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Abstract  
 

This Thesis contrasts Friedrich Nietzsche and Max Weber’s approaches to nihilism, 

focusing on their views on religion and morality. Through an analysis of Nietzsche’s 

Overman and Weber’s value spheres, it investigates their responses to the disenchantment 

of modernity and the crisis of values. Utilizing texts like "Thus Spoke Zarathustra" and 

"From Max Weber: Essays in Sociology," this study examines their perspectives on 

individual autonomy and the struggle within value spheres. It highlights their differing 

methodologies and conclusions regarding the implications of God's death and the 

potential for ethical life in contemporary society. The research underscores the 

complexity of navigating modern moral landscapes, revealing distinct visions for 

overcoming nihilism and revitalizing human agency. 
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Introduction 
 
Nietzsche and Weber, two giants of German thought, were both filled with great passion 

and care for humanity. Nietzsche, a once-in-a-lifetime genius who enjoyed writing with 

aphorisms and obscure metaphors, and Weber, a scholar with unparalleled academic 

charisma due to his extensive range of knowledge, unfortunately never had direct 

communication. As a rising star and a generation younger in age, Weber naturally 

absorbed and inherited some of Nietzsche's ideas in academia. However, there are 

significant differences between Nietzsche and Weber in terms of scholarship, writing, and 

critical thinking, especially in their research on religion, where they have essential 

differences. This paper will primarily explore the different philosophical responses of 

Nietzsche and Weber when confronting nihilism and aims to provide new insights into 

how to interpret and resolve the iron cage crisis of modern rationality through 

comparison. 

Catherine Zuckert has conducted a detailed analysis of Nietzsche's thoughts as 

expressed in On the Genealogy of Morals.1 Georg Stauth, approaching from a cultural 

critique perspective, has analyzed to what extent Weber's sociological analysis is related 

to Nietzsche's philosophy and further explored the possibility of Weber's sociological 

 

1 Zuckert, Catherine. Nietzsche on the Origin & Development of the Distinctively Hu-
man. Polity 16, no. 1 (1983): 48–71.  
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depiction of Nietzsche.2 This paper will place Nietzsche's philosophical concepts in the 

context of Weber's sociology and religious studies for analysis, attempting a comparative 

study of Nietzsche's Overman philosophy within the value spheres created by Weber. 

Tracy B. Strong, in his paper, has conducted a preliminary exploration from 

historical and ethical perspectives, concluding that Weber does not accept Nietzsche's 

complete transformation of the moral structure.3 This paper will explore the affinity 

between Nietzsche's three metamorphoses of the spirit and Weber's "war of the value 

spheres," discussing whether Nietzschean philosophy can address the challenges brought 

by rationalization, which is causally linked to nihilism. 

Utilizing Nietzsche's Thus Spoke Zarathustra, On the Genealogy of Morals, The 

Birth of Tragedy, and From Max Weber: Essays in Sociology as foundational materials, I 

attempt to portray their perspectives on religion and morality. By integratively analyzing 

Nietzsche and Weber's unique responses to nihilism, this paper seeks to examine the 

various possible developments of Nietzschean philosophy in resolving Weber's iron cage 

crisis. It also scrutinizes whether individuals, in the face of the wars among value spheres 

caused by rationalization, can harmonize their unique internal value systems with 

external value spheres.  

 

2 Stauth, Georg. Nietzsche, Weber, and the Affirmative Sociology of Culture. European 
Journal of Sociology / Archives Européennes de Sociologie / Europäisches Archiv Für 
Soziologie 33, no. 2 (1992): 219–47.  
3 Strong, Tracy B. What Have We to Do with Morals? Nietzsche and Weber on History 
and Ethics. History of the Human Sciences 5, no. 3 (1992): 9–18.  
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The Death of God and the Battle of Gods 
 

Overall, Weber's approach to value-neutrality and the disenchantment of the world both 

bear the shadow of Nietzsche's declaration of the death of God, or at least, Weber seems 

to have been inspired by Nietzsche's "God is dead.”  

In our time, Nietzsche's thought is mainly reflected in four dimensions: the death 

of God, nihilism, the will to power, and the overman1. When Nietzsche declared in Thus 

Spoke Zarathustra that God is dead and introduced the overman, his move could not be 

described as anything less than groundbreaking. With Nietzsche's formal announcement 

of the decline of the old morality that had ruled the European value system for a 

millennium, Weber built upon this foundation by proposing the theory of value pluralism, 

or the era of the battle of Gods in modernity for Europeans. 

However, the starting points of the two are completely different. Nietzsche, out of 

concern for human destiny and affirmation of life itself, as well as identification with 

human nature, the present world, and master morality, transformed himself into an 

antagonist of Christianity. Nietzsche contemplates the future of humanity from a 

psychological/biological perspective, proclaiming the death of the Christian God as the 

consequence of the self-overcoming of Christian values. Nietzsche's proclamation is 

emotional, passionate, allegorical, or, one might say, similar to revelatory proverbs, and 

 

1 Gillespie, Michael Allen. Nietzsche's Final Teaching. Chicago: University of Chicago 
Press, 2017. p. 42. 
 



 

  
4 

this aspect is vividly exemplified in the Thus Spoke Zarathustra. Nevertheless, to 

strengthen the understanding of Nietzsche's intentions, it is essential to refer to his 

explicit statements where he distances himself from being deemed as a religion leader. 

