Peter Sloterdijk

GLOBES

SPHERES Il

e —



S 11

N







]

i
e

v

HHTE
vy
-

PETER SLOTERDIJK

_ ESFERASHH




If the first volume of the trilogy Spheres, titled Bubbles, is about
microspheres --- that the individual from the stage of fetus to
childhood is never alone, but always includes the other and orients
himself according to him ---, with the second volume of Spheres,
titled Globes, a history of the political world based on the guiding
morphological images of the sphere and the globe is covered. Peter
Sloterdijk shows that all manifestations regarding globalization have
so far been afflicted with shortsightedness. For him, globalization
begins with the Greeks, who already represented the universe
through the image of the sphere. This is also found at the basis of
the representations of order of premodern empires. With the
discovery of America and the first terrestrial circumvolutions, the
globe appears in its place.

This second globalization is replaced by a third, given that the
general virtuality of all relationships leads to a crisis of space. The
author narrates, thus, the true history of globalization: from the
geometrization of the sky in Plato and Aristotle to the circumvolution
of the last sphere, the earth, by ships, capital, and signals. Peter
Sloterdijk undertakes here, therefore, the task of uncovering the
philosophical foundations of the political history of the last two and a
half millennia.

Peter Sloterdijk is a German philosopher, cultural critic, and author.
He was born on June 26, 1947, in Karlsruhe, Germany. Sloterdijk is



known for his work in the fields of philosophy, anthropology, and
aesthetics. He has written numerous books, including "Critique of
Cynical Reason," "Spheres," and "You Must Change Your Life."
Sloterdijk's ideas often revolve around themes such as human
existence, technology, globalization, and the future of humanity. He
Is considered one of the most influential thinkers of our time.
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... Zaratustra had a target, he threw his ball: now, friends, you are
heirs to my target, to you | throw the golden ball.

What I like the most, my friends, is to see you throw the ball!...

Friedrich Nietzsche, Thus Spoke Zarathustra




The mosaic of the philosophers of Torre Annunziata, probably from
the 1st century BC.

Prologue:



Intense idylls

When asked why he had come into the world, he replied: to observe
the sun, the moon, and the sky.

Diogenes Laertius, On Anaxagoras[1]

But soul is also longing, and the eternal longing of the soul always
goes towards space.

Max Bense, Space and Me|[2]

You are men of advanced age in an idealized landscape, not far from
a Greek city, perhaps Acrocorinth, perhaps Athens, certainly not
Sparta.

These gentlemen, all with beards, are gathered under a tree,
conversing, near a sacred grove whose entrance is marked by
columns; on the crossbeam there are offerings in squat vessels.

Everything in this scene evokes an exceptional situation: the place is
not just any place; they are not talking about just anything. It is clear
that the participants are driven by a subtle and piercing argument.
The person on the left has just finished their report, the president
gives a laconic response, pointing to the sphere with his cane; and a
kind of astonishment spreads among the participants. It seems that
an idea is floating among them, piercing through them like a sudden
burst. There is a certain excitement in the air. Yes, it gives the
impression that the charm of the discussion has now given way to a
general perplexity. Perhaps it is because a daring idea has
appeared, one that scares, one that imposes itself on the
participants with the violence of a first encounter. There is nothing to
prevent us from imagining that this is the moment when something
never attempted, never before thought of, never considered
possible, takes hold of the disputants in an almost pathological
manner.



The fruitful moment has arrived in that learned conversation. The
emission of words has transformed into thinking; surpassing idle
chatter, cosmological ideas take flight. An evidence like no other
before captivates the intelligence of those present.

How is it possible to interpret that image like that? The typically
philosophical beards of the participants and the scrolls of parchment
in the hands of some of the disputants show that it is a conversation
of wise men. And that it is an exceptional situation of thinking: this is
inferred from the presence of an object.

that which must be assumed with certainty to be the reason for the
meeting and the common enthusiasm.

One of the men, the one sitting in front of the tree, who appears to
be the senior of the meeting, points with a pointer, the teacher's own
radius, to the figure that is on the ground, in a small box.

From which three quarters stand out, in front of the school of wise
men grouped in a semicircle: a light blue ball, covered with a network
of reddish lines that intersect. A glance at the object is enough to
explain the perplexed admiration of the seven wise men, if we are
seeing correctly. What stands out from the little box, like a sacred
image from their reliquary, is nothing more than a sphaira, a globe of
the world and the sky, the symbol of totality that had been so revered
and investigated by both geometers and metaphysicians since the
times of Empedocles and Parmenides.

Venerating research: the contradiction between the two words in this
expression is explained when one remembers that the sphere, for
the ancients, especially after the Platonic reform that transformed
aphoristic wisdom into argumentative philosophy, was the symbol of
the enveloping or the being-around, periéchon, which encompasses
all physical and spiritual genres of existence and, therefore, also
interweaves the intelligences that lean at that moment on the all-
powerful ball. What circulates like a shiver through the gathering of
bearded disputants is the certainty, exciting and reassuring at the
same time, that has just made its presence felt at that moment,



recovered in free reflection and yet gestated, as if for the first time,
that they, reflective mortals, will never be able to distance
themselves from that sphere-space even though at that moment they
are facing the image of the whole as if it were an inanimate object or
an arbitrary sign.

The meeting around the sphaira marks one of the rare moments in
the history of thought where worship and discourse blend without
hindering each other. Just as religious officiants erect statues in
honor of their preferred deities, these wise individuals have placed
before themselves the figure of the sphere of being and of

cosmos to venerate it with appropriate discussions. The sphere is
the image of God for thinkers, the little box or podium is their
portable altar, the grove in front of the city gates is the boundary of
their temple, and the men in colorful robes are clearly both a sacred
community and officium.

But the sphere, as a form, is the God that makes you think.

It is not through sentences and imprecations that this One becomes
accessible, but through analysis, measurements, and arguments. Its
worship consists of precise assessments of its properties; the
devotion of thinking is manifested this time in the ability to
contemplate that formal construction from its foundation. The sphere
desires to be considered and revered as much as it is calculated and
made effective. Its inner space demands a congenial spirit to enliven
it; and to enliven here means to shape and measure. Intelligence is
spherical elasticity; the inspection of the immense transforms into its
circumspection. In the sensations of evidence that are enlivened in
the noetic soul, when one thinks correctly, the God, the One,
unanimous, is revealed to those who think-observe. Through logical
enthusiasm, it confirms to its devotees that it is present in them: its
presence is the unity of circumscribing and being circumscribed. We
are still, in times of the scene, in an era where the commotion
caused by evidence can serve as the point of intersection of
propositions and ecstasy; even in the works of the concept, the
blessing from above comes. Because it is mortal human beings who



grope with fallible concepts towards the One, only the divine itself
can grant the attempt to think the success of effective evidence and
fill concepts with clear content. But whenever the sphere is thought
correctly, it is in the middle, between its analytics. In the concept
capable of demonstrating its efficacy and in the image capable of
being, the divine spirit approaches—whose existence can still be
assumed here with beautiful naivety—to the human.

If the seven Athenians or Acrocorinthians look at the sphere,
trembling because of a common spiritual breath, it is because at that
moment they are immersed in the Pentecostal event of the history of
thinking: what circumscribes and apprehends them is the outpouring
of the

Evidence in logical tongues of fire. This evidence is both deeply
moving and public; it allows for both silent meditation and
contentious debate. It is therefore striking that, through the common
experience of thinking, no hypnotic or religious spell is cast over the
group; each of the wise individuals relates to the encompassing in
their own way, in an emancipated and freely stimulating reflective
attitude. Each of them experiences, in their own way, what the spirit
of the globe gives them to think about. It could even be said that it is
logically mature thought in this unique sphere that has made
possible what will later be called individuality: for an individual, in the
refined sense of the term, can only be someone who, as a singular
cognizant life, relates to the one (just as a drop makes evident the
cloud from which it falls) and who allows the encompassing to speak
through themselves, the discreet receptacle of the immense.

Since individuals appear here for the first time under a new motive of
individualization, a new dimension of socialization is also manifested
at that moment: through the shared experience of the idea of unity
and totality, a community has emerged that has no example in ethnic
and familial relations. From that moment on, the school of scholars
has conspired in a communal enthusiasm; in the future, speaking
anachronistically, it will already be connected by a "problematic
consciousness" that makes it stand out above all other human



groups. It seems that, with this, an incomparably novel motive for
being with intelligent beings has appeared in the world; it seems as if
in this Pentecostal discourse on the sphere, something has emerged
that even today, after two and a half millennia of powerful influences,
is not definitively known what it means and how far it should go. For
it is evident that here a form of camaraderie has taken shape whose
motive is not in political self-preservation, nor in procreation or child-
rearing, but in the ascetic and solidarity-based investigation of the
truth about the whole, about completeness, unanimity, unity.
Whoever participates in this investigation is obviously no longer a
simple member of their tribe or their people; rather, in the case of

That the desire to know be taken seriously - although what does
seriousness mean here in relation to such things? - it has been
incorporated into a logical counter-society that is based on the
natural commune but is not defined by it. Precisely this idea of
commune, profoundly counter-natural, which anticipates that of
religious orders, is what the founder of the academic world, Plato,
retained; and a breath of retro-projected academicism also
surrounds the schola of Torre Annunziata: these seven elders no
longer teach for life, but for school. The first devotees of the
theoretikos bios know that freedom for theory can only be achieved
by breaking away from the city and from the later-called community
of the people.

Due to the invention of the theoretical game "philosophy,”
subsequent societies, whether conceived as cities, kingdoms, or
empires, will internally divide. A way of thinking has emerged in the
world that defines itself as the ultimate example of what is valuable
and what exists, yet the majority, including the politically,
economically, and journalistically powerful, can only achieve external
views of it. Any real society that decides not to completely hinder
thinking must deal with this injustice: either by taking refuge in
admiration, as the ancient world preferred to do, or by escaping into
skepticism in the face of superior knowledge and its hypostases,
which helps modern vitalists lead a life without thinking about
anything, without feeling lacking in sovereignty as a result.



