ǊŜŦƭŜŎǘ ƴƻǘ ƻƴƭȅ ǘƘŜ ŜǾƻƭǳǘƛƻƴ ƻŦ bƛŜǘȊǎŎƘŜΩǎ 
philosophical thinking but also his internal struggle to find a balance between his 
various intellectual and emotional inclinations (ANDREAS -SALOMÉ, 1992, p. 121). 

Salomé emphasizes that Nietzsche was a multifaceted figure, in whom 
coexisted the artist, the musician, the poet, the philologist, the philosopher, and the 
religious thinker. These different dimensions of his personality often came into 
conflict, resulting  ƛƴ ŀ ƪƛƴŘ ƻŦ άƛƴǘŜǊƴŀƭ ǿŀǊέ ǘƘŀǘ ƳŀƴƛŦŜǎǘŜŘ ƛƴ Ƙƛǎ ǇƘƛƭƻǎƻǇƘƛŎŀƭ 
work. Examining how Nietzsche dealt with the tension between the contradictory 
impulses inhabiting his mind, she distinguishes two main types of individuals: those 
whose emotions and impulse s are in harmony and those who live in constant internal 
conflict. Nietzsche, according to Salomé, belongs to the latter group. He lived in a state 
ƻŦ άǿŀǊ ƻŦ ŀƭƭ ŀƎŀƛƴǎǘ ŀƭƭΣέ ƛƴ ǿƘƛŎƘ Ƙƛǎ ŘƛŦŦŜǊŜƴǘ ŦŀŎŜǘǎ ŎƻƳǇŜǘŜŘ ǿƛǘƘ ƻƴŜ ŀƴƻǘƘŜǊΣ 
without a unifying for ce to completely control them (ANDREAS -SALOMÉ, 1992, p. 44). 

Lou Salomé opens the second chapter of her work by quoting aphorism 573 of 
5ŀǿƴΥ ά¢ƘŜ ǎƴŀƪŜ ǘƘŀǘ Ŏŀƴƴƻǘ ǎƘŜŘ ƛǘǎ ǎƪƛƴ Ƴǳǎǘ ŘƛŜΦ !ǎ ǿŜƭƭΣ ǘƘŜ ƳƛƴŘǎ ǿƘƛŎƘ ŀǊŜ 
ǇǊŜǾŜƴǘŜŘ ŦǊƻƳ ŎƘŀƴƎƛƴƎ ǘƘŜƛǊ ƻǇƛƴƛƻƴǎΤ ǘƘŜȅ ŎŜŀǎŜ ǘƻ ōŜ ƳƛƴŘǎέ όbL9¢½{/I9Σ мфффΣ 
KSA 3, p. 330). The metaphor of the snake, needing to shed its skin to survive, would 
ōŜ ǘƘŜ ǎȅƴǘƘŜǎƛǎ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅ ƻƴ ǘƘŜ ƴŜŎŜǎǎƛǘȅ ƻŦ Ŏƻƴǎǘŀƴǘ ǊŜƴŜǿŀƭΦ CƻǊ 
Nietzsche, the ability to abandon the old and transform oneself was essential for the 
health of the sp irit, which risked dying or stagnating if it remained attached to fixed 
ideas. 

The first great metamorphosis and change of skin in Nietzsche's life, 
highlighted by Lou Salomé (1992, p. 64 -66), is his break with Christian faith during his 
youth. Initially comfortable within the religious tenets, Nietzsche began to perceive 
that Christ ian beliefs no longer matched his emotional and intellectual needs. The 
ǇƘƛƭƻǎƻǇƘŜǊΣ ǳǇƻƴ ǊŜŎƻƎƴƛȊƛƴƎ ǘƘŀǘ /ƘǊƛǎǘƛŀƴƛǘȅΣ ǿƘƛŎƘ άŎƭǳƴƎ ǘƻ Ƙƛǎ ƛƴƴŜǊ ŜǎǎŜƴŎŜ 
ǎƳƻƻǘƘ ŀƴŘ ƘŜŀƭǘƘȅ ŀǎ ŀ ƘŜŀƭǘƘȅ ǎƪƛƴέ ό!b5w9!{-SALOMÉ, 1992, p. 63), could no 
longer satisfy him, cho se to distance himself from faith, marking the beginning of his 
philosophical journey.  

Lou Salomé (1992, p. 95 -97) also highlights Nietzsche's ability to transform 
thoughts and emotions into creative force, comparing his intellectual process to that 
of a musician who converts feelings into melody. For Nietzsche, his often dark and 
painful id Ŝŀǎ ǿŜǊŜ άǘǊŀƴǎŦƻǊƳŜŘ ƛƴǘƻ ƭƛŦŜΣέ ƛƴŦǳǎƛƴƎ ǘƘŜƳ ǿƛǘƘ ƴŜǿ ŀƴŘ ŎǊŜŀǘƛǾŜ 
energy. This musical metaphor is central to understanding Nietzsche's creative 
process, which, according to Salomé (1992, p. 95), transformed even the most 
unpleasant thoughts into grand  and new melodies. The philosopher, a musician at 
heart, had the capacity to give shape and life to his ideas, even those born from pain 
and suffering.  

¢ƘŜ ƛƳǇƻǊǘŀƴŎŜ ƻŦ ǎǳŦŦŜǊƛƴƎ ƛƴ bƛŜǘȊǎŎƘŜΩǎ ǇǊƻŎŜǎǎŜǎ ƻŦ ǘǊŀƴǎŦƻǊƳŀǘƛƻƴ ƛǎ 
ŀƴƻǘƘŜǊ ŎǊǳŎƛŀƭ Ǉƻƛƴǘ ƛƴ [ƻǳ {ŀƭƻƳŞΩǎ ǊŜŀŘƛƴƎ όмффнΣ ǇΦ млл-103), as she explores how 
Ǉŀƛƴ ǿŀǎ ŦǳƴŘŀƳŜƴǘŀƭ ǘƻ ǘƘŜ ǇƘƛƭƻǎƻǇƘŜǊΩǎ ƳŜǘŀƳƻǊǇƘƻǎŜǎΦ CƻǊ bƛŜǘȊǎŎƘŜΣ ǇƘȅǎƛŎŀƭ 
and mental suff ering was necessary to break with the past and open up new 
perspectives. Salomé argues that Nietzsche saw suffering as a motor for philosophical 
creation, a force that compelled him to separate from his old ideas and make room for 
new forms of thought.  

bƛŜǘȊǎŎƘŜΩǎ ǊŜƭŀǘƛƻƴǎƘƛǇ ǿƛǘƘ ǇƘƛƭƻƭƻƎȅ ŀƭǎƻ ǳƴŘŜǊƎƻŜǎ ŀ ǎƛƎƴƛŦƛŎŀƴǘ 
transformation over the course of his intellectual life, though not as an abrupt break. 
Salomé describes how Nietzsche began his career as a classical philologist, applying 
his training t o the study of ancient Greece, particularly in his works on Greek art and 
ǊŜƭƛƎƛƻƴΦ ¢ƘŜǎŜ ǎǘǳŘƛŜǎ ǇǊƻǾƛŘŜŘ bƛŜǘȊǎŎƘŜ ǿƛǘƘ Ƙƛǎ ŦƛǊǎǘ ŎƻƴǘŀŎǘ ǿƛǘƘ ŀ άǿƻǊƭŘǾƛŜǿέ 
that would underlie his future philosophy.  