For instance, in “Here no 'prophet' is speaking, none of those gruesome hybrids of 

sickness and will to power whom people call founders of religions,” Nietzsche clarifies 

his philosophical stance, emphasizing his role as a thinker rather than a spiritual guide. 2 

This contrast between his allegorical use of Zarathustra and his personal disavowal of 

prophethood is crucial in interpreting his philosophical objectives.  Therefore, it cannot 

be simply said that Nietzsche's "God is Dead" is a religious declaration. "God is Dead" is 

not a theological proof or a theoretical war between religions. "God is Dead" is an 

objective phenomenon, the inevitable result of the collapse of Christian faith and value 

system in Europe, the product of the Enlightenment, scientific development, and social 

structural change, which is similar to Weber’s sociological account.  

In Nietzsche's view, individuals who submit to traditional morality, endure the 

burden of life, and voluntarily bear the shackles of old morality can be seen as the first 

stage of the "three metamorphoses of the spirit," that is, the camel. And when individuals 

begin to awaken, tear apart old morality, break free from traditional constraints, and place 

their own will above external expectations, they will evolve into the second stage, the 

lion. When the vast majority of individuals in society are in the camel state, such as 

 

2 Nietzsche, Friedrich. On the Genealogy of Morals and Ecce Homo. Translated by 
Walter Kaufmann and R.J. Hollingdale. Vintage Books, 1989. p. 216 
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medieval Europe, the Christian moral system is unique, unchallengeable, able to 

dominate everything, and explain everything, and this is the era of monotheism (the era 

of single value). And when the old morality could no longer be in such a dominant 

position, Christian values slowly lost their hold on people, and European society once 

again returned to an era of competition among multiple gods (values). However, what 

Weber refers to as the shaping of various values in the post-Christian era is not various 

independent individuals, nor the third stage of the "three metamorphoses of the spirit" 

mentioned by Nietzsche, the child stage, that is, the individual realizes self-innovation 

and the renewal of values, becoming a truly independent and autonomous thinker. 

Weber's competition of various values is actually the non-personalized struggle of various 

forms of human activity. 

In the essay Zwischenbetrachtung, Weber provides a detailed analysis of the six 

major value domains: religion, economy, politics, aesthetics, sexuality, and intellect. 

Taking the religious value system as an example, Weber states that as the rationalization 

and sublimation of the inherent laws of the value system proceed, the brotherhood of 

religion increasingly clashes with the secular order and values, making the rift between 

the two irreconcilable. Weber's polytheistic struggle in the value domains is based on his 

concept of value-free rational thinking. Since Christianity can no longer answer questions 

about all the meanings of life, humanity naturally enters an era of collision among 

multiple value systems. It is noteworthy that Weber consistently adhered to the principle 

of value-neutrality in his academic research. Value-neutrality means analyzing and 

observing subjects with an objective, rigorous, and neutral attitude, without incorporating 
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personal value judgments. Moreover, in the context of culture, Weber demonstrated 

extreme caution and neutrality. In his lecture Science as a Vocation, Weber uses the 

comparison of French and German cultural values as an example, explicitly stating that it 

is ineffective to make hierarchical distinctions in cultures within the realm of values. 

Although Weber was dedicated to understanding why rationalized capitalism could only 

emerge in Europe, which might seem like a preference for Western civilization and may 

been seen as widely offensive to many, he clearly stated in his essay The Origins of 

Industrial Capitalism in Europe that he would not rank civilizations in terms of values. 

The principle of value-neutrality is a prerequisite for Weber’s observation and analysis of 

society and culture.  

Nietzsche, on the other hand, clearly went to the other extreme. Nietzsche's 

proclamation of the death of God and the coming collapse of the Christian value system 

that ruled the Western world, also reflects his complaint about Christianity hindering the 

future development of Western humanity. Nietzsche's essays are full of passion and 

tendentious value judgments. His comprehensive critique of Christianity, for example, 

goes beyond neutral analysis and reflects his personal philosophical stance. This is further 

exemplified by his admiration for Greek culture, which is not just a scholarly interest but 

a pronounced preference. Additionally, his writings include sharp satirical remarks about 

various ethnic groups, underscoring his tendency to blend personal philosophy with 

subjective interpretation, as seen in works like Beyond Good and Evil and On the 
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Genealogy of Morals.3 These elements collectively showcase Nietzsche's tendentious 

approach in addressing these themes. Indeed, Nietzsche also held certain standards for 

evaluating various civilizations. Kaufmann believes this standard to be the "quantitative 

degrees of power." Kaufmann writes, "Nietzsche thinks of quantitative degrees of power 

as corresponding to various forms of behavior and of culture; ... Power might thus be 

construed as the standard and measure of values."4. Moreover, regarding the controversial 

terms such as "blond beast" and "Aryan"，Kaufmann claims that "Nietzsche did not 

interpret history racially"5. Additionally, due to the intentional distortion of Nietzsche's 

manuscripts by his sister, Nietzsche's stance on value orientations is more prone to being 

misunderstood. 

Although Nietzsche seems like an anti-Christian prophet, reviving the ancient 

worship of Dionysus and engaging in a religious-level confrontation with Christianity, his 

approach differs significantly from Weber's. Weber’s analysis addresses of the struggle of 

the gods in the realm of values is different from Nietzsche's confrontation with 

Christianity, as Weber's struggle is based on rationalization. Moreover, Weber's 

rationalization is broader and not limited to the rationalization within the intellectual 

value realm depicted in The Protestant Ethic and the Spirit of Capitalism. Instead, it 

presents multiple directions of rationalization, meaning that each domain (every 

 

3 In On the Genealogy of Morals, Nietzsche clearly exhibits a fondness for martial nations 
and shows disdain for weaker, less advanced nations. 
4 Kaufmann, Walter. Nietzsche: Philosopher, Psychologist, Antichrist. 4th ed. Princeton, 
NJ: Princeton University Press, 1974. p. 196 
5 Ibid., p. 226 
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profession) is undergoing its own process of rationalization. Weber suggests that each 

professional sphere, from bureaucracy to science to religion, is experiencing its own 

unique process of rationalization. This means that in Weber’s view, each sphere of society 

is evolving towards greater efficiency, predictability, and calculability, independent of the 

other spheres. In other words, a significant value judgment gap has emerged between 

various industries, and this gap is not easily or deliberately reconciled.  