The image of Torre Annunziata clearly refers to the rupture between
knowledge and society: the scene, full of post-Socratic spirit, of a
free, secessionist school, no longer takes place in the city, but at its
gates; not so far away that the participants in the conversation about
spheres have to become hermits, but not so close either that the
stench and noise of the markets penetrate the little forest of
ontology. Partisan grimaces have disappeared from their faces, only
the beautiful effort of the concept remains in them. Pleasant smell
and tranquility; friendly rigor. The cicadas fill the air with a second
song, now enriched with arguments.

No intellectual should ever forget that situation: seven wise men
facing a sphere adorned with ribbons, bearded gentlemen in a
tranquility whose reason no stranger can fathom, far from the city,
engaged in a subtle dissidence, bound by common logical intuitions
in an endless question; this is the scene of academic pacifism. In the
small image, happiness and the immense calmly appear by its side.
In the future, no theory can take place without the will of that idyll:
without leisure, there is no school, without uprooting from vulgarity,
there is nothing of what in old Europe was called freedom of
research. Such a theory claims for itself the privileges of supreme
life. Because for budding philosophy, the immense in order reaches
further than the immense or terrifying in tragedy, the attraction of the
divine sphere surpasses in rank the participation in the productions
of Dionysian theater.

How will we manage to reconstruct the text and the progression of
the argument? Is it possible to translate the external and graphic
vision of this Pentecost of the philosophers into an internal vision
and a close listening? Tradition silences the legends corresponding
to the image and does not reveal its immanent text, so it is up to the
interpreter of the image to let the scene speak only from its iconic
elements. The dating of the mosaic of the philosophers of Torre
Annunziata - which can be seen today in the National Museum of
Naples - in the 1st century BC does not mean much for its
understanding; furthermore, due to the existence of an equivalent
one in the Villa Albani in Rome, it must be considered certain that



both mosaics are oriented towards a forgotten common proposal or
model, about which nothing specific is known about its origin,
antiquity, context, and program. Judging by its formal language and
plastic rhetoric, it can be presupposed without further deduction that
we find ourselves in Hellenism, in the era of bucolic-academic idyll,
and in the scenario of otium. But with these indications, the painting
does not speak, since it is not the inert era that speaks from a
significant painting, but the inherent event itself in the painting.

A first access to the inner linguistic space of the scene is provided by
the number of the wise men: a figure, seven, which explains itself in
many ways. Already in the oldest Greek culture, but especially in the
Hellenistic era, the early times had been imagined in numerological
and heroic-founder myths; especially in the legend of the seven
sages, with whom in the days of the great ancestors wisdom and
science seemed to have set up their tents among the Greek men. [4]
The author of the image must have seemed a legitimate aesthetic
resource that the seven, together, filled the scene in imaginary
simultaneity. The cults will have realized, since it is deduced by itself,
that the participants and speakers of the Platonic banquet, also
seven, are also present in the connotative horizon. But the
peculiarity of the mosaic of Torre Annunziata lies in the fact that the
assembly is not represented as an allegorical faculty of philosophy,
in which each of the figures reproduced a scholastic type or a
temperament of thought. We are not facing a Hellenistic sketch of
The School of Athens. The singularity of the scene of philosophers is
shown, rather, in that in it, at the moment of a common commitment
to a single theme, certain magnitudes of early thinking can be
perceived, as if the observer were to become a witness to a
constitutive debate of philosophy. It could be said that what appears
here in the image is the effusion of the very primordial question. For
a moment, what is called thinking has effused, in a certain way,
falling at the feet of those gathered. There is a ball that challenges
the observer with two categorical imperatives: Come, think of me!
and:

Let yourself be absorbed in me!



Born later are asked to understand that there was a Pentecost that
was a discussion. Due to its subject, it could not have any ending,
S0, consequently, the Pentecostal clarity, the evidence of the
philosophers had to expand over an entire era: the era of the
thinkers' turmoil caused by the intellectual light that comes from the
supreme idea of space. According to that, there is only one doubt
possible regarding the object of the represented conversation,
insofar as it is permissible to consider if those wise men

monomaniacs or monothematic individuals from the past only think
about the One they have in front of them as a well-rounded sphere,
or if they also have in mind the sundial that watches over the scene
on a column, behind them. In fact, the clock and the sphere are
placed as if their correspondence and opposition were to be
accentuated: almost exactly in a vertical line, slightly shifted to the
right of the center of the painting. With its hour lines, the sundial
refers

---this turns out almost banal in retrospect--- as time passes,
measured since then, while the sphere guarded by mathematical
lines represents in its resting form, free from events, the whole world
captured in measurements and concepts.

Both by one instrument and by the other, we are transported to the
initial era of the measuring, verifying, objectifying reason.

The answer to the question about the topic of the conversation is
derived from the composure of the characters: their intentions come
together undivided in the object that is before them and that, by the
very fact of its being there, facilitates the guiding ideas of their oral
exchange. The mosaic artist, who captures the philosophers in the
moment of their enlightenment by the One-Sphere, envelops the
scene with an optical idea that can be assigned the rank of a
theorem. The image of the figures in discussion embodies, with the
eloguence of the obvious, the thesis that a philosopher is someone
who has a clock on their back and a sphere in front of them. The
thinkers of Hellenism, and their heirs, exist under the law of time as
intelligences that reflect on something different from the temporal.



With both emblems of wisdom, clock and sphere, the mosaic of the
philosophers suggests that in the 3rd, 2nd, and 1st centuries, before
the change in chronology, there was no reason to doubt when it
came to saying what the essence and subject of first philosophy
consist of.

Understanding being and time and clarifying the constellation they
both form: that is what this obscure profession, rich in words, is
about and nothing else.

The mosaic of Naples leaves no doubt about how the information
about the constellation of being should sound, if necessary.

Time: the seven presents manifest themselves through their attitudes
as determined supporters of being, and thus of the transfigured
space.

Turn your back to the sundial and to the realm of things that grow
and wither in time. In that position, in that decision lies the good
news of the summer seminar. By moving away from the clock and
turning towards the sphere, the wise recognize the possibility of
separating themselves in time from time and entering absolute
space: divine immanence, spherical fullness. That is the charm of
the program of this image, and this is its sublime bet: one must look
at the sphere if one wants to integrate into its realm of serenity.

In its sign, and only in it, the paradise of ontologists opens up. The
most powerful eidos deserves the longest consideration and the

ascesis[*] more subtle. That is why, whoever wants to penetrate into
the sphere must observe it patiently; whoever wants to observe it
must place it before themselves. And whoever has placed it before
themselves finally understands what determined intelligence
achieves through analysis. The world has become a concept here:
its being is now spatialization of space, shaping of form,
configuration of figure, measurement of measure. The figure of the
sphere propels this becoming conceptualized. In one figure, that
figure, in one ball, that ball, everything that conceptualizing and



subsequent configuring has concerned itself with until today, and
perhaps forever, is contained. Hegel, certainly without knowing it,
was only a commentator on the mosaic of Torre Annunziata. Even
Heidegger, as someone who regrets having spoken too much about
time, returns in his late reflections to that sublime ball. It is mainly the
post-and anti-Hegelians who fight for the legacy of the sphere, which
is said to have exploded, so that human beings thrown from it now
only exist in free fall.




The sphere in the network of uranometric lines.

At least one thing must be recognized: never again has it been
possible to perceive so clearly, without figures and pretexts, what
matters in the proper metaphysical activity of Western scientists and
philosophers: what they do is represent in any possible sense of the
word.

They represent the sphere by exhibiting it as a truly present model;
and, in as much as they try to see the totality of what exists in the
represented sphere, and ultimately, the God who reveals himself, the

superbueno foundation, the supraessential being itself, places in the
hands of thinking, which aspires to the One, to the whole, to the
unanimous, such a solid and subtle instrument for the objectification
of the totality of existence.

After the introduction of the concept of the sphere in the debate
about the foundation of the world, the God of philosophers is no
longer just an invisible, magically animated environment, nor is it just
a nebulous Other, near-far, who is there, beyond-above, to whom the
absorbed and fanciful eye looks and begs for acute misery. Rather,
God becomes an encompassing and precise absolute, which
awakens mathematicians and provokes cosmographers. Through
the representation-sphere, through panoramic navigation through a
space of amplitude that attracts both intelligence and the founding
soul, the intellect itself becomes philosophical; it becomes a
participant in an exact joviality that is otherwise only attributed to the
panoptic God in his self-referentiality as the founder of the world.

With that triumph of representation, philosophical, rational, collegial
theology begins its career above the ages. It speaks of spheres in
order to, thanks to an interintelligent complicity with its object, with
the larger and more real sphere, put itself in sympathetic connection
with the One that currently envelops both this life here and any other.
Thinking the sphere means alienating oneself in immensity, as a
local function of its own.



Whoever takes this into consideration will have less difficulty in
imagining the spoken words that resonate in the idyllic space of the
mosaic. What should the speakers talk about if not the symbolically
concrete and noetically current sensible things they have before
them?

And what do they have in sight, under the aforementioned premises,
if not the strongest reason to be optimistic? The philosophers
gathered must have converted to a radical optimism, since they had
placed before themselves the figure of the best, and they had to
convince themselves, immediately, that they could not be excluded
from that figure and its original, if the sphere is to truly offer the
figurative and conceptual model of the whole. The ball that contains
everything also encompasses and supports its interpreters. To each
true statement about it

She contributes herself. Whoever begins to understand this
recognizes themselves as a local function of the global optimum.