According to Lou Salomé (1992, p. 69), already in his works of philological 
ŎǊƛǘƛŎƛǎƳΣ ƻƴŜ Ŏŀƴ ǇŜǊŎŜƛǾŜ ŀ ǉǳŀƭƛǘȅ ǘƘŀǘ ƳŀǊƪǎ ƳǳŎƘ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ƎŜƴƛǳǎΥ άǘƘŜ 
inclination to investigate the hidden and secret, to bring the concealed to light; a gaze 
directed  ǘƻǿŀǊŘ ǘƘŜ ƻōǎŎǳǊŜΣέ ŀ ŎƘŀǊŀŎǘŜǊƛǎǘƛŎ ƛƴǘƛƳŀǘŜƭȅ ǊŜƭŀǘŜŘ ǘƻ Ƙƛǎ ƘƛƎƘ ŀǊǘƛǎǘƛŎ 
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ǘŀƭŜƴǘΦ bƛŜǘȊǎŎƘŜϥǎ ƛƴǾƻƭǾŜƳŜƴǘ ǿƛǘƘ Ƙƛǎ ǿƻǊƪ ƻƴ ά¢ƘŜ {ƻǳǊŎŜǎ ƻŦ 5ƛƻƎŜƴŜǎ [ŀŜǊǘƛǳǎέ 
would have motivated his investigation into the lives of ancient philosophers and the 
life of the Greeks as a whole, marking the beginning of his transition from philology 
to philosophy.  

bƛŜǘȊǎŎƘŜ ǘƘŜƴ άŜƴǘŜǊŜŘ ǇƘƛƭƻǎƻǇƘȅ ǘƘǊƻǳƎƘ ŀ ŘŜŜǇ ŎƻƴŎŜǇǘƛƻƴ ƻŦ ǘƘŜ 
ǇƘƛƭƻǎƻǇƘƛŎŀƭ ƭƛŦŜ ƛƴ ƛǘǎ Ƴƻǎǘ ƛƴǘƛƳŀǘŜ ƳŜŀƴƛƴƎέ ό!b5w9!{-SALOMÉ, 1999, p. 70). This 
άǘǊŀƴǎƛǘƛƻƴ ŦǊƻƳ ǇƘƛƭƻƭƻƎƛǎǘ ǘƻ ǇƘƛƭƻǎƻǇƘŜǊΣέ ƘƻǿŜǾŜǊΣ ƻŎŎǳǊǊŜŘ ƎǊŀŘǳŀƭƭȅΦ LƴƛǘƛŀƭƭȅΣ 
Nietzsche followe Ř ǘǊŀŘƛǘƛƻƴŀƭ ǇƘƛƭƻƭƻƎƛŎŀƭ ƳŜǘƘƻŘǎ ƛƴ ǿƻǊƪǎ ƭƛƪŜ άIƻƳŜǊ ŀƴŘ 
/ƭŀǎǎƛŎŀƭ tƘƛƭƻƭƻƎȅΣέ ōǳǘ ŜǾŜƴ ƛƴ ǘƘƛǎ ǿƻǊƪΣ ƘŜ ōŜƎŀƴ ǘƻ ǎƛƎƴŀƭ Ƙƛǎ ƛƴǘŜƴǘ ǘƻ ŜȄǇŀƴŘ 
philology. Nietzsche suggested that philology should not be limited to the study of 
fragments of ancient texts but should instead be permeated by a broad philosophical 
vision, which allowed for the transcendence of technical and formal study. The true 
transformation, however, occurred when Nietzsche began to apply a more integrated 
philosophical perspective to his philological work, particularly under the influence of 
Richard Wagner and Arthur Schopenhauer. In this phase, Nietzsche believed that 
άǇƘƛƭƻǎƻǇƘȅ ǎƘƻǳƭŘ ŜƳŜǊƎŜ ŦǊƻƳ ǇƘƛƭƻƭƻƎȅΣέ ŀƴ ƛƴǾŜǊǎƛƻƴ ƻŦ ǘƘŜ ǘǊŀŘƛǘƛƻƴŀƭ ǇǊŜŎŜǇǘ 
that philology should be guided by phil osophy. Nietzsche viewed philology as a 
starting point for something greater, rather than an end in itself (ANDREAS -SALOMÉ, 
1992, p. 71). 

Thus, initially, Nietzsche was deeply influenced by both Richard Wagner and 
the metaphysics of Arthur Schopenhauer, especially in how both articulated an artistic 
and philosophical worldview. Wagner, in particular, provided Nietzsche with a 
άǎǇƛǊƛǘǳŀƭ ƘƻƳŜƭŀƴŘΣέ ƻŦŦŜǊƛƴƎ ŀƴ ƛŘŜŀƭ ƻŦ DŜǊƳŀƴƛŎ ŀǊǘƛǎǘƛŎ ŎƛǾƛƭƛȊŀǘƛƻƴ ǘƘŀǘ bƛŜǘȊǎŎƘŜ 
saw as equivalent to what ancient Greek civilization had represented for him in his 
philological studies (ANDREAS -SALOMÉ, 1992, p. 86-87). 

However, this period of close proximity between Nietzsche and Wagner did 
not last. Salomé mentions that the definitive break with Wagner occurred when 
Wagner began to lean towards Catholic tendencies in his work Parsifal, just as 
Nietzsche began to incline  toward English and French positivist philosophy. For 
Nietzsche, this change in direction by Wagner was intolerable, and his estrangement 
from the composer represented not only an intellectual separation but also an 
emotional and spiritual one. Nietzsche d ŜǎŎǊƛōŜǎ ǘƘŜ ōǊŜŀƪ ǿƛǘƘ ²ŀƎƴŜǊ ŀǎ ŀ άǇŀƛƴŦǳƭ 
ƭƛōŜǊŀǘƛƻƴΣέ ǎŜŜƛƴƎ ƛǘ ŀǎ ƴŜŎŜǎǎŀǊȅ ŦƻǊ Ƙƛǎ ƻǿƴ ǇƘƛƭƻǎƻǇƘƛŎŀƭ ŜǾƻƭǳǘƛƻƴΣ ŜǾŜƴ ǘƘƻǳƎƘ ǘƘŜ 
ǇǊƻŎŜǎǎ ǿŀǎ ǇŀƛƴŦǳƭΣ ŀƪƛƴ ǘƻ άǎŜƭŦ-ƛƴŦƭƛŎǘŜŘ ǿƻǳƴŘǎΦέ [ƻǳ {ŀƭƻƳŞ ǊŜǇǊƻŘǳŎŜǎ ƛƴ ƘŜǊ 
work a letter written by Nietzsche hims elf, in which he addresses his break with 
Wagner (ANDREAS -SALOMÉ, 1992, p. 88-92). 

{ƛƳƛƭŀǊƭȅΣ {ŀƭƻƳŞ ƛŘŜƴǘƛŦƛŜǎ ŀƴƻǘƘŜǊ ƳŜǘŀƳƻǊǇƘƻǎƛǎ ƛƴ bƛŜǘȊǎŎƘŜΩǎ ŘŜǘŀŎƘƳŜƴǘ 
ŦǊƻƳ {ŎƘƻǇŜƴƘŀǳŜǊΩǎ ǇƘƛƭƻǎƻǇƘȅΦ LƴƛǘƛŀƭƭȅΣ {ŎƘƻǇŜƴƘŀǳŜǊ ǿŀǎ ŀ ŎŜƴǘǊŀƭ ŦƛƎǳǊŜ ƛƴ 
Nietzsche's philosophical formation, especially regarding the role of art as a redeemer 
of human su ffering. However, as Nietzsche developed his own philosophy, he began 
ǘƻ ŎǊƛǘƛŎƛȊŜ {ŎƘƻǇŜƴƘŀǳŜǊΩǎ ǊŜƭƛŀƴŎŜ ƻƴ ŀ ƳŜǘŀǇƘȅǎƛŎǎ ǘƘŀǘ ǇǊƻǾƛŘŜŘ ƴƻǘƘƛƴƎ ōŜȅƻƴŘ 
ŀƴ ŜƭŜǾŀǘƛƻƴ ƻŦ ǘƘŜ DǊŜŜƪ ƛŘŜŀƭ άǘƻǿŀǊŘǎ ǘƘŜ ƳȅǎǘƛŎŀƭΣ ǘƘŜ ƛƴǎŎǊǳǘŀōƭŜ ǘǊŀƴǎŎŜƴŘŜƴǘŀƭέ 
(ANDREAS-SALOMÉ, 1992, p. 72). He then opted for an affirmative view of life, 
ŎǳƭƳƛƴŀǘƛƴƎ ƛƴ Ƙƛǎ ŎƻƴŎŜǇǘ ƻŦ ǘƘŜ ά²ƛƭƭ ǘƻ tƻǿŜǊΦέ 