In Weber's theory, a value sphere refers to a distinct area of social life governed 

by its own set of values and logic. As mentioned earlier, Weber identified six major value 

spheres. Below, the example of the ascetic is used to briefly illustrate the conflict between 

different value spheres. As the degree of rationalization deepens, the logic of an ascetic's 

actions becomes increasingly perfected internally, while his or her logic becomes 

increasingly severed from that of other value spheres, such as the economic order or the 

sphere of sexuality. Each individual value sphere has its own inherent law, and by virtue 

of this law, a value sphere can become independent from other spheres and form a 

separate value sphere. 

Weber's concept of the struggle of the gods in the realm of value spheres should 

not be directly equated with Nietzsche’s stages of human spiritual development, namely 

the 'lion' or 'child' stages, where individuals become self-legislating. While Nietzsche’s 

metaphorical stages describe a process of individual emancipation and the creation of 

new values, Weber’s struggle refers to the inherent conflict and competition between each 

independent value sphere dominated by rationalization. These systems, such as religion, 

politics, or economics, each follow their own rationalization path, functioning and 
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evolving in ways that are not directly influenced by or reflective of individual preferences 

or decisions. Weber's description of the value spheres suggests that in their process of 

internal rationalization, they completely disregard individual will. The wars among value 

spheres also occur independently of individual choices, not positioning the individual at 

the center of these conflicts, without necessarily being the outcome of individuals 

reaching a stage of self-legislation. While the conflict in Nietzsche's philosophy within 

the realm of values primarily involves the clash between the new value system 

established by the individual self and the old Christian value system. In this case, the 

individual is at the center of the struggle.  

On the other hand, the concept of the value sphere corresponds to the 

development of modern European social history and the important process of 

modernization: systemic differentiation. During this differentiation process, unique social 

spheres (such as politics, military, national culture, education) generated through division 

of labor and pursuit of efficiency gain independence and autonomy. In contrast, during 

the Middle Ages in Europe, Christian values dominated all spheres, for example, the 

church guided the daily lives of citizens, religious conflicts led international disputes, and 

internal rule within kingdoms required acting in the name of God. Medieval Europe 

formed a "sun-planet model" with Christian values at the center and other sub-spheres 

subordinate to the religious sphere. 

With the disenchantment of the world, the "sun" that had long ruled European 

values disappeared, the religious sphere was desacralized and reduced to an ordinary 

"planet" in secular life, alongside other sub-spheres that used to be subordinate to the 
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religious sphere, and they began to compete with each other. The asceticism mentioned 

earlier, for example, was governed by a mystical thought that could not be integrated with 

the economic order of secular society or the value judgments of the political sphere. That 

is to say, as time progresses, there could be no mutual agreement or reduction between 

different value spheres. As a result, modern Europe permanently lost the core-value like 

medieval Christianity, or an absolute value hierarchy (if any, perhaps the capitalist 

worship of efficiency and profit can be considered a similar value hierarchy). 

From the perspective of the value sphere, Nietzsche's philosophy of the overman 

is an attempt to break away or to establish a different hierarchy of values from Weberian 

value sphere competition. Nietzsche tried to return to the era when Christianity 

dominated everything in medieval Europe, only this time Christianity was replaced by the 

"Overman" evolved from the "child." In Weber's context, there is no definitive, all-

encompassing core value that dictates human behavior; the king of the value spheres has 

vanished, leading to a polytheistic struggle among various value spheres. Nietzsche, on 

the other hand, dethrones Christianity from its position as a core value, encouraging 

strong individuals to crown themselves as sovereigns and establish their own value 

hierarchies that govern the self and potentially influence others.  

Nietzsche’s philosophy also contains a response to Weber’s notion of the “iron 

cage."  The so-called iron cage refers to the increasing influence of rules and institutions 

on humans as the internal rationalization of various value spheres deepens with the 

development of modern capitalism and bureaucratic systems. To a large extent, individual 

freedom and autonomy will be restricted. Weber pointed out in Protestant Ethics and the 
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Spirit of Capitalism that the economic order that was originally created by the religious 

zeal of the Puritans to glorify God, gradually lost its religious core as capitalism 

developed. Material and money, once only means to glorify God, became the ultimate 

goals, leading to the polarization of instrumental rationality and forcing people to comply 

with absolute norms.  Although the constraints of the old morality have disappeared, the 

shackles brought about by rationalization are once again imposed on humanity, becoming 

new barriers that hinder human development and progress. The iron cage is something 

that Nietzsche's philosophy of life cannot tolerate, as his philosophy pursues individual 

freedom that is notably selective, typically favoring certain groups and elites, and the 

meaning of life from a completely different perspective. 