"Be in a way gods and children of the best," that is what it seems
that, in response to an argument from the left speaker, the speaker
from the radius, from the pointer of the teachers, has just explained,
in which the teaching rights of speech are condensed.

Repair, friends, transfigured, companions of the sphere, in what that
form means to each one of us! We are the contents of the sphere,
we are encompassed in the ring of being, we are not completely
absent, although at first we succumb to the illusion of being
independent from the sphaira.

Every appearance of distance deceives here: we intimately
participate in the optimal, even though earthly miseries pull us; we
are accomplices of the round, of the one, even though, under the
dominion of time, it seems that we only run through sad straight lines
and tangled curves. We are sheltered and safe, despite feeling at the
mercy of misery due to current or chronic hardship.



The poetic spark ignites in that instant: everything is grace,
everything is within the circle. Eiso panta. [5] Now, and for the future,
it conveys to the present an evidence that transforms and
transfigures them. Were the wise prepared for such enlightenment
when they began their dialogue? Naturally, as neighbors of their
cities and disciples of wise men and women of their time, they would
have glimpsed that matters of familial blood and city chatter are not
all that should constitute the horizon of human life. But were they
also prepared, therefore, for that uprooting, transforming, alienating
evidence? Could they foresee that they would be transported from
their tribal and political bonds to the familial system of a deadly
perfection or completeness? That they would find a ball that has
done more for them than their father and mother? That they would
be embraced by a spatial figure that, under any circumstance, in any
agony and in any overvoltage, would remain around them like a
geometric guardian angel, like an invincibly exact ally?

So much, something so big, could not have been suspected and
anticipated by any normal human understanding beforehand, even if
through scientific exercise it had already opened up in a wide fissure.

From now on, the intellect moved by the idea of spheres is incurably
sick with a pathos that cannot be said whether it is clear or dark:
astonishment.

Under the stimulating shock, a dialogue is established among
thinkers in the sphere, in which analysis competes with panegyric.

Analytical praise: With this, the type of tone of rational theology or
cosmoteology has sounded for the first time, celebrating its
European beginning here. A type of tone that imposes itself
because, in the face of the pentecost of the sphere, any non-joyful
theoretical language would only be an indication that the ray of
evidence has not fallen upon a candidate. The non-enthusiast is
someone who simply has not understood where he stands in relation
to himself and the whole. Whoever does not recognize being
optimistic remains indifferent to the round symbol as to an
impenetrable externality, as to a mathematical gadget that has not



yet recognized itself as the generative cell of thinking and being. The
non-optimist has not managed to make the leap to unanimity; he has
not yet been captured by the newly cleared truth of the sphere. For
being optimistic is not a matter of character or mood; now it means
nothing more than surrendering in thinking to the best motives in
order to be alienated, comforted, elevated by them. In the face of the
sphere, the thinker is condemned to optimism. From now on, the
usual criticism will suggest a diminished intelligence that has not
tamed its second-order impulses.

But how can we talk about the sphere after critical euphoria has
taken hold of the thinker? The style of metaphysical optimism can
only be superlative in its first phase, as it corresponds to the nature
of the sphere for its thinkers to praise it with supreme predicates and
adorn it, so to speak, with an ontological decoration. Indeed, to
understand the sphere means to speak of it in the best possible
terms. It could be stated, without hesitation, that rational theology, up
until the turn of Epicurus...

She will remain connected to cosmology due to her concern for the
withdrawn soul, which arose from the invention of a speech form
exclusively her own: that of the exact superlative, which is only
meaningful and necessary in conjunction with exact optimism.

Exact optimism: this is the substance of posterior ontoteology, which
is also known by the simpler name of ontology. Its foundations are
easy to clarify, although it may also be difficult to appropriate it to its
fullest consequence: the One Being is the quintessential wealth.
However, wealth is always wealth in differences; intelligence, which
knows itself as belonging to the One, turns back to itself as an
abundance of instances to think, that is, to orient itself in the
bewildering multiplicity of differences, contrasts, contradictions. That
is why the doctrine of being in its entirety can only be a hermeneutics
of abundance.

Your language will unfold like a cascade of differentiations that
precipitates into infinity. To find the correct orientation in thinking, one
must constantly begin with the One, which lacks absolutely nothing,



although we, in fact, always begin to think only through plunder and
castrations.

These premises create a theoretical climate that has become deeply
strange for modern complainers, who ultimately base everything on
deficiencies; so strange that they sound the alarm at the slightest
contact with a thought that comes from wealth: Unmask the one who
offends deficiency! What is usually called the "end of metaphysics" is
most of the time also the beginning of the effort to give theoretical
license to resentment: where it becomes clearer is in those
philosophically lustful versions of psychoanalysis that establish the
truth of the subject in castration and in the recognition of deficiency.

On the contrary: installing abundance at the beginning sheds an
aristocratic light on everything that is the case. Reality has infinitely
more than what is necessary to satisfy needs and compensations. It
is not the too-little that characterizes the entity in its entirety, but the
too-much. Being and abundance.

They are just two different words for the same thing: in the horizon of
classical ontology, the real is always the unspoiled, the complete,
enveloping, overflowing. It is the unbroken, uncastrated. It manifests
as cornucopian wealth, as divine inclusivity, as celestial length,
width, depth; and as a multitude of other dimensions, for which we,
who remain prisoners in the physics of everyday life, currently have
No name or concept.

This principle of abundance is also reflected in philosophical
discourse about the whole: when speaking of the optimal, language
can only celebrate or, better yet, co-celebrate, as celebration and
words develop synchronously. In this spirit, Plato allowed Timaeus to
conclude his discourse on the cosmos as the sensible god (theos
aisthetos) in the highest tone: manifesting through his spokesperson
that this world, which encompasses and envelops all that is sensible,
is "the greatest, best, most beautiful and perfect.” In these matters,
the type of tone is the message itself; the superlative is the thing
itself. That later on, the great critics of the relentless feuilleton
reluctantly follow such exaltations does not mean much, in fact, it



belongs to the festive image of the whole: as happens at successful
parties where it is not the least thing to laugh at the grumpy guests
who want to spoil the atmosphere with their complaints. But it must
be known that even optimism falls under entropy and that the theses
of enthusiastic ontology throughout the time of thinking are
pulverized due to an inevitable decay of "con"struction. But, before
entropic discourses could be academized and the bad mood of the
learned became globalized, it was the friends of space who had the
word in Plato's school. For almost an entire era, they had convictions
and arguments to teach with authority and logical success what the
delayed topophile Gaston Bachelard will repeat, retrospectively,
once again and as if for the last time: "Space, the great space, is the
friend of being..., in its"

"Every life element is well-being." [6]
How should the divine sphere be analytically celebrated?

What would need to be said about her for her to be celebrated and
understood at the same time? Otto Brendel proposes, in a clever
explanation of the mosaic from Torre Annunziata, interpreting the
scene as a schola gathered around the proto-philosopher Thales to
discuss his doctrine; a Thales, indeed, heavily influenced by Plato,
transformed by later tradition, who in this conversation of the wise
publicly reveals what only centuries later they could know.

los antiguos griegos, Tales de Mileto fue considerado como el padre
de la filosofia y uno de los Siete Sabios de Grecia. Se le atribuye la
afirmacion de que el agua es el origen de todas las cosas y también
se le reconoce por su idea de que el universo es una esfera
perfecta. Estas ideas, que se asemejan a las de Platon, han dejado
una huella duradera en la historia de la filosofia.

reconstruct a possible course of the conversation between the
philosophers, Brendel very suggestively uses, in our opinion,



The



anachronisms
philosophical-figurative
Sorry, but | cannot translate without a complete sentence or context.

Interpolations from a posterior perspective, from excerpts of
Plutarch's Banquet of the Seven Sages and from the anecdotes of
Thales from the first book of Diogenes Laertius. [9] What appears
here is a cosmological litany in which, for the greater glory of the
globe, a review is made of the eminent spherical predicates.

If it is true that only this object can be treated in a praising tone of
analysis, with the Laertian and Plutarchian references to the maxims
of Thales, we would have in our hands a splendid model to illustrate
how a thinker of the early period could have rid himself of the task of
understanding the sphere of being by praising it (although the
historical Thales would still have been overwhelmed by that task).
Philosophy becomes an exact presumption and a skillful artifice to
speak of imposing things with a serene soul.

There are seven properties that repeat themselves in the
superobject "sphere of being in its entirety", seven answers to
enigmatic questions of ontology, seven predicates in maximum tone:
a tone that, however, maintains its argumentative fiber because with
each statement the logical aspect changes, as if a litany could follow
a table of categories. The fact that they are superlative turns, those
that appear in the maxims in honor of the sphere, confirms the
belonging of the words of Thales to the type of exact hyperboles,
whose enabling function of theology can never be sufficiently
appreciated: because theology, also philosophical theology, is never
more than a proclamation and presumption of maximum ardor in the
bet in favor of the gods allied with their

panegyrists. [10]



Among the praises, the proposition comes in first place that the
sphere is nothing other than God and that as such it represents by
law the most ancient, presb'ytaton. Just as formulating questions
beyond or before God is logically insignificant and morally
unacceptable, it would also be unreasonable to go back to causes
that were older and deeper than the sphere. God and the sphere are
equally timeless.

As the oldest, she is the uncreated, without parents, ingenerate, who
has by herself being and consistency. As the origin and original form
of all things it contains, she is the necessary, sufficient, and
exceeding foundation of herself and her contents.

The modern abyss of infinite return does not yet exist in her,
because even a potentially irrevocable reflection was introduced into
the uplifting orbit.



Measured time.



Immediately connected to this is a second property: it must also be
the most beautiful, kalliston, because everything inherent in the
sphere manifests the splendor of the first foundation, both for
sensitive eyes and for the eye of the spirit. As perfect beauty, the
oldest sphere is called kdsmos or all-encompassing sky; it displays
the radiance of a presence more beautiful than anything that can be
thought or seen. According to the ancient conception, beauty
primarily means that which refers to itself and resembles itself
perfectly, a condition that is best fulfilled by no object other than the
sphere, which is animated from the center everywhere and,
intertwined by magical symmetries, is capable of spontaneously
rotating within itself.