After breaking away from Wagner and Schopenhauer, Nietzsche embraced 
empirical sciences and rational knowledge as guides for his intellectual quest. Salomé 
notes that Nietzsche, upon abandoning Schopenhauerian metaphysics, turned to 
positivism, finding in ƛǘ ŀ ƳƻǊŜ άǇǊŀŎǘƛŎŀƭέ ŀƴŘ ŜƳǇƛǊƛŎŀƭ ǇŀǘƘ ǘƻ ǳƴŘŜǊǎǘŀƴŘƛƴƎ ǘƘŜ 
world. However, he soon became disillusioned with this perspective as well 
(ANDREAS-SALOMÉ, 1992, p. 131). This shift coincided with the worsening of 
bƛŜǘȊǎŎƘŜΩǎ ƘŜŀƭǘƘΣ ǿƘƛŎƘ ƭŜŦǘ ƘƛƳ άǎŜǾŜƴ-eiƎƘǘƘǎ ōƭƛƴŘέ ŀƴŘ ǳƴŀōƭŜ ǘƻ ǊŜŀŘ ŦƻǊ ƳƻǊŜ 
than a quarter of an hour. According to Lou Salomé (1999, p. 94 -96), Nietzsche's 
physical decline prevented him from "expanding outwardly and from grounding his 
thought scientifically," thereby impeding the large -scale historical -philosophical 
projects to which he aspired. This was also why he was forced to adopt an aphoristic 
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writing style and develop his philosophical conception introspectively. As Salomé 
ǎǳƎƎŜǎǘǎ όмфффΣ ǇΦ фрύΣ bƛŜǘȊǎŎƘŜ ǇŀǎǎŜŘ άōȅ ǘƘŜ ǿŀȅǎƛŘŜ ƻŦ ŀ ƎǊŜŀǘƴŜǎǎ ǘƘŀǘ ǿŀǎ 
ǊŜǎŜǊǾŜŘ ŦƻǊ ƘƛƳΦέ 

His adherence to positivism, however, was temporary, although his 
disillusionment with it did not happen abruptly, as with his separation from Wagner. 
Instead, Salomé describes this shift as a gradual process, a "slow evaporation." 
Nietzsche did not immedi ately reject empirical sciences, but his spirit sought 
something beyond the limitations of positivist thought, which he came to view as 
restrictive in its approach to knowledge and truth. Nietzsche yearned for a new ideal 
of knowledge that could transcend the limits of empiricism and scientific reason, 
leading him to develop broader philosophical concepts, such as the "Will to Power" 
(ANDREAS-SALOMÉ, 1992, p. 132). 

As Salomé highlights, positivism offered Nietzsche a certain freedom of 
thought, but it could not satisfy his deeper philosophical needs, leading him to 
abandon this current in search of new perspectives that addressed ultimate and 
supreme questions τsometh ing he believed positivism was incapable of doing. Thus, 
ŀŎŎƻǊŘƛƴƎ ǘƻ {ŀƭƻƳŞΣ ǘƘŜǊŜ ǿŀǎ ŀ άŘǊƛŦǘ ǘƻǿŀǊŘ ǘƘŜ ƳȅǎǘƛŎŀƭέ ŀƴŘ ŀ άŘǊŀƳŀǘƛŎ ǊŜǘǳǊƴ ǘƻ 
ƘƛƳǎŜƭŦέ ό!b5w9!{-SALOMÉ, 1992, p. 128-136). 

!ƴƻǘƘŜǊ ŦǳƴŘŀƳŜƴǘŀƭ ŦŀŎǘƻǊ ŦƻǊ ǳƴŘŜǊǎǘŀƴŘƛƴƎ bƛŜǘȊǎŎƘŜΩǎ ǘǊŀƴǎŦƻǊƳŀǘƛƻƴǎ 
and his brief flirtation with positivism and utilitarianism was his relationship with 
Paul Rée. Nietzsche allowed himself to be influenced by Rée to the point of playfully 
calling him ǎŜƭŦ ŀ ŦƻƭƭƻǿŜǊ ƻŦ άwŞŜŀƭƛǎƳέ ό!b5w9!{-SALOMÉ, 1992, p. 117 -118). 
!ƭǘƘƻǳƎƘ bƛŜǘȊǎŎƘŜ ŀŘƳƛǊŜŘ Ƙƛǎ ŦǊƛŜƴŘΩǎ ǊƛƎƻǊƻǳǎ ƭƻƎƛŎΣ ƘŜ ŘƛǎǘŀƴŎŜŘ ƘƛƳǎŜƭŦ ŦǊƻƳ wŞŜ 
as it became clear that their intellectual styles and philosophical natures were 
incompatible. In his le tters, Nietzsche expressed the difference between them, stating: 
άL ŀƳ ƛƴŎǊŜŀǎƛƴƎƭȅ ƛƳǇǊŜǎǎŜŘ ōȅ Ƙƻǿ ǿŜƭƭ-armed your exposition is according to logic. 
bƻǿΣ L ŀƳ ƛƴŎŀǇŀōƭŜ ƻŦ ǘƘŀǘΤ ŀǘ ōŜǎǘΣ L Ŏŀƴ ǎƛƎƘ ƻǊ ǎƛƴƎ ŀ ƭƛǘǘƭŜέ ό!b5w9!{-SALOMÉ, 
1992, p. 121). This distancing reflects a change in Nietzsche, who sought a path of his 
own, one based not only on reason and logic but on a philosophy that integrated 
passion, intuition, and creativity. A philosophy that, according to Salomé (1992, p. 135), 
would reconcile hi Ƴ ǿƛǘƘ ƘƛƳǎŜƭŦ ŀƴŘ Ƙƛǎ ǊŜƭƛƎƛƻǳǎ ƎŜƴƛǳǎΣ ŦƛƴŘƛƴƎ ƛƴ ǘƘŜ άƳƻƴǎǘǊƻǳǎ 
ŀǇƻǘƘŜƻǎƛǎ ƻŦ ǘƘŜ ǎŜƭŦέ ŀ ǎǳōǎǘƛǘǳǘŜ ŦƻǊ ǘƘŜ ƭƻǎǘ DƻŘΦ 

The metamorphoses that led Nietzsche to break away first from metaphysics 
and later from positivism would ultimately bring him, according to Lou Salomé (1992, 
ǇΦ мотύΣ ǘƻ Ƙƛǎ ǳƭǘƛƳŀǘŜ ǇƘƛƭƻǎƻǇƘȅΣ ǿƘƛŎƘ ǊŜŎƻǾŜǊǎ άǘƘŜ ǊŜƭƛƎƛƻǳǎ ƛƴǎǘƛƴŎǘ ǘƘŀǘ Ƙŀǎ 
always goverƴŜŘ Ƙƛǎ ŜǎǎŜƴŎŜ ŀƴŘ Ƙƛǎ ǘƘƻǳƎƘǘΦέ bƛŜǘȊǎŎƘŜΩǎ ǾŀǊƛƻǳǎ ǇƘƛƭƻǎƻǇƘƛŜǎ ǿƻǳƭŘ 
serve as substitutes for God, intended to help him navigate life without a divine ideal 
beyond himself. This mystical -transcendental conception of Nietzschean philosophy 
is reflected in concepts such as Will to Power, Eternal Recurrence, and Overman, 
which coalesce around a fragmentary philosophical project that Salomé called the 
άbƛŜǘȊǎŎƘŜ {ȅǎǘŜƳΦέ 

 
5. ¢ƘŜ 5ƻǳōƭŜ wŜǎƻƴŀƴŎŜ ƻŦ ŀ [ŀǳƎƘǘŜǊΥ ¢ƘŜ άbƛŜǘȊǎŎƘŜ {ȅǎǘŜƳέ 

 
As a culmination of her interpretive framework, Lou Andreas -Salomé 

ǇǊƻǇƻǎŜǎ ŀ ŎƻƳǇǊŜƘŜƴǎƛǾŜ ŀƴŀƭȅǎƛǎ ƻŦ ǘƘŜ ǳƴŘŜǊƭȅƛƴƎ ǎǘǊǳŎǘǳǊŜ ƻŦ bƛŜǘȊǎŎƘŜΩǎ 
philosophical thought. Although Nietzsche repeatedly declared himself opposed to 
systematization, Salomé argues that it is possible to identify an internal coherence in 
his ideas, organized around four central concepts: Will to Power, Transvaluation of 
All Values, Eternal Recurrence, and Overman. Throughout this chapter, she details 
how these concepts form the basis  of a new philosophical system, even though 
Nietzsche rejects the very idea of a closed philosophical system.  