However, in various value spheres, in order to carry out their inherent laws (which 

are logically consistent), each value sphere instinctively doubt the existence of a 

dominant value sphere. Value spheres do not demand to be higher than others, nor do 

they allow a higher meta-value to play an integrating role. Pastors in churches often tell 

those who are not sure about their faith or the salvation in Jesus that there is a big battle 

inside you. The battle here is precisely the tearing of individual value judgments caused 

by the inability of religious values to override other values. Individuals are distressed by 

conflicts between religious values and fields such as sex and politics, and do not know 

what to do. For individuals, the equality of status between value spheres implies 

entanglement and tearing. Weber states, “...the various value spheres of the world stand in 

irreconcilable conflict with each other...since Nietzsche, we realize that something can be 

beautiful, not only in spite of the aspect in which it is not good, but rather in that very 
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aspect...But all these are only the most elementary cases of the struggle that the gods of 

the various orders and values are engaged in.”6 When value spheres such as morality, 

economics hold equal weight, individuals may find themselves in dilemmas where 

adhering to the principles of one sphere can mean violating those of another. The last man 

who abandons thought will not experience the sense of tearing in the value spheres, as 

they have relinquished their role as the determinants of the value order. Conversely, those 

who abandon the burden of the old moral order and actively attempt to break free from 

moral constraints will have a deeper understanding of what constitutes decisive value, 

even though this value may not be of their own creation. Deep down, we need a meta-

value, choosing a primary god from among many to alleviate the burden of personal 

freedom of choice. In capitalism, if people choose the value system of the economic 

sphere as the highest value judgment system for their actions, then, as Karl Marx claimed 

in On the Jewish Question, the Jews (referring to those who regard the value system of 

the economic sphere as dominant in this context) have only one true god: money. 

 

 

 

 
 
 

 

6 H.H. Gerth and C. Wright Mills (Translated and edited), From Max Weber: Essays in 
Sociology, New York: Oxford University Press, 1946. p. 140 
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Disenchantment and Nihilism 
 

In contrast to Weber's rational, neutral value theory and the iron cage resulting from the 

extreme development of instrumental rationality which focus on efficiency, calculation, 

and means-to-ends reasoning, Nietzsche's philosophy can be considered the pinnacle of 

value rationality. Here, the Nietzschean form of value rationality refers to a type of 

rationality centered around ethical values, ideals, and the pursuit of life's meaning. This 

form of value rationality can also be understood as a powerful, reconciling force capable 

of resolving disputes among various value spheres. Nietzsche describes this force as 

follows: "between them are sheltered conciliatory central powers, with the dominating 

strength to settle, if need be, any quarrels that break out… it was its task to force 

opposing forces into harmony through an overwhelming aggregation of the remaining, 

less incompatible powers, yet without suppressing or shackling them."1 

When Schopenhauer's pendulum theory condenses life into the satisfaction of 

desires and boredom, and when the original religious authority and passion are gradually 

eroded by the power of reason, nihilism is born. For nihilism, which denies the meaning 

of life, there is no concern for the various value spheres in the present world, no 

preference for ranking value systems, and thus, no independent value spheres exist. The 

dominant value of nihilism is to deny existing value systems, whether it is denying 

 

1 Nietzsche, Friedrich. Human, All Too Human. New Edition. Penguin Classics, 1994. 
Aphorism number 276 
 



 

  
14 

heaven or hell, denying the meaning of life itself, or denying the transcendent experience 

that aesthetics bring to people. 

It is worth noting that merely negating the meaning of life in the present world 

and refusing to rank the value systems of the present world is not nihilism, but the 

mysticism practiced by ascetic monks. Although ascetic monks deny all values of the 

present world, such as wealth, love, and aesthetics, considering them illusions and 

seeking liberation through the elimination of desires, they ultimately elevate the value of 

the afterlife to the highest level, exchanging the denial of worldly values for the beatitude 

or glories of the afterlife. On this point, Nietzsche's judgment in the third chapter of On 

the Genealogy of Morals coincides with Weber's viewpoint in The Sociology of Religion. 

Although the ascetic monks, who consistently pursue the supreme value of the wealth of 

the other world, can even deny their own lives, they have a value hierarchy. Nihilism not 

only denies worldly happiness but also denies the value of the afterlife. Although 

Schopenhauer's pessimism seems akin to Buddhism, seeking liberation by eliminating 

desires, Schopenhauer still affirms the salvation of pure aesthetics for life and the 

transcendent status of music. By contrast, actual nihilism goes so far as to deny all paths 

to redemption. Weber's concept of the disenchantment of the world can be seen both as a 

significant factor contributing to the rise of nihilism and as a manifestation of nihilistic 

tendencies in modern society. This disenchantment, characterized by a loss of faith in 

traditional values and beliefs, reflects the growing skepticism and existential void that are 

central to nihilism, while simultaneously promoting a rational, disenchanted worldview 

within society. 
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The concept of the disenchantment of the world was proposed by Weber in The 

Protestant Ethic and the Spirit of Capitalism. The disenchantment of the world refers to 

the gradual stripping of religion, mysticism, and irrationality from modern society, with 

science and rationalism becoming dominant. In other words, as science and reason 

develop, people can use rationality and science to explain the world, and consequently 

the previously unknowable layer of myths or divine revelations, which were wrapped 

around the human world by religion or mysticism, gradually lose their explanatory force. 

The human world begins to have rules, procedures, and accountable plans that are devoid 

of mysticism. Through rational calculation and an increasingly profound understanding 

of nature, this process leads to the collapse of traditional values and beliefs, echoing the 

core concepts of nihilism. Nihilism is also partly derived from the value sphere’s 

sequential vacuum formed after the decline of the Christian value system, which once 

explained everything and guided all aspects of daily life.  