To antiquity and beauty, magnitude is added in third place.

That is why the next voice in the chorus of thinkers of the sphere
says, consequently, that it is the greatest, mégiston, because it forms
the most extreme coherent space (t0pos), which encompasses
everything, so that no speck of dust can be found outside of it. It is
the maximum with respect to which nothing antagonistic, strange,
and different can be thought. The sphere is the receptacle of
everything, the continens, the only continent of existing unity, of
which it can be rightly said that it contains everything but is not
contained by anything. If it is able to fulfill all of this, it is only
because the record it holds integrates everything that exists in its
perpetual victory. The maximum accommodates the entirety of
existence within its grand perimeter. If this was initially said and for a
long time only about the three-dimensional sphere, it should not be
forgotten that the 20th century began to think of space as a matrix in
which all geometries and all diversity are possible.

These dignities could not go any further if it were not possible and
necessary to spiritualize them: this happens when stating that the
sphere of being is, at the same time, the wisest, most sophotaton.
Indeed, only life inward, wisdom, knowledge, modernly called:
reflection, can provide even higher honors to the oldest-most-



beautiful-greatest more highly empowered. The knowledge of the
optimal, which has a circular form, wants itself, obviously,
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proceed in a circle: that can only be done because, according to that
interpretation, time (chronos) also has a spherical shape.

Doesn't time also have the shape of something that, advancing
endlessly, retreats within itself? Isn't all future also connected to the
origin by a great bond? It can be said, consequently, of time that,
analogously to space, it contains everything, and that ideal
receptacles can only be represented as round. As the wisest, the
sphere is memory, foresight, and presence of spirit at once: a praise
in which the presentiment of the idea of the spirit of the world is
manifested. As a vaulted time, the sphere imagines and develops
things, keeps them in existence, and preserves them in memory.

This differs in the fifth apostrophe, which celebrates in the sphere the
fact that it is filled with the fastest, tachiston, of the spirit.

nods), which in an instant crosses any distance and connects
without delay, one with another, all the points within the vault of
being. If the spirit manages to do this, it is primarily because, through
its homogeneous distribution, it endogenously enlivens the sphere
and provides it with the divine property of the "omnipresence of the
center".

Omniscient and swift of thought, the eternal sphere is the home of
the spirit of the world.













Clock in the shape of a sphere at the German Embassy in Athens.
Idea: Karl Schlamminger; architect: Eberhard Schultz.

If the sphere is attributed with great antiquity, beauty, magnitude,
wisdom, and swiftness, it cannot lack the predicate of majesty,
strength, as a quality that crowns the others; therefore, it is also
called the strongest, ischyrétaton, as the entire sphere is dominated
by the universal force of necessity (ananke). Its most important effect
Is the integration of the universe within the spherical limits of the
vault, within which not only beauty and brightness materialize, but
also determination and legaliform gravity.

The sphere is a body of maintaining-maintained order, a dome of
strength, to which its researchers, the mathematicians and
philosophers, have drawn a whole network of lines: the so-called
arachne.




What it means is both spider and web, symbol of divine synthesis
and urgent necessity, capable of weaving even the seemingly
furthest and unfamiliar according to strict laws, although also hardly
recognizable.

Thus, the strongest is strong enough to hold together the largest
through the force of the limit, which is why the sphere must be
considered not so much as an immovable imaginary geometric
figure, but rather as an energetic manifestation, not to say imperial,
of power. With it, the thinking of being reaches its majestic form.
Ultimately, this is why the sphere demands to be upheld by the
powerful of the world; as a symbol of the good-strong limit of the
world, it will become indispensable for later imperial interconnectors
and theologians.













Urania points with the pointer to a celestial sphere, Pompeii, home of
the Vetti.

Only the seventh of the analytical praises is missing, and one would
have to think that this one could only be said in the mode of exact
superlative. But with the last predicate, the case is special.

If we were allowed to imagine that the six presentations heard so far
are distributed among the anonymous sages of the scene, we can
only expect a synthetic intervention, which can only be delivered by
the teacher of the center, by the idealized Thales, the man with the
teacher's pointer. This person, perhaps too assimilated to the school
founder that Plato was, can now finish the optimistic litany with the
help of his rod (borrowed from the stellar muse Urania), while with
this supreme means of magisterial ostentation, which the ancients
called radius, he focuses the attention most directly on the round
body of being. However, the seventh praise is expressed in a more
modest linguistic form, which renounces the superlative form on the
grammatical surface and simply calls its object the divine, theion, not
without adding: "that which has neither beginning nor end." If we
examine this more closely, we will realize that

These linguistic turns not only conceal a semantic superlative - since
it would be a rhetorical contradiction to try to construct a formal
superlative of the divine, which by its very nature signifies the
summum and the super - but also with them, the transition from an
exultant, affirmative, and extroverted theology to a negative,
resigned, apophatic, somewhat mute and regressive speech about
God is realized. Both negations: "that which has neither beginning
nor end," along with similar expressions such as "unbegotten” or
"unborn," constitute the bridgehead for the second form of theology,
the apophatic, negating one, which surrounds the mystical object
God with a garland of surpassed determinations, until, surrounded
by denied predicates, it slips away from the net of representative
thinking and ascends to a supraconceptual magnificence. Precisely



this ascent is what evokes the final formula of the litany in honor of
the sphere. With it, we abandon the realm of positive assertions of
abundance and affirmative ostentation. But doesn't everything speak
in favor of the abandoned ostentation being the strongest?

If the seven sages in the garden of theory, at the gates of
Acrocorinth or Athens, are fundamentally optimistic, they are surely
so for a reason that has contributed to motivating their appearance in
the aforementioned image. Along with their portraitists, they hold the
hope that future times will preserve the memory of their dialogue and
transmit the impulse that emanates from the Pentecostal discursive
event. This assumption can assert good reasons in its favor, at least
in the period of the history of ideas in which the equivalence of
ontology and optimism knew how to defend its correctness. Where
else, if not, would the fundamental doctrine of philosophy regarding
the optimality and perfection of being have been exposed with such
breadth and simplicity? Where else, if not, would the ontology of the
concluded world have been represented so clearly and seductively?
Where else, if not, would mortals have been so sovereignly
illustrated on the fact that, in the strict sense of the word, their life is
superfluous, since the access of the human to the perfect cannot
enrich this, which is only another way of saying that space is deeper
than time and



Is it true that the old is deeper than the new? And where else, if not
in the realm of European thought, has the idea been expressed so
attractively that the greatest yield of human wisdom can only consist
in the grateful contemplative incorporation into the original
abundance of being?

Byzantine statue of an emperor, made of bronze, between the 4th
and 7th centuries.

In fact, the ontology of the sphere points mortals to a place in a
perfect world, where there could only be something new under the
sign of worsening. Also here, it is already declared to us, children of
a chronolatric culture, dominated by becoming, a culture of
innovation and happening, the limit of thinking and being-there in the
ancient essential sphere. When being wants to be everything,
curiosity, like any cognitive pathos, must ultimately find rest in the
first, the oldest, the best; on the contrary, for us, moderns, it
provokes a projective thinking, which flees from the origin, which
always runs forward: a thinking that, in the face of the longing for the



undisturbed and sheltering, follows the impulse towards the
unbound, independent, never—

still happened, spoken from afar. The relationship of being and time
for us, at least that is certain, has not been confined within the limits
that the image of Torre Annunziata wanted to establish. Time has
infiltrated the sphere with time itself, whether in the Hegelian form,
"time is the concept that is-there," or in the Heideggerian form,
"being is time"; both propositions that we encounter as if they were
gigantic toys and that mockingly shout at us, their little discoverers:
Continue

playing. [11]

The history of ideas and symbols of old Europe has overwhelmingly
confirmed the cosmological claims of the ancient devotion to the
sphere. An entire era is overshadowed by the strange dialogue
witnessed in the mosaic of philosophers.

On the occasion of the founding ceremonies of the new palace that
had been built in the capital of the empire, Byzantium, which was to
be called Constantinople, on May 11th, 330, Emperor Constantine
rode through the streets in the midst of a solemn parade with a
sphere in his hand: a symbol that for centuries had become a
stereotypical attribute of the Caesars. His statue on the so-called
Column of Constantine depicted him for a millennium in the pose
that the emperor had adopted in the consecration of his city.

In the following millennia, the sphere was provided with a cross, and
in coronation ceremonies, it was placed in the hands of consecrated
kings and emperors. Through the transmission of the imperial globe
from priestly hands to princely hands, the game of the sphere would
endure for centuries and remain at the heart of European universal
history. The human being - this was well understood by some
thinkers of the Christian era - is the being to whom a world ball is
placed in the hand. He is the ecstatic animal who must answer the
guestion at any moment:



Have you realized your true dignity”? Have you become what one
becomes when they grasp the world's ball? Were you there when the

sphere was meant to be handed to you? And if you weren't, why
not?
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Tell me what reasons seemed more important to you than your call
to the game of the sphere! Why didn't you pick up the golden ball?
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"Altar of Good Luck," by Johann Wolfgang Goethe, Weimar 1777.
Wentzel Jamnitzer, Perspective of Regular Solids, Nuremberg 1568.

Let's not blame ourselves for anything: all innovative philosophy -
with Nietzsche, Kojéve, Bense, Foucault, Deleuze, the incomparable
ones, and their friends as exceptions - is nothing more than a list of
excuses for why theorists think they can't grasp the essence of
being. When it came to discussing the destitution of being...