{ŀƭƻƳŞ ōŜƎƛƴǎ ōȅ ƘƛƎƘƭƛƎƘǘƛƴƎ bƛŜǘȊǎŎƘŜΩǎ ōǊŜŀƪ ǿƛǘƘ ǘƘŜ ƛŘŜŀƭ ƻŦ ǘƘŜ άŦǊŜŜ 
ǎǇƛǊƛǘΣέ ƘƛƎƘƭȅ ǾŀƭǳŜŘ ōȅ ǘƘŜ ǇƘƛƭƻǎƻǇƘŜǊ ŘǳǊƛƴƎ Ƙƛǎ ǇƻǎƛǘƛǾƛǎǘ ǇƘŀǎŜΦ {ƘŜ ŎƛǘŜǎ ŀ ƭŜǘǘŜǊ 
ŦǊƻƳ bƛŜǘȊǎŎƘŜ ŜȄǇǊŜǎǎƛƴƎ ǘƘŜ ǘǊŀƴǎƛǘƛƻƴ ƻŦ Ƙƛǎ ǇƘƛƭƻǎƻǇƘȅΥ ά9ȄŀƳƛƴŜ ǘƘƛǎ ǇƘŀǎŜ ƛƴ 
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ǿƘƛŎƘ L ƘŀǾŜ ƭƛǾŜŘ ŦƻǊ ȅŜŀǊǎΦ [ƻƻƪ ōŀŎƪΗ 5ƻƴΩǘ ōŜ ŘŜŎŜƛǾŜŘ ōȅ ƳŜΦ 5ƻƴΩǘ ōŜƭƛŜǾŜ ǘƘŀǘ 
ǘƘŜ ΨŦǊŜŜ ǎǇƛǊƛǘΩ ƛǎ Ƴȅ ƛŘŜŀƭέ ό!b5w9!{-SALOMÉ, 1992, p. 145). This passage marks the 
turning point in which Nietzsche abandons the belief in the supremacy of rational 
kno wledge and begins to build a philosophy grounded in vital forces and psychic 
drives, distancing himself from theoretical rigor and logic as the foundations of truth.  

¢ƘŜ ŀǳǘƘƻǊ ǘƘŜƴ ŜȄǇƭƻǊŜǎ ǿƘŀǘ ǎƘŜ ŘŜǎŎǊƛōŜǎ ŀǎ bƛŜǘȊǎŎƘŜΩǎ άǊŜǘǳǊƴέ ǘƻ ǘƘŜ 
aesthetic metaphysics he had embraced in his early phase under the influence of 
Schopenhauer and Wagner. However, Salomé explains that this return is marked by a 
new ethic, centered  on life and drives, rather than Schopenhauer's negation of the will 
(ANDREAS-SALOMÉ, 1992, p. 145). Nietzsche does not simply return to aesthetic 
metaphysics but transforms it, merging it with his new ideas on the overcoming of 
morality and the creation o f new values.  

Lou Salomé presents the Will to Power as the unifying philosophical principle 
ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪΣ ŀǎǎŜǊǘƛƴƎ ǘƘŀǘ ǘƘƛǎ ŎƻƴŎŜǇǘ ǊŜǇƭŀŎŜǎ ǘǊŀŘƛǘƛƻƴŀƭ ƳŜǘŀǇƘȅǎƛŎŀƭ 
doctrines, providing Nietzsche with a foundation for his theory of life. She describes 
the Will  to Power as a creative and affirmative force that allows for the transcendence 
ƻŦ ƛƴƘŜǊƛǘŜŘ ǾŀƭǳŜǎ ŀƴŘ ǳƴŘŜǊǇƛƴǎ ǘƘŜ άŀǇƻǘƘŜƻǎƛǎ ƻŦ ǘƘŜ ǎŜƭŦέ ό!b5w9!{-SALOMÉ, 
1992, p. 164-166). For Nietzsche, this will is not merely a desire for power in the usual 
sense but a vital force that drives human beings to transcend their limitations and 
ŎǊŜŀǘŜ ƴŜǿ ǾŀƭǳŜǎΥ άŦƻǊ ǘƘŜ ŦƛǊǎǘ ǘƛƳŜ ǘƘŜ ǇƘƛƭƻǎƻǇƘŜǊ ǿƻǳƭŘ ōŜ ōƻǊƴ ŀǎ ǘƘŜ ŎǊŜŀǘƻǊ όΦΦΦύ 
ƛƴ ǘƘŜ ŦƻǊƳ ƻŦ ǘƘŜ ƻƴŜ ǿƘƻ Ƙŀǎ ǿƛƭƭ ǘƻ ǇƻǿŜǊΣ ƛƴ ǘƘŜ ŦƻǊƳ ƻŦ ƘǳƳŀƴƛǘȅΩǎ ƎŜƴƛǳǎΣ ƻƴŜ 
who ǳƴŘŜǊǎǘŀƴŘǎ ƭƛŦŜ ƛǘǎŜƭŦέ ό!b5w9!{-SALOMÉ, 1992, p. 167). 

Based on this principle arises the idea of the Transvaluation of All Values, 
which Salomé (1992, p. 175-176) identifies as a direct consequence of the Will to Power, 
seen as a declaration of war on all asceticism. Nietzsche proposes a complete 
reevaluation  of traditional morality, especially Christian morality, which he considers 
responsible for spreading values of weakness and submission. Salomé observes that 
Nietzsche saw this transvaluation as essential for the emergence of the Overman, a 
being capable o f transcending conventional moral categories and affirming life in all 
its fullness. The Overman, however, according to Lou Salomé (1992, p. 179), also 
implies a renunciation of self, for one must abandon the human to make way for his 
arrival.  

According to Lou Salomé, Nietzsche did not conceive of the Overman as a mere 
extension of current human capacities but as a total rupture with the human, a "super -
species" that must transcend the common traits of humanity. She notes that Nietzsche 
did not view the development of the Overman as a gradual improvement of existing 
human qualities but rather as an entirely new creation that radically surpasses the 
natural and moral human (ANDREAS -SALOMÉ, 1992, p. 178). 

Salomé explains that, for Nietzsche, the path to the Overman does not consist 
of moral ascent but in the overcoming of limitations imposed by traditional morality. 
She points out that humanity, in its current form, is condemned to extinction or 
transcenden ce, and that creating the Overman requires a profound struggle against 
moral and social forces that suppress vital instincts. Salomé explains that Nietzsche 
ǎŀǿ ǘƘƛǎ ǇǊƻŎŜǎǎ ŀǎ ŀ ƪƛƴŘ ƻŦ άƧǳƴƎƭŜ ƻŦ ǎŜƭŦ-ƛƴŘǳƭƎŜƴŎŜΣέ ŀƴ ƛƴǘŜƴǎŜ ƧƻǳǊƴŜȅ ƻŦ ǿƛƭƭ-
strengthening  where the overcoming of the common man is both a destruction and a 
creation (ANDREAS -SALOMÉ, 1992, p. 179). 

When discussing the figure of the Overman, Salomé refutes interpretations she 
considers mistaken, which associate this figure with an inhuman or tyrannical model, 
such as Cesare Borgia. She clarifies that Nietzsche did not endorse brutality or cruelty 
as ultimate goals but considered them necessary stages for forging the character of the 
Overman, who would ultimately represent a deeply creative and spiritual figure, 
distinct from any previous human ideal (ANDREAS -SALOMÉ, 1992, p. 180). 

¢ƘǳǎΣ {ŀƭƻƳŞΩǎ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ƘƛƎƘƭƛƎƘǘǎ ǘƘŜ Řǳŀƭ ŎƘŀǊŀŎǘŜǊ ƻŦ bƛŜǘȊǎŎƘŜŀƴ 
ethics, involving both a profound asceticism and a radical rejection of traditional 
ŀǎŎŜǘƛŎƛǎƳΦ ¢ƘŜǊŜ ƛǎ ŀ άŘƻǳōƭŜ ŦŀŎŜ ǘƻ bƛŜǘȊǎŎƘŜŀƴ ƳƻǊŀƭƛǘȅΣ ǿƛǘƘ ƛǘǎ ŜŦŦƻǊǘǎ ŦƛƭƭŜŘ ǿƛǘƘ 
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ǘȅǊŀƴƴƛŎŀƭ ŎǊǳŜƭǘȅ ŀƴŘ ŀǎŎŜǘƛŎ ǊŜƴǳƴŎƛŀǘƛƻƴέ ό!b5w9!{-SALOMÉ, 1992, p. 179). 
bƛŜǘȊǎŎƘŜΩǎ ŀƛƳ ƛǎ ƴƻǘ ƳŜǊŜƭȅ ǘƻ ǇǳǊƛŦȅ ƻǊ ŜƴƴƻōƭŜ Ƴŀƴ ōǳǘ ǘƻ ŜȄǘƛƴƎǳƛǎƘ ƘƛƳ ƛƴ ŦŀǾƻǊ 
of a new creation, a total transformation leading to the emergence of the Overman as 
a creator and redeemer of life (ANDREAS -SALOMÉ, 1992, p. 181). 