The disenchantment of the world shattered the spiritual domination of religion 

over Europeans, and this spiritual emptiness and long-term deception (for example, the 

biblical account of creation contradicts scientific intuition, and the knowledge of the 

universe acquired by modern science produced a great sense of rupture from the images 

of creation and nature depicted in the Bible) contributed to the birth of nihilism. Weber 

did not connect this power vacuum in the value domain with nihilism but instead 

developed the idea of the conflict of gods in the value domain. Weber, affirming the 

power of rationality, predicted the emergence of the iron cage, where, at the height of 

rationalization, humanity becomes ensnared by the unique internal logic of various value 
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spheres, submitting to order and efficiency, thus becoming slaves to rationality. From this 

perspective, Weber is seen as a pessimistic rationalist. 

Nietzsche has a different approach than Weber. First, Nietzsche is more negative 

towards rationality and science than Weber. In the chapter "The Leech," Zarathustra 

encounters a strange man studying science, who comically lies by a pond at night and 

stretches his arm into the swamp to study leeches. Zarathustra not only steps on the 

strange scientist in the dark but also beats him with a stick, and finally mocks him with 

words. Undoubtedly, Nietzsche is critical of science. Lampert suggests that the scientist 

studying leeches is the embodiment of the scientific and scholarly spirit, the strict and 

single-minded in pursuit of knowledge, even though the object of his pursuit has no grace 

to charm the senses, and the knowledge he wins has no apparent moral or edifying 

application.2 In the aphorism "The Despisers of the Body," Nietzsche explicitly writes, 

"An instrument of your body is also your little reason, my brother, which you call ‘spirit’ 

– a little instrument and toy of your great reason. "3 

“What the sense feels, what the spirit knows, never has its end in itself. But sense 

and spirit would persuade you that they are the end of all things: that is how vain they 

are. Instruments and toys are sense and spirit: behind them still lies the self. The self also 

seeks with the eyes of the sense.”4 Zarathustra ruthlessly criticizes those who place too 

 

2 Lampert, Laurence. Nietzsche's Teaching: An Interpretation of Thus Spoke Zarathustra. 
Yale University Press, New Haven and London. p. 294. 
3 Kaufmann, Walter, ed. and trans. The Portable Nietzsche. New York: Penguin Books, 
1977. p. 146 
4 Ibid., p. 146 
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much emphasis on rationality, those who regard the pursuit of truth and science as the 

highest aspiration. Connecting this chapter with the leech chapter, one can see that 

scientist, in pursuing truth, overlook life itself, and blur the meaning and value of life. 

Science and rationality, originally tools, have become goals, and people, who were 

originally served by science and rationality, are forgotten, and abandoned. The will of life 

itself disappears, and the inherent creativity of life dies. When individuals fall into the 

rational trajectory and rush forward, individual values, meanings, and creativity also 

disappear in the methodological pursuit of science. When people no longer pay attention 

to life itself, and there is no freedom or creativity, nihilism fills the void created by 

people's lives. If the iron cage is the ultimate destination of human rationalization for 

Weber, then nihilism is the tragic outcome of human pursuit of rationality, leaving 

humans in a rational emptiness that neglects emotional experience, artistic expression, 

and creativity.  

To examine whether Nietzsche's philosophy break the iron cage of rationalization, 

I will discuss this issue separately based on the three stages of spiritual transformation. In 

the camel stage, the individual cannot abandon the burden of established morality and 

social norms, and conforming to external authorities and moral standards. Since 

individuals at this stage give up their autonomy and submit to external pressures, they 

fully accept the struggles between the gods in the value sphere without any preference. 

This acceptance and lack of critical reflection mirror the state of being in the iron cage, 

where the critical spirit is subdued, and autonomy is relinquished in favor of societal 

norms and rationality. In this state, individuals are molded into beings without 
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autonomous souls, becoming mere cogs in a thoroughly rationalized, depersonalized 

society. In this stage, individuals are metaphorically 'in the cage without realizing it,' as 

their submission to external pressures and moral authority aligns with the loss of freedom 

and creativity that the iron cage symbolizes.  

In the lion stage, individuals tear apart the existing value system and old moral 

authority through rebellion. However, destruction is always easier than reconstruction. 

When individuals who have broken free from the existing values face the struggle 

between chaotic value systems, they will have three distinct choices. 

First, they may regress to the original camel state. When individuals in the lion 

stage experience the power vacuum in the value sphere caused by the disappearance of 

traditional authority, they may choose to embrace the old value authority again, 

eliminating their will to challenge the iron cage of self, due to the pain of creation and the 

disorder of the value system. Wagner's late return to Christianity can be seen as a typical 

example of this. 

Second, individuals who break free from the bondage of value authority but lack 

the strength to create their own value system and are unwilling to return to the camel 

state, embrace nihilism. These people have the intention to challenge the cage of 

rationalization, but they are powerless to do so, since they lack an alternative value 

system, and ultimately can only be passively imprisoned by the cage of rationalization. 

Third, individuals who break free from all constraints and create their own value 

system evolve into the child stage. Although they have developed a unique value system 

of their own that is sufficient to contend with rationalization, they also constantly engage 
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in brutal conflicts with the external value sphere in order to make their own value system 

consistent. Moreover, the more individuals want to implement their unique moral system, 

the more intense the war with other value spheres will be. Although individuals at this 

stage can completely escape from the iron cage, they also become ascetics in their value 

sphere to maintain the purity of their self-worth. It can be seen that providing a new 

model for human life that can break through the iron cage is extremely difficult. Indeed, 

this state, while providing some relief to the individual self in the war of value spheres 

and obtaining what Nietzsche referred to as the ‘dominating strength,’ still leaves the 

unique, organically unified value order of the individual threatened by external value 

spheres. 