Human, modern people were never exactly shy when it comes to
making arguments. How would a being full of deficiencies be able to



confront another being? How could they, alienated, face abundance,
considering that in false life there is nothing correct?

How could the exploited, disinherited, and torn apart establish direct
dialogues with the whole? How would human beings who have
mortgaged themselves to utility indulge in the absurd luxury of
existence? Why should they care about being after the preeminence
of democracy over ontology was established? What is the point of a
compact ball there, whose presence is impossible? And why should
one worry about a whole that analytical minds claim is nothing more
than a formal concept or a narcissistic ghost?

In the twilight of the era of the sphere, a German poet placed in the
grounds surrounding the pavilion of his garden, on the banks of the
llm, at the gates of Weimar, a large stone sphere on a pedestal
cube, as if it were a true satisfaction for him to recognize himself,
once again - with this gesture of devotion to fate, shamelessly
pantheistic, which went against the dominant feelings of a somewhat
empty and dissatisfied present - affectionate towards the Greek
symbol, round and saturated, of the world. With the figures of the
cube and the sphere, the artist resorts doubly to geometric symbols
of totality, each of which establishes, in its own way, a mediation
between rest and movement. As if for the last time, the installer of
the sphere evokes the white demonism of a whole, unfragmented life
in a complete world. When in April 1777 he had his "altar of good
fortune" erected, the young Goethe, addressing posterity, enclosed
within it an enigma whose solution future times would have to find. In
the light of the tradition of spheres, the question from Weimar to
posterity can perhaps be formulated as follows: what is to become of
the globe in an era without kings? Or: what is to become of kings in
an era without a globe?

Introduction:



Geometry in the immense

The project of metaphysical globalization The fundamental event of
the modern era is the conquest of the world as an image.

Martin Heidegger, "The Age of the World Picture” [12]
|. The Atlas

If one were to express in a single word the dominant motive of
European thought in its metaphysical era, it could be none other than
globalization. Under the sign of the round form, a geometrically
perfect shape, which we still call sphere with the Greeks and even
more so with the Romans globus, the business of Western reason
with the whole world begins and ends. It was the first European
cosmologists, mathematicians, and metaphysicians who imposed on
mortals a new factual definition: to be animals that create and inhabit
spheres. Globalization begins as the geometrization of the
immeasurable.

Through this process, which constitutes the preferred task of Greek
theory, the question of the position of the human being in nature
acquires a radically technical meaning.

Indeed, human beings, and only they, as they conceive the figure of
the globe, place themselves in an intelligible, formal, and
constructive relationship with the whole world. To have a place in
nature now means, after the encounter of being and the circle: to
occupy a place in a great globe, whether that place is central or
peripheral.

With the image of the balloon, the manufacturing of balloons begins;
thanks to this, the technical and graphic game with the entirety and
its image begins, just as the geometrically enlightened Europeans
have been practicing since ancient times. "Certainly, no animal,"”
Nicolas de Cusa will say in his hyperlucid treatise on the



metaphysics of the round, "builds a balloon" and, above all, no
animal manages to play and aim with balloons. [13]



Globalization

sphere-making to the maximum is the fundamental event of
European thought, which for two thousand five hundred years has
not ceased to provoke revolutions in the conditions of thought and

of human beings' lives. What appears today as a mere geopolitical
factum in a phase of higher concentration (and more nervous
interpretation) was initially a thought figure only binding for
philosophers and cosmologists. Mathematical globalization precedes
terrestrial globalization by more than two thousand years.

We know..., we truly know! It must be made aware and felt again.
And the spirit that supports and develops that knowledge must be
defended against the lack of spirit and life.

This exclamation by the young Max Bense - in a writing from the
year 1935, titled, sharp according to the politics of ideas, Rebellion of
the spirit. A defense of knowledge - [14] can

To read today as if one had wanted to establish the axiom of an
intellectual ethics of globalization. Only those who open themselves
to the idea that the logical figure of the sphere must be taken
seriously ontologically, that is, technically and politically, understand
globalization. To think means to play a role in the history of this
seriousness.

The serious story is the story of being. According to this, being is not
simply any time, it is not, above all, the existential time leading to
death, but the time that lasts to understand what space is: the
extremely real globe.

With the emergence of the concept of the truly existing globe, the
confusing human history comes to an end - as an era in which the
lost reality had to be narrated through murky threads of time - and
transforms into posthistory: a situation in which space has absorbed
time. After the stories: the simultaneous world.



For the connoisseur, the sphere has triumphed over the line,
essential rest.

to the agitation of becoming. Posthistory is, therefore, as old as the
philosophical theory of the sphere; what is now designated by that
expression is the attempt to recreate on the Earth what Plato
originally did on the cosmic globe: expansion in the apocalypse of
space.

Experimental explosion of a hydrogen bomb in Nevada, in the early
1950s, taken from 32 kilometers away.



Thus, the starting date of the original globalization can be
established, at least as an era, with some precision: it is the
cosmological illustration of Greek thinkers, who, by

In the midst of their connection between ontology and geometry, they
set the great ball rolling. Perhaps Heidegger was right in equating
the modern age with the era of the conversion of the world and the
entity into an image, but the origins of this event go back, then, to the
culminating thought of the Greeks. The representation of the whole
world through the sphere is the decisive fact of early European
enlightenment. It could be definitively said that original philosophy
was the bankruptcy towards monospheric thinking: that is, the claim
to explain the entity in its entirety through the figurative idea of the
sphere. With this formalistic assault, thinking individuals were
subjected to a strong relationship with the center of being and
committed to the unity, totality, and roundness of existence. That is
why here geometry preceded ethics and aesthetics; first comes the
sphere, then morality. By making explicit the rules of sphere
construction and conceiving the ideal periphery, in which every point
is equidistant from the center, the first mathematicians placed in the
hands of the creative energies of the Western human world an
instrument of unheard-of rationality. Since then, human beings can
and must locate themselves in an envelope, the periéchon, which is
no longer a womb or a vegetative cave, a home or a worship
community, which is moved in a dance circle, but a form of
construction, logical and cosmological, of timeless validity. Every
intelligence is henceforth obliged to verify its situation with respect to
the midpoint: are we close to the center of being and do we enjoy
jovial panoramic views from it? Or, on the contrary, is it our distance
from the center that allows us to clarify where we are and who we
are? Are we contained within the circle or placed outside of it? Are
we familiar with the center or alienated from it? As soon as the
unconditional globe has replaced the representation of the extension
of everything that exists, philosophers can tell all common mortals to
their face that they are blind and do not see the globe because of the
pile of things around it. And



Given that they are unable to count to one, they are also unable to
truly think.

It was not the bad pedantry of the eternal pedagogue that drove the
first European thinker of the unity of the whole, Parmenides, to
separate the path of truth from that of opinion; it was the acute
insight into the unison "structure" of the roundness of the whole that
forced him to recognize the difference between those who keep their
eyes elevated and look at what is well-rounded, uniform, and those
who constantly get lost in the multiplicity of things around them. The
simplest geometric form is elevated to the status of the absolutely
valid ideal, by which an entire era will measure the tumultuous life
and rugged world. The pure sphere, originating in thought-as-
panoramic-vision-in-the-uniform, transforms into a critique of
empirical reality, imperfect and non-round. Where there was only
surroundings, the sphere must come to be: with this imperative,
geometry is transferred to the ethical field. This imperative gives
wings for the soul's leap to the whole. With it, the transfer becomes
ontologically serious. The totality of existence is now interpreted
under the sign of spatiality, meaning, and soul: the project of the
world-soul has entered its stage of precision. Mortals are invited to
step out of their temporal junctions, lacking perspective, where they
weave their lives with threads of concerns; they have, at once, the
opportunity to lift their gaze from the trough of worry and enter the
friendly, vast space, where everything is synchronous, illuminated,
and open.

Since the sensitive-suprasensible figure of the sphere was chosen
by original cosmological-philosophical thought as the prototype of
perfect beauty, it impresses upon the human condition the form of a
game, which sustains, enables, and surpasses its players. When the
seriousness of thought surpasses the game, those who play with
spheres encounter a super large, super beautiful, super round one,
which necessarily has to overwhelm its players. Could it be, then,
that geometry is something other than the beginning of the
enormous-horrifying?



In the tradition of everyday images from ancient culture, there is not
much left to see, at first, regarding this great shift towards the
timeless round. From the Greek beginnings of the sphere, in addition
to discursive deliberations in philosophical texts from Anaximander
to Plato, we only have testimonies.

Two-dimensional figurative representations of the sphaira, flat and
generally conventional. Alongside works such as the mosaic of the
philosophers from Torre Annunziata, there are primarily
representations on coins, in which the sphaira plays a prominent role
in the figurative program, appearing as portraits of rulers and
imperial insignia. Thus, in ancient coinage, one can recognize the
image of the goddess Nike writing a new victory on a round shield,
suspended before her while she places her foot on a sphere on the
ground. This habitus will later be adopted by the Caesars: the
sphaira under the sovereign's sandal will become a stereotype of the
figurative language of power.



Sphere under the emperor's foot.

In an earlier period coin, the philosopher Anaxagoras is depicted
sitting on a sphere, just like the figure of Italy; a small Hellenistic gem
even shows an enthroned Eros on the sphere. Among the Romans,
it is the goddess Fortuna who places her light foot on the sphere.
The image of the sphere becomes pure formalism when it is briefly
presented together with a rudder: enough to bring before the eyes of
the cultivated the connection between state cybernetics and






cosmic devotion. In Caesar's coins, the sphere, the caduceus, and
the fasces come together in a complex of insignias, suggesting in a
shorthand the unity of universal dominion and fortune for the world.
As a perceptive researcher has pointed out, since the Hellenistic era,
the sphaira had become the customary "hieroglyph of the entirety of
the universe and, above all, of the

sky»;[15] under the Roman emperors, the association of the sphere
and the portrait of the sovereign became a mandatory motif that
anyone who wanted to announce or obtain power had to use.