At the heart of this philosophical system, Salomé (1992, p. 191) places the 
ŘƻŎǘǊƛƴŜ ƻŦ 9ǘŜǊƴŀƭ wŜŎǳǊǊŜƴŎŜΣ ǿƘƛŎƘ ǎƘŜ ŘŜǎŎǊƛōŜǎ ŀǎ ŎƻƴǎǘƛǘǳǘƛƴƎ άōƻǘƘ ǘƘŜ 
ŦƻǳƴŘŀǘƛƻƴ ŀƴŘ ǘƘŜ ŎǊƻǿƴƛƴƎέ ƻŦ bƛŜǘȊǎŎƘŜŀƴ ǘƘƻǳƎƘǘ ŀƴŘ ŀǎ Ƙƛǎ άƳƻǎǘ ƧƻȅŦǳƭ ŘƻŎǘǊƛƴŜέ 
(ANDREAS-SALOMÉ, 1992, p. 191). For Nietzsche, Eternal Recurrence is not merely a 
ƳŜǘŀǇƘȅǎƛŎŀƭ ŎƻƴŎŜǇǘ ōǳǘ ŀƴ ŜȄƛǎǘŜƴǘƛŀƭ ŜȄǇŜǊƛŜƴŎŜ ǘƘŀǘ ǘŜǎǘǎ ŀƴ ƛƴŘƛǾƛŘǳŀƭΩǎ ŎŀǇŀŎƛǘȅ 
to affirm life in its infinite repetition. This concept challenges the individual to live as 
if every m oment of life were to be repeated eternally, forcing them to confront the 
consequences of their choices and the necessity of affirmative living. She explains that 
Eternal Recurrence is not only a theoretical idea but a deeply existential and mystical 
concept that requires an inner transformation and a full acceptance of life as it is, 
including all its pains and sufferings. Salomé recounts the moment when Nietzsche 
first revealed to her the thought of Eternal Recurrence:  

 
The moment when he revealed it to me for the first time as a secret, as 
something whose confirmation reserved an unspeakable horror for 
him, is unforgettable; he spoke of it only in whispers and with all signs 
of the deepest terror. Indeed, he suffered so deeply from his own life 
that the certainty of eternal recurrence should have had for him a 
certain dread. The quintessence of the doctrine of eternal recurrence, 
the radiant apotheosis of life later established by Nietzsche, is so 
deeply antagonistic to h is torturous feeling for life that it seems to us 
like a sinister mask. (ANDREAS -SALOMÉ, 1992, p. 193). 

 
{ŀƭƻƳŞ ǎǘŀǘŜǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜ ŎƻƴŎŜƛǾŜŘ ƻŦ 9ǘŜǊƴŀƭ wŜŎǳǊǊŜƴŎŜ ŀǎ ŀƴ άƛƴŜǾƛǘŀōƭŜ 

ŦŀǘŜΣέ ōǳǘ ǇƘƛƭƻǎƻǇƘƛŎŀƭƭȅ ŦƻǳƴŘ ƛƴ ƛǘ ŀ ǿŀȅ ǘƻ ƎƛǾŜ ŀōǎƻƭǳǘŜ ƳŜŀƴƛƴƎ ǘƻ ƭƛŦŜΦ ¢ƘŜ 
concept challenges the individual to live as if each moment would be eternally 
repeated, deman ding a total affirmation of life in all its facets, without regrets. For 
bƛŜǘȊǎŎƘŜΣ ǘƘƛǎ ƛŘŜŀ ŀǇǇŜŀǊŜŘ ŀǎ ŀ άƴƛƎƘǘƳŀǊŜέ ōǳǘ ŀƭǎƻ ŀǎ ŀ Ǉƻǎǎƛōƛƭƛǘȅ ŦƻǊ ǊŜŘŜƳǇǘƛƻƴΣ 
a supreme test of love for life (ANDREAS -SALOMÉ, 1992, p. 193). 

Additionally, Salomé describes Eternal Recurrence as the pinnacle of 
Nietzschean philosophy. She explains that the doctrine not only crowns the ethics and 
logic developed by Nietzsche but also presents itself as a mystical revelation that goes 
beyond ratio nal thought. Accepting Eternal Recurrence requires an ability to 
ǘǊŀƴǎŎŜƴŘ ǘƘŜ ƘǳƳŀƴ ŎƻƴŘƛǘƛƻƴ ŀƴŘ ƛŘŜƴǘƛŦȅ ǿƛǘƘ ǘƘŜ άǇƘƛƭƻǎƻǇƘŜǊ-ŎǊŜŀǘƻǊέ bƛŜǘȊǎŎƘŜ 
idealizes in his work (ANDREAS -SALOMÉ, 1992, p. 201). 

This doctrine, according to Salomé, is both liberating and terrifying. She 
argues that Nietzsche wrestled profoundly with the idea, vacillating between horror at 
the eternal repetition of life and an exalted acceptance of this condition as a 
divinization o f existence itself (ANDREAS -SALOMÉ, 1992, p. 194). Salomé suggests 
ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ǇƘƛƭƻǎƻǇƘȅΣ ŜǎǇŜŎƛŀƭƭȅ ǘƘǊƻǳƎƘ ǘƘƛǎ ŎƻƴŎŜǇǘƛƻƴΣ ƛǎ ƳŀǊƪŜŘ ōȅ ŀ 
profound paradox between the radical pessimism of an infinitely repeated life and the 
triumphant optimism of a life fully affirmed in every recurrence.  

{ŀƭƻƳŞ ŀƭǎƻ ŜȄŀƳƛƴŜǎ bƛŜǘȊǎŎƘŜΩǎ ŎǊƛǘƛǉǳŜ ƻŦ /ƘǊƛǎǘƛŀƴƛǘȅΣ ǿƘƛŎƘ ƘŜ ƛŘŜƴǘƛŦƛŜǎ 
as the principal expression of "slave morality." This morality, according to Nietzsche, 
promotes values of weakness and resentment, denying life and inhibiting the 
development o f the "noble man." Salomé explains that, for Nietzsche, Christian 
morality prevents the necessary transcendence for humans to reach their full 
potential, perpetuating a cycle of life -denial (ANDREAS -SALOMÉ, 1992, p. 170-171). 

For Salomé, in developing these concepts, Nietzsche was formulating a new 
system of values based on a dynamic balance between creation and destruction. This 
new philosophical system would reject the need for a transcendental truth, proposing 
instead a phil osophy that affirms life in its continuous flow. In this system, the 
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destruction of old values is essential for the creation of new ones, and it is through 
this process that humanity can evolve (ANDREAS -SALOMÉ, 1992, p. 169). 

Lou Andreas -Salomé concludes her biographical -philosophical analysis of 
Nietzsche by addressing his plunge into madness as an intrinsic part of his 
philosophical and creative experience. She reflects on the significance of madness for 
Nietzsche, not just a s a clinical condition, but as a phenomenon with broader 
philosophical implications. Salomé notes that, even in his earlier writings, Nietzsche 
explored the concept of madness as a potential source of knowledge, linking it to states 
of ecstasy and breaks f rom rationality. She cites a passage from Dawn in which 
Nietzsche questions why new ideas often seem inseparable from madness, which in 
almost all cases has paved the way for undoing respected customs and superstitions 
(ANDREAS-SALOMÉ, 1992, p. 208). 