If we are unsatisfied with the partial resolution of the tension between individual 

value order and external value spheres in the child stage and seek a complete solution to 

this vexing war of value spheres, can Nietzschean philosophy further evolve? I believe 

so, but this would require combining Nietzschean philosophy with Weberian theory to 

create an entity stronger than the overman, namely, a charismatic overman. In his speech 

Politics as a Vocation, Weber developed three ideal types of authority: the authority of 

tradition, the authority of charisma, and the authority of legality.5 Each type is based on 

different principles of legitimacy, with the charisma-based authority, deriving from 

personal prestige, being crucial in this context. Weber describes a person possessing such 

 

5 Weber, Max. From Max Weber : Essays in Sociology, Taylor & Francis Group, 2013. 
pp. 78-79 
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charismatic power as "stronger even than the god, whom he can compel to do his will."6 

This statement vividly reflects the enormous influence and undeniable authority that a 

charismatic individual can exert over their surroundings. 

The overman, central to Nietzschean philosophy, is an ideal figure transcending 

existing morals and values. Upon reaching this stage, an individual can autonomously 

create and define his or her own value system, unbound by traditional morality or social 

norms, signifying a mature and robust internal value order. If such an overman also 

possesses a charismatic temperament, the value system they create will not be confined to 

themselves but will radiate outward, influencing others who have not created and 

protected their value hierarchies or are torn by the wars of value spheres. Thus, around 

the charismatic overman, a force emerges capable of contending with value spheres born 

out of rationalization.  

In fact, Jesus represents an idealized charismatic overman with an independent, 

robust value system. Not only Jesus, but all religious founders could be considered 

individuals capable of breaking the shackles of rationality. A devout believer, for 

instance, is so firmly committed to a particular value system that they willingly make 

choices that defy the internal rationalization of other value spheres, like a Mahayana 

Buddhist disciple refusing a company promotion to maintain daily scripture recitation. 

 

6 Weber, Max. The Theory of Social and Economic Organization (A. M. Henderson and 
TaIcott Parsons, trans.), edited with an introduction by Talcott Parsons, New York, Ox-
ford University Press, 1947. p. 422 
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Although the charismatic overman forms a system capable of directly confronting 

the value spheres of a rationalized world, the value system they create, in turn, becomes 

the new shackles for those unwilling to bear the old morals and submit to external 

authority. As the saying goes, "he who fights dragons might become a dragon himself," 

the overman's creation becomes the new challenge for the next generation's "child" to 

overcome. 

This presents a profound contradiction: Nietzsche's overman philosophy indeed 

offers a solution to the crisis of modernity arising from rationalization, as predicted by 

Weber. However, the very value system established by the overman, who has broken out 

of the iron cage and triumphed in the fierce struggle of value spheres, ironically becomes 

a new shackle that Nietzschean philosophy must overcome. Those who have not attained 

the overman stage continue to endure the relentless tearing of themselves in the wars of 

the value spheres. Perhaps, an individual in the 'child' stage, who harmonizes the tension 

between external value spheres and their unique value system, might be the optimal 

choice. 
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Music and Religion 
 

Music is intangible and fleeting, an art form closely related to time. Unlike sculpture, 

painting, dance, or other art forms, before the invention of the phonograph, the enjoyment 

of music, especially complex pieces involving multiple instruments and movements, was 

incredibly difficult for ordinary people. Before the invention of piano transcriptions, the 

demand for talented musicians and the financial cost of maintaining an entire orchestra 

elevated music to the realm of the elite, accessible only to royalty and nobility. In ancient 

China, music even served as a means of distinguishing the status of the nobility within 

the ceremonial system. Therefore, compared to other art forms, music inherently 

possesses an aristocratic quality. Furthermore, the unique non-material and non-repeating 

nature of music imbues it with a metaphysical essence. 

  A piece of music, from beginning to end, mirrors the course of a human life with 

its structure and melodies reflecting the myriad experiences from youth through maturity 

to old age, and its ephemeral nature makes music a unique philosophical vessel. 

Additionally, the appreciation of music demands certain requirements from the listener; 

those who have received professional education and can distinguish between notes, 

harmonies, fugues, and motifs enjoy a level of aesthetic pleasure far beyond that of 

ordinary people who have not undergone professional musical training. Schopenhauer 

regarded music as the highest form of art, stating, "It (music) is such a great and 

exceedingly fine art, its effect on man's innermost nature is so powerful, and it is so 
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completely and profoundly understood by him in his innermost being as an entirely 

universal language, ...Leibniz took it to be." 

Nietzsche's connection to music is even more intimate, as he himself was a 

composer. In his paper "Nietzsche's Musical Politics," Michael Gillespie points out that 

Nietzsche's Twilight of the Idols was written in the structure of a sonata and argues that 

"Nietzsche's music is fundamentally bound up with philosophy in his architectonic 

synthesis.1" 

In order to save European culture from the devastation of nihilism, Nietzsche 

believes it is necessary to metaphorically “return” to the tragic age of ancient Greece, a 

time not yet eroded by the rationalism represented by Socrates. In the opening of The 

Birth of Tragedy, Nietzsche describes the conflict between Apollonian art (sculpture) and 

Dionysian art (music) and elaborates on the direct connection between music and 

Dionysian art in the following chapters. In the ecstatic sounds of the Dionysian festival, 

the rules, order, and restraint established by Apollonian art were written, "in these 

melodies all the immeasurable excess in nature found expression in pleasure, suffering, 

and knowledge, in a voice which rose in intensity to a penetrating shout.2" 

In the ecstasy of the festival, the ancient Greeks entered a Dionysian state of self-

forgetfulness, returning to nature and releasing their primal life force. By examining 

 

1 Gillespie, Michael Allen. Nietzsche's Final Teaching. Chicago: University of Chicago 
Press, 2017. Page 116. 
2 The Birth of Tragedy and Other Writings. Edited by Raymond and Geuss Ronald Speirs. 
Translated by Ronald Speirs. Cambridge University Press, 1999. Page 27 
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tragedies that combined music and drama, the ancient Greeks directly experienced the 

original form of life, that is, by not personally experiencing the pain of the tragic hero but 

by observing and projecting themselves onto the characters in the tragedy to recognize 

the miserable nature of life. For Nietzsche, music is the path to reach an intoxicated state, 

the tool to return to the pre-Socratic era, and the means to maintain passion and vitality in 

the face of the tragic essence of life. 