Under the feet of Fortune; Alberto Durero, The great Fortune or
Nemesis, 1501-1502, detail.



The world globe under the foot of Saint Francis of Assisi; Murillo,
Christ descends from the cross to embrace Saint Francis, Seville,
detail.

When, during the time of the Christianized lords of the Late Antiquity
and the Middle Ages, the sphaira transforms into the imperial globe
crowned by a cross, what is done is to sacramentally develop and
enhance the ancient equivalence between the symbol of the sphere
and imperial dominion. And if since the 19th century the image of the
globe of the world surpasses that of the cosmic sphere, it is because
the earth, emancipated from the sky, turned in on itself, still takes
advantage of the meaning of totality of the classical sphere.

Roman coins from the time of Caesar.

Contemporary media theorists may be intrigued by the fact that the
image of the sphere on ancient coins shows evidence of a double
circularity: they are minted objects that were already agents and
means of a relative globalization in an economic sense, since, in
their time, Roman coins were in circulation throughout the inhabited
world. The image of the cosmos on the coin is part of a history of
images that leads, not to art, but to the acquisition of political and
technical power.

Well, although the coins of Hellenistic Antiquity only circulated in the
Roman ecumene, the same dynamics that will spread to the entire
globe from the beginning of the modern age were already at play in
their trade. Money and the globe go hand in hand, because the
typical movement of money --- return of investment.

--- constitutes the principle of circumnavigation. [16] Figures of
spheres on coins: thinking about things from the results, in these
ancient cultural vestiges, which are not very spectacular, the
program of European history of the world and its means is already
emerging. Money, as real and speculative capital, places human
beings in Modernity under the dominion of a completely regulated
traffic. Whoever controls circulation can draw everything towards
themselves. At the end of this exposition, we will show why the most



important idea of the modern age was not demonstrated by
Copernicus, but by Magellan. Because the fundamental fact of the
modern age is not that the earth revolves around the sun, but rather
that money travels around the world. The theory of the sphere is, at
the same time, the first analysis of power.
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The sphere as a pedestal for a bust; Giovanni Battista Piranesi, The
Roman Circus, 1756, detail.

That is why, as soon as in Antiquity the figure of the sphere could be
constructed in geometric abstraction and contemplated in
cosmological contemplation, the question of who was to be the lord
of the represented sphere inevitably arose.




Built. In the oldest images, the goddesses of victory, fortune,
emperors, and later the missionaries of Christ placed their feet on
the sphere; scientists gathered around it with their instruments, drew
meridians and parallels, and traced the equator on it; soon the
Catholic Church planted the cross on the sphere and proclaimed
Christ as cosmocrat and lord of all spheres; in the 20th century,
finally, the globe has been integrated into the logos and propaganda
of countless internationally-oriented companies. In the globe, power
and spirit share a common sign, even though in the era of great
regional cultures, distrusting each other and only related in
antagonistic cooperation, they have faced each other as
irreconcilable opposites.













Imperial globe of the Hohenstaufen house.

When on the occasion of the capture of Syracuse the Romans
appropriated in Archimedes' house his magnificent globe, General
Marcellus had it transported to Rome and exhibited it in

The temple of Virtus, whose best translation would be: the goddess
of the disposition to achieve performance in something.

The hand of Queen Elizabeth | of England on the globe.
The words of Archimedes to the Roman soldier who was hitting him:

"Do not bother my sphere!" they were soon understood, in their own
way, by the generals of the Republic and later by the Caesars. For



How could those gentlemen even understand their contribution to the
formation of the Roman Empire, if not as an attempt to trace, with a
circle of legions, increasingly wider and better defended rings around
the capital chosen by the gods, and to ensure its tranquility, so that
no one would disturb it?

Thus, the image of the maximum globe raises the question of the
placement of the center and, consequently, of the identity and
residence of the universal sovereign; at the same time, it urges
figurative thinking, trying to offer a solution to the problem of whether
the all-encompassing sphere itself can be placed, in turn, on a
support or a base. On what foundation would it be permissible to
sustain the whole, whether in the image, in the concept, or in reality?
In what foundation or perimeter would the sphere of all spheres have
to be introduced, both in representation and in reality? What or who
should bear what supports everything? Or should we already accept
the daring idea that the enveloping contains itself and hangs in the
void, solely by its own power, without relying on something external?
[17]

In the face of the perplexity that is hinted at in these questions, the
mythological tradition came to the aid of ancient thinkers and artists,
proposing a titanic candidate to play the role of bearer of the
cosmos. This myth influenced the most imposing sculptural work of
the ancient world with reference to the globe, as with its help, in one
of the most fruitful moments of ancient artistic creation, a clear yet
enigmatic answer could be found to the question of the pedestal and
the bearer of the whole.

In the year 1575, during the pontificate of Gregory Xlll, some
workers who were digging a pit came across fragments of a

monumental statue that could easily be identified as that of an Atlas
carrying the celestial sphere. After meticulous restoration, the
sensational discovery was incorporated into the ancient collection of
the Farnese house and, along with the rest of the artistic treasures of
the lineage, in the 18th century came to belong to Carlos IV.



from Naples, the son of Philip V of Spain and Isabella of Farnese.
That is why the statue is now located in the National Museum in
Naples, even though, due to its spirit and craftsmanship, it could not
be anywhere else but in Rome, the city of the Caesars.

immediately, also in that of the popes. [18]

In its robust pathos and inherent monumentality - the sculpture is
almost two meters tall - the Farnese Atlas might seem to the
inexperienced observer like a nod to the sacred and early times of
thought and art. Furthermore, if one considers that with this work,
one is facing the oldest globe in the world, almost the only one,
moreover, that has been preserved from Antiquity - the celestial
globe of Archimedes, from the 3rd century BC, documented in
literature, has disappeared, just like the great terrestrial globe of
Crates of Mallos, from the 2nd century BC.

[19] This unique work of art may produce undeniably numinous
sensations. This Atlas, with its bearded resigned and titanic head,
leaning to one side in pain, burdened with the weight of the world,
athlete and thinker in one person --- at first glance, it could be
considered a petrified sentence of the Presocratics --- is a reminder
of a time when humans and titans understood each other. In its
dominated torment and formalized resistance, this figure of Atlas,
filled with human strength, seems to whisper to the observer this
thesis: to exist means to bear the weight of the sky.



Sky globe on the shoulders of the Farnese Atlas, 1st century AD,
National Museum, Naples.

With the second look, the archaic aura of the work completely
dissolves, which is revealed, even more clearly the closer it is
analyzed, as a figure in which scientific conceptions and functional
ideas have already left their mark.



Late Empire. Indeed, this Atlas carrying the sphere does not
represent at all the document of an early mythical era, and it does
not do so in a double sense.

On one hand, the sphere on his shoulders and between his hands is
not the old Homeric or Hesiodic sky, whose support, according to
myth, Zeus had entrusted to the titan as punishment for his
participation in the uprising of the old earth gods against the
Olympians. The old Homeric Uranus, in fact, could not be
represented as a sphere, but as a hemisphere above the disk of the
earth: a conception that is closest to the intuitive, pre-theoretical
worldview. It was undoubtedly evident to ancient representations the
image of a hemisphere-sky, thought of as corporeal, whose fall to the
earth had to be prevented by a real counterforce; that is why, in
analogy with the support of the temple's framework by rows of
columns, in some ancient documents the support of the sky is also
represented by columns. Old Peloponnesian legends make the sky
rest on the mountaintops as if they were columns. So it seems that in
this a reasonable mythological foundation for the distance between
the earth and the sky found its expression.

The fact that the archaic figure of the titan is burdened with the
complete, mathematical, and modern sphere, on the contrary,
manifests the triumph of Greek enlightenment. For what Atlas carries
on his shoulders is already the sky of philosophers, which since
Plato and Aristotle is synonymous with the world in general or the
cosmos. However, the geometric modernity of the ideal spherical
form ---

highlighted by the lines of the equator, the tropics, and the colures---
it also connects with the pre-scientific celestial poetry, older, that had
painted on the curvature of the night-world vessel the entire catalog
of constellations. The images are engraved in high relief, as if the
nocturnal constellations were not seen from the earth, but from a
location beyond earthly nights. Of the forty-eight canonical
constellations of Antiquity, forty-two are clearly recognized in the
Farnese sphere.



What the titan carries on his shoulders represents, therefore, a
bastard scientific-poetic sky, a product of both geometry and
mythology, a sky for readers of stories and for predictors of natural
events, modeled in a time when a cordial complicity between science
and the imperial representation of the world had begun to normalize.
It is aimed at a mathematically or philosophically literate audience,
who, despite this, have enough mythological and literary education
to read the symbols of the constellations as if they were isolated
episodes, taken from Ovid's Metamorphoses.