Salomé also examines how Nietzsche reflected on the idea that madness could 
be a sign of election, something that separated the creative genius from other men. For 
him, men who broke with established norms of morality, religion, and society were 
often cons idered mad, and Nietzsche saw himself on a similar threshold. The 
relationship between philosophical creation and madness is viewed by Salomé as part 
ƻŦ bƛŜǘȊǎŎƘŜΩǎ Ŏƻƴǘƛƴǳŀƭ ǎǘǊǳƎƎƭŜ ǘƻ ŀŦŦƛǊƳ Ƙƛǎ ƻǿƴ ǇƘƛƭƻǎƻǇƘȅ ŀƴŘ ǘǊŀƴǎŎŜƴŘŜƴŎŜ ƛƴ 
the face of a culture that rejected his new conceptions of life and morality (ANDREAS -
SALOMÉ, 1992, p. 209). 

!ŘŘƛǘƛƻƴŀƭƭȅΣ {ŀƭƻƳŞ ǎǳƎƎŜǎǘǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ƳŀŘƴŜǎǎ ƛǎ ŀǎǎƻŎƛŀǘŜŘ ǿƛǘƘ ǘƘŜ 
intensity of his intellectual and emotional life, which reached a saturation point over 
the course of his journey. As Nietzsche distanced himself from external influences and 
became increasingly immersed in his own philosophical vision, his ability to cope with 
the tensions of his internal and creative life began to deteriorate. This process 
culminated in his mental illness, which Salomé interprets as a direct consequence of 
the p sychic and creative overload that marked his final work. She sees this madness 
ŀǎ ǇŀǊǘ ƻŦ Ƙƛǎ άƛƴƴŜǊ ƴƛƎƘǘΣέ ŀ ǇŜǊƛƻŘ ŘǳǊƛƴƎ ǿƘƛŎƘ ƘŜ ŎƻƴǘƛƴǳŜŘ ǘƻ ŎǊŜŀǘŜΣ ŜǾŜƴ ƛŦ ƛǘ 
meant advancing while groping through darkness (ANDREAS -SALOMÉ, 1992, p. 213). 

Lou Salomé states that Nietzsche was aware of the shipwreck into madness, 
ōǳǘ ǘƘŀǘ Ƙƛǎ ƎǊŜŀǘƴŜǎǎ ƭŀȅ ǇǊŜŎƛǎŜƭȅ ƛƴ Ƙƛǎ ōƛŘŘƛƴƎ ŦŀǊŜǿŜƭƭ άǿƛǘƘ ŀ ǎƳƛƭƛƴƎ ƳƻǳǘƘΣ 
ŎǊƻǿƴŜŘ ǿƛǘƘ ǊƻǎŜǎΣ ŦƻǊƎƛǾƛƴƎΣ ƧǳǎǘƛŦȅƛƴƎΣ ŀƴŘ ǘǊŀƴǎŦƛƎǳǊƛƴƎ ƭƛŦŜΦέ ¢Ƙǳǎ ƘŜ ŎƻƴŎƭǳŘŜŘ 
his life as ŀ ǿƻǊƪ ƻŦ ŀǊǘΣ ǎŀȅƛƴƎ ƎƻƻŘōȅŜ ǘƻ ǳǎ ŀǎ ŀ άŘƻǳōƭŜ ƳȅǎǘƛŎŀƭ ōŜƛƴƎΦέ 9ǾŜƴ ǘƻŘŀȅΣ 
however, we hear, through his immortal work, the double resonance of his laughter: 
άǘƘŜ ƭŀǳƎƘ ƻŦ ŀ ƳŀŘƳŀƴ ŀƴŘ ǘƘŜ ǎƳƛƭŜ ƻŦ ŀ ǾƛŎǘƻǊέ ό!b5w9!{-SALOMÉ, 1992, p. 220). 

 
6. ! ά{ŎƘƻƭŀǊƭȅ /ƻǉǳŜǘǘŜέ ƛƴ aŀƭŜ ¢ŜǊǊƛǘƻǊȅΥ [ƻǳ {ŀƭƻƳŞ ŀƴŘ ǘƘŜ /ƻƳƳǳƴƛǘȅ ƻŦ 
Nietzsche Interpreters  

 
Lƴ ŀ ǎŎŀǘƘƛƴƎ ŀǊǘƛŎƭŜ ƻǊƛƎƛƴŀƭƭȅ ǇǳōƭƛǎƘŜŘ ƛƴ .ǊŀȊƛƭ ƛƴ мфпнΣ ǘƛǘƭŜŘ ά[ƻǳ {ŀƭƻƳŞ ς 

¢ƘŜ ²ƻƳŀƴ bƛŜǘȊǎŎƘŜ [ƻǾŜŘΣέ CǊŜƴŎƘ ƭŀǿȅŜǊ ŀƴŘ ǿǊƛǘŜǊ !ƴŀǘƻƭŜ ŘŜ aƻƴȊƛŜ όнлмсύ 
explores Lou Andreas -Salomé, focusing on her relationship with Nietzsche and the 
way she portra ȅŜŘ ƘƛƳ ƛƴ ƘŜǊ ǿƻǊƪΦ aƻƴȊƛŜ ǊǳǘƘƭŜǎǎƭȅ ŘŜǎŎǊƛōŜǎ ƘŜǊ ŀǎ ŀ άǎǘǳŘƛƻǳǎ 
ŎƻǉǳŜǘǘŜέ ŀƴŘ ŀ άŎŀƭŎǳƭŀǘƛƴƎ ǎƛǊŜƴΣέ ǎǳƎƎŜǎǘƛƴƎ ǘƘŀǘ ǎƘŜ ƳŀƴƛǇǳƭŀǘŜŘ bƛŜǘȊǎŎƘŜ ŦƻǊ ƘŜǊ 
own intellectual and literary purposes. According to the author, Salomé took 
ŀŘǾŀƴǘŀƎŜ ƻŦ bƛŜǘȊǎŎƘŜΩǎ emotional vulnerability, abandoning the relationship after 
ƻōǘŀƛƴƛƴƎ ǿƘŀǘ ǎƘŜ ǿŀƴǘŜŘ ƛƴ ǘŜǊƳǎ ƻŦ ƛƴǎǇƛǊŀǘƛƻƴ ŀƴŘ ƳŀǘŜǊƛŀƭΦ {ŀƭƻƳŞΩǎ ǿƻǊƪΣ 
published when the philosopher was already in a state of madness, is seen by Monzie 
ŀǎ ŀ άǘŜǎǘŀƳŜƴǘŀǊȅ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴΣέ ǊŜǾŜŀƭƛƴƎ ƳƻǊŜ ŀōƻǳǘ {ŀƭƻƳŞΩǎ ŀƳōƛǘƛƻǳǎ ŀƴŘ ŎƻƭŘ 
personality than about Nietzsche.  

This is just one of several examples demonstrating how Lou Andreas -Salomé 
has been unfairly treated within the Nietzschean interpretative community. When not 
minimized due to gender prejudice τafter all, it was her right to reject the 
ǇƘƛƭƻǎƻǇƘŜǊΩǎ ǊƻƳŀƴǘƛŎ advancesτ{ŀƭƻƳŞΩǎ ǇƛƻƴŜŜǊƛƴƎ ŀƴŘ ƻǊƛƎƛƴŀƭ ǊŜŀŘƛƴƎ ƻŦ 
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Nietzsche is often overlooked. Her influence on subsequent interpretations is rarely 
acknowledged or mentioned.  

¢ƘŜ ŦŀŎǘ ǊŜƳŀƛƴǎ ǘƘŀǘ ǘƘŜ άǎǘǳŘƛƻǳǎ ŎƻǉǳŜǘǘŜέ ƻŦŦŜǊǎ ŀ ǊŜƳŀǊƪŀōƭȅ ƻǊƛƎƛƴŀƭ 
interpretation of Nietzsche, especially for the time it was written, focusing on the 
psychological, existential, and mystical -religious dimensions of his thought. This 
interpretatio n still stands apart from those of other prominent commentators. 
Comparing these approaches reveals different ways of understanding key Nietzschean 
concepts such as Will to Power, Eternal Recurrence, Transvaluation of All Values, and 
the Overman.  