 Weber's attitude towards music is more neutral. Although Weber acknowledges 

the unique role of music in the religious domain, he does not elevate music to an 

independent cultural entity that can influence the development of human society. Modern 

European music serves more as evidence of why only the West possesses a high degree of 

complexity and rationality3. Music, as an aesthetic skill that helps people enter a state of 

intoxication and thus enhances the charisma of religious leaders, is not essentially 

different from dance or alcohol. With the development of disenchantment, music's unique 

status in mysticism and shamanism gradually fades, becoming a purely aesthetic 

experience. However, since the aesthetic realm is closely related to the magical nature of 

religious consciousness, the sublimation of religious ethics or the pursuit of salvation, as 

well as the development of inherent artistic laws, tend to create and intensify tension 

between the two. After art begins to take on the function of salvation in this world, it 

becomes a direct competitor of religion. The religious consciousness of true masters, 

 

3 Max Weber, 宗教社会学論選 序言 [The Prefatory Remarks], trans. Hisao Otsuka To-
kyo: Misuzu Shobo, Ltd, 1972. 
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based on their own intrinsic rationality, is still alienated from art4. Although art has served 

religion for a considerable period, as the internal rationality of the art domain continues 

to develop and eventually separates from religion, becoming an independent value 

domain, the mystical experience that art brings to people also transform into a competitor 

of religion. 

 

4 Max Weber, The Economic Ethic of the World Religions 
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Hatred and Universal Love 
 

Finally, I would like to briefly compare the different deconstructions of Christian 

morality by Nietzsche and Weber. First, regarding Nietzsche's deconstruction of good and 

evil in the first part of The Genealogy of Morals, I would like to express some initial 

opinions. Taking ancient Chinese as an example, "good" can be expressed in two ways in 

ancient Chinese, which are "好" (hao) and "善" (shan). "好" (hao) is often used in 

positive situations such as affirmation, encouragement, and praise. "善" (shan) has a more 

metaphysical connotation, with a strong positive value judgment. However, the two were 

also used interchangeably in ancient China. For example, Confucius' Analects (Yan Yuan 

12.11) is an instance of mixed usage. 

In terms of the etymology of ancient Chinese words, the origin of "good" is very 

ethical. "好" (hao) has multiple origins, and this paper only takes the three most 

convincing explanations: 1. Shuowen Jiezi1 and most scholars believe that "好" originally 

referred to beautiful women; 2. The character "好" first appeared in the Yin and Shang 

oracle bone inscriptions as a name; 3. "好" represents a large number of descendants. The 

character "善" (shan) did not exist in ancient China and only appeared on the bronze 

 

1ShuowenJiezi（说⽂解字） is the most influential and authoritative book on the study 
of ancient Chinese characters. Its author is Xu Shen from the Eastern Han Dynasty. 
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tripod after the Zhou Dynasty established the rites and music system. This character was 

derived from the docile and good qualities of "⽺" (sheep). Hence, the word to describe 

"good" in ancient China may be highly affected by what people at that time dreamt of 

pursuing. Although there are indeed many Chinese swear words that originated from the 

ridicule of rural people and uneducated people, there is no evidence in ancient Chinese 

that can link "good" and "evil" with class, ruling status, or nobility. At least in ancient 

Chinese, the etymology of morality mostly stems from the abstraction of concepts related 

to simple labor production processes and natural reproduction. If Nietzsche's 

etymological research cannot be a universal academic method, at least it does not fit in 

the case of ancient Chinese and ancient Japanese. In that case, Nietzsche's etymological 

research on the origin of morality will have significant cultural limitations. 

In the first volume of On the Genealogy of Morality chapter seven, Nietzsche 

points out that due to their powerlessness and being ruled by enemies, the Jews began 

their spiritual (value-based) revenge, which Nietzsche calls the most abysmal hatred (the 

hatred of the impotent). In the process of cursing nobles, hating rulers, cursing pagans, 

and firmly believing that Jews would be saved, "Jews begin the slave revolt in morality." 

This resentment, which originates from the weak's inability to resist the strong in reality 

and transforms its desire for real revenge into spiritual resentment. And the rebellion of 

the Jewish slave morality against the ruler's aristocratic morality, constitutes the core idea 

of Christianity in Nietzsche's view: only the weak and the oppressed are righteous and 

good, while the strong and rulers are evil and cursed. Although the core of the Jewish 

moral rebellion is resentment, the universal love of Jesus Christ and an even more 
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absolute stance on the weak make it difficult for the Jews, the originators of this moral 

rebellion, to deny. Jesus Christ's universal love was born and transcended the spiritual 

revenge of the Jews. 