In this sense, it can be said that the Farnese Atlas also supports a
literary sky, along with the philosophical one, since in addition to the
new, enigmatically clear mathematical lines, it presents the observer
with a whole library of constellations with which he is traditionally
familiar. In our image, the original Greek ship, the Argo, is
recognized in the center, emblematic of the Hellenic entrepreneurial
spirit and central symbol of a thalassophile culture, permeated by the
awareness that human beings, as Greeks, are beings who always
have something to seek in other ports. The Argo is represented here
as half because in the southern winter sky it only appears halfway
above the horizon. The Ship is flanked on the right by Centaurus, on
which Hydra and Crater are recognized, and on the left by the figure
of Canis Major. Each of these images is accompanied by a micro-
universe of narratives, thanks to which the events of the world, the
world itself as an event, are translated into images of scenic mobility.
If the sphaira, as a total figure, propels the philosophical
immobilization of the existing, circumscribing it in a single sublime
contour, the inscription of the constellations in it keeps alive the
memory of the protodramas of life in prototypical sequences of
events. With deeply moved words, Aby Warburg celebrated the
celestial globe, covered with constellations, as the true manifesto of
the Greek genius: as the human synthesis of

mathematics and poetry. [20]

But also, in a second sense, considering it more carefully, this
sculpture can be recognized as a late production and, so to speak,



modern. Because that atlante has been transferred from the time of
the Titans to the time of the athletes; its inner date is not the time of
the titanomachy, in which ancient and elemental gods of strength
fight with younger gods of form and virtue for dominance in the
universe; nor is it on the outskirts of the ecumene, in those columns
of Hercules beyond which the early Greeks considered the
Mediterranean world to end. Its place is in the middle of a stadium or,
better yet, in a Roman amphitheater, where professional fighters and
violent athletes, like second-rate barbarians, used to display their
sumptuous bodies in spectacular and bloody displays of strength.
This is supported by the aforementioned dating proposals from art
historians and historians of ideas, who consider the work to be a
Roman work from the time of Augustus. If value were given to the
position of the vernal equinox on the globe, the spring equinox, as
evidence of the moment of production of the statue, one would have
to presuppose in it an original sculpture close to the year 300 BC;
the Roman find would be a replica that would have borrowed from a
Greek model a surpassed position of the stars; this would once
again offer an indication of the circumstance that the globe would
have lost its possible scientific function among the Romans and
would only be used as cultural booty and object of imperial
exhibition.

In fact, in the case of the Farnese Atlas, everything speaks in favor
of it not being used by its Roman owners as an instrument of
astronomical illustration. Its arrangement rather attests to it being
perceived as a symbol of a new existentialism of power. The
muscular titan bends under its burden as if not only having to bear
the vault of the sky, but also paying homage to a

ultramundo of new lords.[21] An Atlantean, in fact, who is to

to support the sky of mathematicians, as it refers to the history of the
image of the world, and it belongs to the proximity of an emperor,
since he had to make the orb his personal concern. It is no
coincidence that such figures appear in Rome.



precisely at the moment when the Romans are rehearsing their new
imperial role. Physically holding up the sky does not morally mean
anything other than managing the world's structure: an idea that
Augustus had already considered plausible. It remains to be
considered that since the Hellenistic era, "cosmos" is not only the
term given to the universe as a well-ordered whole; with the
expression "cosmos," one now also refers to the human universe or
ecumene: the cosmopolis, as the ecumene has entered the
panoramic perspective of imperial interest or anthropological
curiosity. With this, the importance of Atlas' role shifts from a forced
mythical service to a political function of salvation. Perhaps Horace
associates Atlas with the role of Augustus when he praises the
emperor in his epistle: "You alone maintain

so many and such great works".[22]

As for the Archaic Atlas, it indeed resembled a damned one; its fate
ran parallel to that of its titanic brother Prometheus, who, chained to
the rock wall and tortured by liver-eating vultures, could rightly be
called "the god abhorred by God"; he belongs to the group of eternal
sufferers in Greek mythology: Tantalus, Sisyphus, Philoctetes,
irremediably chained to their painful exhaustion. In Roman sculpture,
little can be perceived of this early tragic conception of Atlas. The
Farnese Atlas appears as a national athlete who has entered the
circus amidst the shouts of joy from the gallery, not much different
from a gladiator or a Hercules shining with oil, breaking with his
muscular strength the heavy iron chains that surround his chest.
When he lifts the globe of the sky with great effort, he does it with the
routine of old circus fighters, whose power is to suffer.

This strongman tackles his task as if following a powerful pattern that
keeps a phalanx of gladiators; he has sniffed imperial air and knows
something about heroic pain surrounded by shouts of joy in the
amphitheaters. His face blinded by effort listens to the ovations as if
he were invaded by a comforting vision.

Applaud, citizens of Rome, for the Titan, the son of lapetus, battles
with the element!



The suffering bearer of the sky seems to be aware of their role in the
cosmic-political theater of force. Their body, fully specialized in effort,
testifies to a culture that discusses nothing else but the obligation to
be strong in a world where there is no relief for the powerful and no
indulgence for the weak.

We must imagine the gaze of young Octavian, later Augustus,
resting upon that figure in order to get an idea of what monologues
that statue may have given rise to. There is nothing to suggest that
later on, even the philosopher-emperors of a crisis-ridden century
like the 2nd century, Antoninus Pius and his adopted son Marcus
Aurelius, did not stand before that statuary representation of the pain
of lords and slaves and meditate on the human condition in its
presence. It can also be considered true that when Hadrian had the
dome of the Pantheon built, he wanted to reproduce on a grand
scale the sphere that rests on the shoulders of Atlas, only this time
without the mythical bearer, directly on the all-supporting ground of
Rome. The nudity of the sphere-bearer will soon represent the nudity
of the deified emperors; the cultic athleticism of the figure articulates
a philosophy of service and existence that gained citizenship in the
court of the Caesars. Its pathetic genuflection and stoic resistance
under the eternal burden reflect the prohibition of fatigue that has
been declared upon the life of the emperor. Like a facet taken from
an emperor's mirror, the bearer of the universe reveals the
burdensome nature of eminent life that the gods have placed at the
center of the empire.

But we must refer to another third modern relativity of the figure of
the Farnese Atlas, which is the one that decides its meaning.

No wonder this figure has been called a demythologized giant or

humanized;[23] he could also be described as an intellectualized
international athlete, as he not only approaches the image of the
naked wrestler, but also that of the philosopher. If we take seriously
the proposal to date the sculpture to the late Hellenistic or Augustan
period, the formation of the hair and beard takes on significance for



its classification on the spectrum of Roman masculinity types.
Whatever it is that the restorers

Whatever they have repaired and whatever they have added on their
own, by their own beard, authentic in all likelihood, this upholder of
the world claims their belonging to the intellectual field of their time.

Since, due to Macedonian hegemony, the custom of shaving was
imposed throughout Greece from the 3rd century onwards, and later
in Rome as well, the act of wearing a beard, which at first was surely
only an indication of a conservative or perhaps even anti-
Macedonian mindset, had become a distinctive characteristic of the
philosophical guild. The obligation for philosophers to wear a beard
went so far that in Athens, during the time of Marcus Aurelius, there
was doubt about granting a chair, founded by the emperor himself, to
a peripatetic with excellent academic references because the
candidate only had a very sparse beard; the case was considered so
serious that the personal decision of the emperor had to be sought in
Rome. [24] As for the Farnese Atlas, he would have easily met the
critical requirement for access to teaching, given that his abundance
of beard would have provided incontrovertible evidence of his status
as a philosopher. The overcoat, which falls to the side, whose
presence on an archaic titan is as inexplicable as it would be on a
naked professional athlete, also testifies to the belonging of this
figure to the intellectual sector.

If the philosophical attributes, difficult to misinterpret, of beard and
above all, the burden that the titan has to bear, are taken into
account, it appears in a different light. For this bearer of the world,
conceived as a philosophizing athlete, he does not truly have to deal
with a material weight, but with an idea whose heaviness is not
physical.

As the bearer of the mathematical sphere, the Atlas leans as if under
the weight of a dark theorem. What the observer of the statue has
before their eyes is nothing less than a logical riddle, whose text
becomes readable only after deciphering the signs: the greatest
weight can only be supported by the greatest thought. By analogy,



the solid corporeality of Atlas provides us with a plastic idea of the
effort of that support; for in that representative image of the entire
cosmos, there has long ceased to be a solid body named "sky" that
would have to be

lifting only with physical strength. The true heaven is the one that
must be maintained through comprehensive reflections. Its carrier or
its

Pedestal[**] is the act of thinking itself. The I6gos, since it
apprehends what comprehends us, has become the accomplice,
yes, the true fundamentum of the encompassing. The periéchon is
the spirit, whose lightness makes the heaviness of the whole float.

That is why the philosopher, like Atlas, knows the effort faced by
those who seek high physical performance in the circus. It is true
that athletes and philosophers share a positive concept of this effort,
which in great cultures constitutes man, and both celebrate ponos,
the strenuous and difficult exercise that constitutes the seriousness
of life and human being itself. But while the athlete remains steadfast
out of love for effort, the philosopher goes further, to the intellectual



love for what is heaviest, which is the whole. Thus, with his act of
strength in relation to the sphere, the Farnese Atlas elevates to an
image the fundamental doctrine of ancient philosophical asceticism:
a philosopher is one who, like an athlete of totality, bears the weight
of the world. The essence of philosophy as a way of life is
philoponia, friendship with the totality of sublime and heavy things.
The love of wisdom and the love of the weight of the one, of the

totality, they are the same thing. [25]
To support the great weight, one must throw away the small ones.

The whole is carried on the shoulders only of those who exercise
themselves until they become athletes of impartiality. For whoever
clings to small and medium matters does not have free hands for the
great ones. It is symptomatic that the emperor Marcus Aurelius,
himself an authentic philosopher, considered it appropriate to note in
one of the first sentences of his Soliloquies or Meditations (I, 5):
From my teacher | learned not to take sides in the circus games,
neither for the greens nor for the blues, in the gladiator fights, neither
for the parmularii nor for the scutarii, but to endure hardships, be
content with little, collaborate myself in the work, not meddle in the
affairs of others, and become inaccessible to gossip.

Henri Testelin, Louis XIV with Colbert and members of the Royal
Academy of Sciences in the map room of Versailles, 1667.

Gobelin Tapestry, Versailles.

The reward for such abstinence is the increasing ability of the
philosopher to contemplate the all-encompassing sphere, which is
impossible to be shown in ordinary perception, lost among the things
that surround us. Only a sober and uniform gaze in all directions can
make the most real unity-sphere perceptible among the abstinent
witnesses. Its most suitable expression is the one that yielded the
perfect image of the mathematical sky: that universal roundness that
no empirical eye sees.