In Nietzsche in His Works (1992), Salomé emphasizes the importance of 
bƛŜǘȊǎŎƘŜΩǎ ŜƳƻǘƛƻƴŀƭ ŀƴŘ ǇŜǊǎƻƴŀƭ ŜȄǇŜǊƛŜƴŎŜǎ ƛƴ ǘƘŜ ŘŜǾŜƭƻǇƳŜƴǘ ƻŦ Ƙƛǎ ǇƘƛƭƻǎƻǇƘȅΦ 
{ƘŜ ŀǊƎǳŜǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪ ƛǎ ƛƴǎŜǇŀǊŀōƭŜ ŦǊƻƳ Ƙƛǎ ƛƴǘŜǊƴŀƭ ǘǊŀƴǎŦƻǊƳŀǘƛƻƴ 
processes and existe ntial crises, placing emphasis on the affective and psychological 
dimensions of the philosopher. Her reading contrasts, for example, with that of Martin 
Heidegger, who sees Nietzsche as the last great metaphysician of the Western 
tradition. For Heidegger, Will to Power and Eternal Recurrence are expressions of a 
continuity in the metaphysics of subjectivity that began with Plato and culminates in 
ƴƛƘƛƭƛǎƳΣ ƳŀǊƪŜŘ ōȅ ǘƘŜ άŘŜŀǘƘ ƻŦ DƻŘΦέ IŜƛŘŜƎƎŜǊ ƛƴǘŜǊǇǊŜǘǎ bƛŜǘȊǎŎƘŜ ŀǎ ƻƴŜ ǿƘƻΣ ƛƴ 
attempting to overcome met aphysics, ultimately reaffirms it through his emphasis on 
power and repetition (HEIDEGGER, 2007).  

Walter Kaufmann, on the other hand, sees Nietzsche as an affirmer of life, 
someone who rejects the inherited values of Christianity and conventional morality in 
favor of an ethic of authenticity and freedom. For Kaufmann, Nietzsche is not a 
destructive nih ilist but a thinker who celebrates life and seeks to create new values. 
His interpretation highlights the Transvaluation of All Values as a process of 
liberation and creation, aligning closely with the tragic optimism Nietzsche proposes 
(KAUFMANN, 2013). A lthough Salomé also values the creation of new values in her 
interpretation, she emphasizes the psychological dimension of this process, viewing 
Nietzsche as someone who personally recreates himself through his work.  

Michel Foucault (1977; 2005) approaches Nietzsche by using genealogy as a 
method to critically analyze the power relations that shape normative behavioral 
matrices and truth discourses. The French philosopher sees Nietzsche as a precursor 
to his own invest igations into how power operates within social and epistemic 
relationships. Foucault interprets the concept of Will to Power as a key to 
understanding power relations and governmentality, a reading that diverges from Lou 
{ŀƭƻƳŞΩǎΣ ǿƘƻ ŦƻŎǳǎŜǎ ƻƴ ǘƘŜ ŜȄƛǎǘŜntial and transformative aspect of this will.  

Gilles Deleuze (2006), in turn, presents a reading that in many respects 
ŎƻƳǇƭŜƳŜƴǘǎ {ŀƭƻƳŞΩǎΣ ǘƘƻǳƎƘ ǿƛǘƘ ŀ ƳƻǊŜ ǇǊƻƴƻǳƴŎŜŘ ŎƻƴŎŜǇǘǳŀƭ ŀƴŘ ǇƘƛƭƻǎƻǇƘƛŎŀƭ 
focus. For Deleuze, Nietzsche is the philosopher of difference and affirmation, a 
thinker who celebrat es the active and creative forces of life. Deleuze sees the Eternal 
Recurrence as the repetition of the new, a celebration of difference, while Salomé 
ǘǊŜŀǘǎ ǘƘŜ ŎƻƴŎŜǇǘ ƛƴ ƳƻǊŜ ŜȄƛǎǘŜƴǘƛŀƭ ŀƴŘ ǇŜǊǎƻƴŀƭ ǘŜǊƳǎΣ ŀǎ ŀƴ ŀŦŦƛǊƳŀǘƛƻƴ ƻŦ ƻƴŜΩǎ 
own life in the fac e of suffering. While both view Nietzsche as an affirmative thinker, 
Deleuze focuses on philosophical forces, while Salomé prioritizes personal 
transformation.  

Karl Jaspers (1965) considers Nietzsche one of the foremost examples of an 
existential philosopher, whose thought reflects a deep experience of his concepts. 
Jaspers interprets Nietzsche as a thinker who intensely lives his ideas, seeking to 
overcome the l imits imposed by traditional morality and transcending established 
conventions. This existential approach by Jaspers finds its first precursor in Salomé, 
ŀƭǘƘƻǳƎƘ ǎƘŜ ŜƳǇƘŀǎƛȊŜǎ ƳƻǊŜ ǘƘŜ ŜƳƻǘƛƻƴŀƭ ŀƴŘ ǇǎȅŎƘƻƭƻƎƛŎŀƭ ŀǎǇŜŎǘǎ ƻŦ bƛŜǘȊǎŎƘŜΩǎ 
crises, while Jasp ers focuses on the transcendental effort of his philosophy.  

Gianni Vattimo (1990; 2002; 2014), in turn, sees Nietzsche as a precursor of 
postmodern thought, inaugurating a radical critique of dogmatic truth and promoting 
the hermeneutic plurality that arises from the culmination of nihilism. Vattimo 
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interprets the Will to Power as an expression of this radical pluralism, which 
destabilizes notions of truth and universality. This reading places Nietzsche at the 
center of the weakening and surpassing of metaphysics, while Salomé focuses on how 
these ideŀǎ ǊŜŦƭŜŎǘ bƛŜǘȊǎŎƘŜΩǎ ǇŜǊǎƻƴŀƭ ŀƴŘ ŜȄƛǎǘŜƴǘƛŀƭ ǎŜŀǊŎƘ ǘƻ ŦǊŜŜ ƘƛƳǎŜƭŦ ŦǊƻƳ 
rigid systems and personal anguish.  

Alexander Nehamas (2002) interprets Nietzsche as a philosophical stylist, 
interested less in constructing a system of philosophical truths and more in 
experimenting with the creation of a new way of life and thought through art. For 
Nehamas, Nietzsche aims to transform life into a work of art, rejecting dogmatism and 
embracing the continuous creation of oneself. This contemporary reading also aligns 
ǿƛǘƘ {ŀƭƻƳŞΩǎΣ ǿƘƻ ǎŜŜǎ bƛŜǘȊǎŎƘŜ ŀǎ ŀ ǎǳōƧŜŎǘ ƛƴ Ŏƻƴǎǘŀƴǘ ǘǊŀƴǎŦƻǊƳŀǘƛƻƴΣ ŀƭǘƘƻǳƎƘ 
Nehamas focuses on the ae sthetic aspect, while Salomé emphasizes emotional and 
psychological transformation.  

These comparisons illustrate how each interpreter of Nietzsche emphasizes 
different aspects of his work. Salomé, who wrote decades before all the other 
ŎƻƳƳŜƴǘŀǘƻǊǎ ƳŜƴǘƛƻƴŜŘΣ ƘƛƎƘƭƛƎƘǘǎ bƛŜǘȊǎŎƘŜΩǎ ǇǎȅŎƘƻƭƻƎƛŎŀƭ-existential dimension 
and his mystical -reli gious genius, interpreting his concepts as forms of personal self -
overcoming and transcendence. Heidegger, on the other hand, views Nietzsche as part 
of the metaphysical tradition he was attempting to overcome. Kaufmann sees 
Nietzsche as an affirmer of lif e and freedom, while Foucault finds in him a critic of 
power mechanisms. Deleuze values the philosophy of difference and the creation of 
new values, Jaspers focuses on existential effort and transcendence, Vattimo 
highlights hermeneutic pluralism, and Neha mas emphasizes life as a work of art. Thus, 
among each approach that provides a unique perspective on the complexity of 
bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪΣ ǘƘŜ ǇƛƻƴŜŜǊƛƴƎ ǊŜŀŘƛƴƎ ƻŦ [ƻǳ !ƴŘǊŜŀǎ-Salomé, though rarely 
highlighted, remains one of the most sensitive and existen tially oriented.  

 
7. Final Considerations  

 
In this article, I sought to investigate the relationship between Friedrich 

Nietzsche and Lou Andreas -Salomé, as well as the relevance of the philosopher and 
ǿǊƛǘŜǊΩǎ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪΦ L ǇǊŜǎŜƴǘŜŘ ǘƘŜ ŎƻƴǘŜȄǘ ƻŦ ƘŜǊ ŀƴŀƭȅǎƛǎ ŀƴŘ 
the impor ǘŀƴŎŜ ƻŦ ǊŜǾƛǎƛǘƛƴƎ {ŀƭƻƳŞΩǎ ǊŜŀŘƛƴƎ ƛƴ ŀ ŦƛŜƭŘ ŘƻƳƛƴŀǘŜŘ ōȅ ǇǊŜŘƻƳƛƴŀƴǘƭȅ 
male commentators, highlighting the impact she had on Nietzsche and the depth of 
her philosophical understanding.  