In Weber's view, although Judaism did indeed become a "despised people's 

religion" after the Babylonian captivity, Weber has a different view of the origin of 

Christian morality. Weber states that the idea that religious ethics are completely 

constrained by class relations can be deduced from the resentment theory in a somewhat 

abstract form.2 If the ethical sanctification of human pity and brotherhood is a "slave 

revolt" in the world of ethics, plotted by people at a disadvantage, and the "ethics of duty" 

is the product of a feeling of revenge against an oppressor, then this was two crucial 

answers in the typology of religious ethics. Weber analyzes the rationalization of 

religious worldviews from the perspective of theodicy, pointing out two completely 

different types of theodicies: theodicy of suffering and theodicy of happiness. These two 

types of theodicies can be analogized to Nietzsche's slave morality and master morality. 

Those who firmly control social power and prestige are influenced by secular wealth's 

ballads and rumors, and they need a theodicy of happiness, which means that worldly 

wealth is a symbol of divine grace. Because of their secular wealth, they have less 

motivation for religion, or redemption, compared to those who suffer. For those who 

 

2 Weber, Max. From Max Weber: Essays in Sociology, Taylor & Francis Group, 2013. p. 
270 
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suffer and are in trouble, suffering is something hated by God or a sign of hidden sins, 

and religion becomes an object of expectation in response to the psychological demands. 

Take 2 Kings 3:27 as an example to see the psychology of suffering. When the 

three kings of Israel broke through the three walls of the Moabite king, the Moabite king 

offered his prince as a burnt offering, and the Lord God of Israel was angry and defeated 

the three kings. The reason for Jehovah's anger was not that the Israelites were not brave 

in battle, but that he was angry at the Israelites' faith in God, which was not as devout as 

the Moabite king's faith in the false god. According to the Israelites, the reason for their 

failure was that the foreign king was determined to kill his son and offer him to God, 

while the Israelites were not. It can be seen that, according to Nietzsche's analysis, the 

Jewish moral view based on resentment always puts the loser in a position of "deserving 

punishment because of sin." If a righteous person still suffers, when the theodicy of 

suffering appears rationally contradictory, the Book of Job can only resort to the infinite 

power of God to answer this question, in order to avoid the collapse of its own logic. 

With the emergence of divine punishment for injustice and rewarding the 

righteous, the meaning of asceticism also changes. Denying worldly treasures and 

accumulating treasures for the afterlife are equated, and the more thoroughly one follows 

religious doctrines of atonement and asceticism, the more one disregards everything in 

the world. This is also one of the reasons why Nietzsche opposes Christianity. 

Weber points out that there is competition between religious communities. There 

are two basic principles: 1. Dualism of morality within and outside the community. 2. The 

principle of reciprocity within the community. The universal love of Christ is born out of 
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this context. The logic is as follows: the closest unit of a religious community is blood 

ties, but a community centered on blood ties can easily be defeated and disappear in 

competition. In order to maintain the vitality of the community, communities bound by 

blood ties began to accept outsiders, transforming into communities centered on specific 

regions. In the process of internal rationalization for the survival of the community, 

specific regions evolved into specific nations. However, communities with national entry 

requirements still have not reached the limit of rationalization. Ultimately, Christianity 

appeared, a religion that does not regard one's nationality as an obstacle and upholds 

universal love. Christianity also reached the pinnacle of competition in the religious 

community. The simplest love of kinship has also transformed into loving your neighbor, 

your compatriot, your brethren, and your enemy. Weber deconstructed the universal love 

of Christianity from the perspective of competition among religious communities. 

It is evident that in deconstructing Christian morality, Nietzsche and Weber took 

distinctly different paths. While their doctrines can be organically combined on topics 

such as the death of God, nihilism, and the cage of rationality, it is challenging to find 

common ground in the moral realm. The reason for this, lies in their vastly different 

observational and research perspectives. As stated in the first chapter of this thesis, 

Nietzsche typically observes phenomena from a passionate, personally biased viewpoint, 

leading to his conclusions. In contrast, Weber not only adheres to the principle of value-

neutrality, striving for caution and objectivity in his research, but also uses the ideal type 

he created to conceptualize and reconstruct the real world. The so-called ideal type is a 

scientific method of constructing typologies. It is an ideal model obtained by eliminating 
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various irrational factors and influences of emotions. This method allows for a more 

focused and clear analysis of social phenomena by isolating specific characteristics and 

processes for study.3Therefore, the striking divergence between Weber and Nietzsche in 

their views on Christian morality is not surprising. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

3 Weber, Max and Tribe, Keith. Economy and Society: A New Translation. Cambridge, 
MA and London, England: Harvard University Press, 2019. Page.81-82 
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Conclusion 
 

Both Nietzsche's and Weber's philosophical systems recognize the inevitability of 

nihilism, a result of the death of God and the disenchantment of the world, and offer 

unique responses to it. Nietzsche critiques traditional moral values, proclaims the death of 

God, and advocates for the creation of new values through the concept of the overman. 

Weber, on the other hand, analyzes the rationalization and disenchantment of the modern 

world, emphasizing the struggle of value spheres. This paper, by placing Nietzsche's 

overman philosophy within Weber's academic framework, analyzes the various potential 

outcomes of Nietzschean philosophy in addressing the modern crisis of the cage of 

rationality. By organically combining Nietzsche's overman philosophy with Weber's 

value spheres, it reexamines the challenges faced by individuals in autonomously creating 

value systems. Finally, by comparing Nietzsche and Weber's differing philosophical 

views on religion and morality, it highlights the profound differences in their approaches. 

This comparison not only reveals their respective philosophies but also offers insights 

into a broader discourse on religion and morality. Perhaps the cross-comparative study of 

Weber and Nietzsche can inspire further research into challenging questions, such as 

whether their combined thoughts offer a potential approach to the moral dilemmas faced 

by modern people. 
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