The personal relationship between the two thinkers was marked by intense 
moments of intellectual collaboration, emotional misunderstandings, and ultimately, 
a definitive separation. The connection between Salomé and Nietzsche transcended 
the romantic spher ŜΣ ōŜƛƴƎ ƳŀǊƪŜŘ ōȅ Ƴǳǘǳŀƭ ǊŜǎǇŜŎǘ ŦƻǊ ŜŀŎƘ ƻǘƘŜǊΩǎ ƛƴǘŜƭƭŜŎǘǳŀƭ 
ŎŀǇŀŎƛǘȅΣ ǿƛǘƘ {ŀƭƻƳŞ ǇƭŀȅƛƴƎ ŀ ŎǊǳŎƛŀƭ ǊƻƭŜ ƛƴ ƛƴŦƭǳŜƴŎƛƴƎ ŀǎǇŜŎǘǎ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪΦ 

[ƻǳ {ŀƭƻƳŞΩǎ ŎŜƴǘǊŀƭ ǘƘŜǎƛǎ ƛǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪ ǎƘƻǳƭŘ ōŜ ǳƴŘŜǊǎǘƻƻŘ ŀǎ ŀ 
ƪƛƴŘ ƻŦ άƛƴǾƻƭǳƴǘŀǊȅ ǎŜƭŦ-ŎƻƴŦŜǎǎƛƻƴέ ŘƛǊŜŎǘŜŘ ǘƻǿŀǊŘ ǘƘŜ άƳƻƴǎǘǊƻǳǎ ŀǇƻǘƘŜƻǎƛǎ ƻŦ 
ƘƛƳǎŜƭŦΦέ {ŀƭƻƳŞ ǎǳƎƎŜǎǘǎ ǘƘŀǘ bƛŜǘȊǎŎƘŜ ǇǊƻƧŜŎǘŜŘ Ƙƛǎ ǇŜǊǎƻƴŀƭ ŎƻƴŦƭƛŎǘǎ ŀƴŘ ŀƴȄƛŜǘƛŜǎ 
into h is philosophy, so that his philosophical production directly reflected his 
suffering and isolation. This interpretation places Salomé as a precursor to the 
psychological approaches that would later be applied to the study of Nietzsche.  

Lƴ ƘŜǊ ǊŜŀŘƛƴƎΣ {ŀƭƻƳŞ ŜƳǇƘŀǎƛȊŜǎ bƛŜǘȊǎŎƘŜΩǎ Ŏƻƴǎǘŀƴǘ ƛƴǘŜƭƭŜŎǘǳŀƭ 
transformations. She argues that the philosopher did not follow a linear path but went 
through continuous changes, revisiting and reformulating his ideas as he faced 
personal crises. Accor ding to Salomé, Nietzsche saw change and rupture as essential 
processes for the renewal of his philosophical concepts and for the transcendence of 
inherited values.  

Although Nietzsche himself rejected the idea of constructing a closed 
philosophical system, Lou Salomé recognized that his central concepts, such as Will to 
Power, Eternal Recurrence, Overman, and Transvaluation of All Values, coherently 
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ƻǊƎŀƴƛȊŜ ŀǊƻǳƴŘ ŀ ǳƴƛŦȅƛƴƎ Ǿƛǎƛƻƴ ƻŦ ƭƛŦŜΣ ǿƘƛŎƘ ǎƘŜ ŎŀƭƭŜŘ ǘƘŜ άbƛŜǘȊǎŎƘŜ {ȅǎǘŜƳΦέ ¢Ƙƛǎ 
interpretation highlights the creative and affirmative character of Nietzschean 
philosophy, which constantly seeks self -overcoming and renewal. It also emphasizes 
that  ŀƭƭ bƛŜǘȊǎŎƘŜŀƴ ǇƘƛƭƻǎƻǇƘȅ ŘŜǊƛǾŜǎ ŦǊƻƳ Ƙƛǎ άǊŜƭƛƎƛƻǳǎ ƎŜƴƛǳǎέ ŀƴŘ ǘƘŀǘ Ƙƛǎ Ŧƛƴŀƭ 
thought is a mystical adventure of transcendence, seeking in his concepts substitutes 
ŦƻǊ ǘƘŜ άƭƻǎǘ DƻŘΦέ 

CƻǊ [ƻǳ {ŀƭƻƳŞΣ bƛŜǘȊǎŎƘŜΩǎ ƭƛŦŜ ŀƴŘ ǿƻǊƪ ŀǊŜ ƛƴǘŜǊǘǿƛƴŜŘ ŀƴŘ Ƴǳǘǳŀƭƭȅ 
ǊŜƛƴŦƻǊŎƛƴƎΦ ¢ƘŜ ƛƴŦƭǳŜƴŎŜ ƻŦ ǘƘŜ ǇŀǘŜǊƴŀƭ ŦƛƎǳǊŜ ǊŜƭŀǘŜǎ ǘƻ ǘƘŜ άǊŜƭƛƎƛƻǳǎ ƎŜƴƛǳǎέ ǘƘŀǘ 
led Nietzsche to begin his studies in theology. The inspiring figure of Professor Ritschl 
condit ioned his migration from theology to classical philology. His break with 
Christianity and relationship with Wagner redirected him from philology to 
philosophy, with a particular metaphysical and aesthetic interest. The break with 
Wagner and the intense fri endship with Paul Rée distanced him from 
Schopenhauerian metaphysics and immersed him in positivism. Chronic illness, which 
prevented him from reading, lecturing, and pursuing the scientific investigations he 
had planned, forced him to adopt an aphoristic,  fragmentary, and personal style of 
writing. The break with positivism also marked the cooling of his friendship with Paul 
Rée. The worsening of internal and external suffering and the approach of madness 
led him back to himself and to the search for trans cendence through self -deification, 
which characterizes his final system. For Salomé, all of Nietzschean philosophy is this 
constant exercise of self -confession of personal life through conceptual categories.  

Often viewed with disdain or superficiality by her contemporaries, situating 
Lou Salomé within the predominantly male intellectual context of the Nietzsche 
interpretative community remains a necessary challenge. Her interpretation of 
Nietzsche is pioneerin g, offering a vision that anticipated many of the psychological 
ŀƴŘ ŜȄƛǎǘŜƴǘƛŀƭ ǊŜŀŘƛƴƎǎ ƻŦ bƛŜǘȊǎŎƘŜΩǎ ǿƻǊƪΣ ƛƴŦƭǳŜƴŎƛƴƎ ƭŀǘŜǊ ƛƴǘŜǊǇǊŜǘŜǊǎΦ IŜǊ ǳƴƛǉǳŜ 
reading, which connects personal life and philosophical production, reveals emotional 
and existential f acets of Nietzsche that remain worthy of exploration. Placing Salomé 
in dialogue with the interpretative tradition of Nietzsche makes her importance clear 
as a pioneer who offered a psychological reading that reveals a philosopher whose 
ideas are born from  profound personal and internal struggles, carried out within his 
multifaceted personality.  

{ŀƭƻƳŞΩǎ ǘƘŜǎƛǎ ǊŜƳŀƛƴǎ ƻǊƛƎƛƴŀƭ ƛƴ ǇƻǎƛǘƛƴƎ ǘƘŀǘ bƛŜǘȊǎŎƘŜΩǎ ŜƴǘƛǊŜ 
philosophical construction is rooted in his religious genius and that his true search, 
after all, was mystical and transcendental in nature: an attempt to find in philosophy 
a substitute ŦƻǊ ǘƘŜ ƭƻǎǘ DƻŘΦ ²Ŝ Ƴŀȅ ƴƻǘ Ŧǳƭƭȅ ŀƎǊŜŜ ǿƛǘƘ [ƻǳ {ŀƭƻƳŞΩǎ ƛƴǘŜǊǇǊŜǘŀǘƛƻƴΣ 
but it is impossible to deny her pioneering role and relevance.  
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