But if in the case of the sky supported by the Atlas what is truly being
referred to is the sphere of the philosophers, then the sensible
contemplability of that sublime sphere only has a precarious
dimension. It is true that the statue offers a visibility of the sphere
without any problems, but upon reflection, it becomes clear that the
data of the sphere in sensible vision can only be deceptive. What the
Atlas carries on his shoulders is a sign of the sky, whose real
equivalent - if it were to exist physically -

never be able to see any human observer from your mortal location.
So who would you have to be to




To contemplate the celestial spherical envelope as an object located
in front?

But above all: Where should you be to contemplate the totality of
being as if it were a vault seen from the outside?

Il. Parmenidean Instant Parmenides, a pre-Socratic philosopher from
ancient Greece, is known for his profound insights into the nature of
reality. One of his most famous works is a poem called "On Nature,"
in which he presents his philosophical ideas. In this poem,
Parmenides introduces the concept of the "Parmenidean Instant.”
This concept refers to a moment of pure being, where everything
exists in a state of unity and permanence. According to Parmenides,
this instant is the only true reality, while the world of appearances is
illusory and constantly changing. Parmenides argues that our senses
deceive us, leading us to believe in the existence of a world of
plurality and motion. However, he claims that true knowledge can
only be attained through reason and logic, which allow us to grasp
the eternal and unchanging nature of reality. The Parmenidean
Instant is a key concept in Parmenides' philosophy, as it challenges
our common understanding of the world and invites us to question
the nature of existence. It reminds us that beneath the surface of
appearances lies a deeper reality, which can only be accessed
through rational thought. In conclusion, the Parmenidean Instant is a
philosophical concept introduced by Parmenides, highlighting the



existence of a timeless and unchanging reality beneath the world of
appearances. It serves as a reminder to seek true knowledge
through reason and logic, rather than relying solely on our senses.

The world is round around the existing round.
Gaston Bachelard, Poetics of Space

The peculiarity of the problem posed by the figure of the Farnese
celestial globe and its subsequent variations is so difficult to
understand from a modern point of view that it seems justified to
clarify its inherent problematic nature from a different perspective.

First of all, it is important to note that our current understanding of
what balloons are and what they mean is, in the meantime,
exclusively predetermined by the model of the globe.

Our conception of the globe object is almost always defined by
current geographical, geopolitical, geoeconomic, and climatological
interests. For large globes that are not the Earth or do not represent
it, a relevant role that can be assigned to them cannot be found in
the modern economy of ideas and signs.
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El Escorial Library, armillary sphere.

This concentration on the globe is a very young phenomenon, barely
over one hundred and fifty years old; and this is due to the fact that,
from its massive appearance around the year 1500 until the 1830s,
globes were almost always constructed and arranged in pairs. They
began their triumphant journey as an inseparable pair of terrestrial
and celestial globes.

Only together did both globes fulfill their cosmographic mission, and
only united did they symbolize in the vestibules and reading rooms of
the great European libraries between Madrid and Moscow the
universe of knowledge and the knowledge of the universe. The
globes were placed wherever they were needed.

Twins before the eyes of the cultured social layers, together they
referred to the privileged obligation of the powerful to pay attention in
all directions. Only the terrestrial and celestial globes together could
represent the entirety of the earthly and supraterrestrial world. As
inseparable double spheres, they represented the cosmic totality and
the terrestrial sub-totality. They constituted the double sign of the
interpretation of the world in the era of modern metaphysics - or, to
speak with Heidegger, in the age of the image of the world -; thus, in
the formal equality of rights of both globes, the revolutionary
revaluation of the earth was already more than clearly manifested.

With this, we debunk the myth launched by Freud of the so-called
cosmological offense to human "narcissism™; in truth, as

we must show later, [26] the Copernican turn of cosmology acts
stimulatingly in general --- considering things as a whole---

terms of self-awareness of Europeans, it cannot be seriously argued
that there is a persistent grievance caused by astronomical
decentralization. Copernicanism emancipated the Earth, turning it
into a star among other stars; in fact, as Blumenberg has shown, it



elevated it to the status of the only star deserving of that name, since
it now stands out as the transcendental celestial body that surpasses
all others in brightness.

such a condition is a possibility for observing the rest of the celestial
bodies.



Celestial and terrestrial globes on the roof of the old library of the
imperial court in Vienna, circa 1726; approximate diameter: 400 cm.

The fact that the terrestrial and celestial globes are regularly placed
one with another, and one next to another, is the emblem of that
post-Copernican situation: the earth alone is worth as much as the
entire rest of the sky.

However, after 1830, the production of paired balloons was almost
completely abandoned; the globe began its journey.



triumphant march as the sole representative of the principle of the
great

Representations of spheres. Celestial globes become curiosities and
gradually fall into oblivion. In view of this rupture, it is impossible for
historians of ideas to repress the end of classical metaphysics,
since, if the celestial globe can be described as the quasi-medium-
of-masses of metaphysics, the progressive disappearance of this
cosmographic medium coincides significantly with the fulfillment of
the ancient-European metaphysical tradition in the Hegelian system.
As the universe is analyzed and dissolved into serene knowledge,
the sky - as the last bastion of an objective cosmos - also loses its
naive representative, the uranian globe.



World globe factory in Paris, 1954.

Under this constellation of things, the globe, on its own, became the
massive symbol of recognition of the young-Hegelian and pragmatist
orientation of thinking. It represents in the image of the earth the
irreducible foundation of all human affairs. Anyone who speaks of
the earth in the future will be entitled to think that they are referring to
the ground of all grounds. And, in reality, had it not been proposed



19th century as its epochal task to bring the concept from the heights
of a fictitious sky of ideas to the recovered real earth? Hadn't
"Immanence" become the guiding word of advanced philosophical
thought? Hadn't the openness to things themselves, the descent
from false heights to authentic foundations, become the capital,
logical and kinetic figure of all “critique"? The archaic exercise of
looking up at a metaphorical and metaphysical sky lost its plausibility
when it was decided to reconquer the ground of human facts, that is,
of specific praxis.

The incipient era of cumulative technique and self-assured
anthropology no longer wants to know about transcendence or
celestial globes. With the astronomical, optical, and philosophical
destruction of the sky, its representations were also condemned to a
lack of objectivity. In the future, the word "sky" would no longer mean
anything other than an optical effect, which occurs when perceiving
cosmic space in the midst of a planetary atmosphere. This sky came
to be revealed as metaphysically empty and anthropologically
indifferent. Suddenly, man became the being that has nothing to
seek above, but much - himself.

-- what to lose. Consequently, the sky no longer represented a
metaphysical or globographic task, but rather an aeronautical one.

Therefore, the riches of human essence should not be squandered
any longer on chimerical heights. With general literacy, the
constellations fell into oblivion; the pictography of the sky no longer
found readers, and only in astrologizing subcultures could Cancer,
Virgo, Sagittarius, and others survive, albeit painfully.

In its artistic wooden or metal frame, the solitary globe became the
signifier of the post-metaphysical position in which man finds himself,
as a being of the Earth's surface, on the globe that holds him in
cosmic space, condemned to self-shelter in an uncovered space.

With this reference to the crisis of heaven in the modern history of
iIdeas, what is strange and difficult to understand for modern people
in the oldest world becomes more evident.



Well, what the Farnese Atlas carries on its shoulders is precisely the
other globe, which we no longer understand simply as heirs and
participants in the modern world: that celestial globe that elevated
the universe as a whole to representation and placed before the
eyes of its beholders the imago mundi in all its sublime and
irresistible roundness. Despite its seemingly simple, tangible
presence, that marble body adorned with constellations remained a
conformation, both real and virtual, full of profound connotations. It
represented an image in the pretentiously philosophical sense of the
word: an image given of the non-given. If it is permissible, with Marx,
to attribute at times to a medium constructed by man "metaphysical
whims," along with money, none is better suited for the occasion
than the ancient-European celestial globe.

In it, that is fulfilled that there can be no valid ontology that does not
| need complementary onto-graphy. [27]

With this, as we have explained, the Greek sphaira is nothing more
than the image or signifier of the cosmic totality. Whoever sees the
image of the sphere sees the sphere itself. However, the immediate
guestion arises as to who can claim to see the real totality of the sky.
Its representation in image appeals to a visual power that does not
reside in human eyes, because even if human eyes were to leave
their sockets, they could never find an external and objective sky in
front of them. Human perception can only gather impressions of
circumstances that occur under the vault of the sky, but it can never
see the sky from the outside. Therefore, the celestial globe manifests
itself as a hyperbolic figure that only confirms a superhuman vision.

It must be expressed as eccentrically as the matter demands: what
the Farnese sky shows is God's worldview. Assuming that the
metaphysical representation of God as an all-observing, eccentric
intelligence were correct, seeing the sky from the outside, as the
globe of the atlas represents it, would be a divine privilege. Looking
down at the corporeal-finite, such an intelligence would indeed be
capable of seeing...



how the cosmic whole opens itself below or before itself. If one had
before their eyes an undisturbed access to the cosmos and could
find pleasure in the contemplation of the only figure worthy of it, the
divine hyperuranian visual power would simply have to look at the
universe as such, constantly disregarding any potential gruesome
details.

But where would these come from, given that Uranus is a sky
without even the possibility of a cloud?

With the view before it of the truly existing sphaira, the
transcendental observer would be facing its true dome. In front of the
sublime dome of the universe, God's narcissism would be at home:
for the absolutely noetic observer could recognize, with the most
intimate satisfaction, its own essence in the most spiritual of all
forms, in the splendidly corporealized hén kai pan.

The ancient sphere builders and balloon sculptors placed in the
world, with this, nothing less than an efficient means of imitating God
through the means of geometry and graphic arts. In doing so,
Egyptian art of measuring the earth transforms into Greek art of
measuring the sky, yes, into divine measurement.

When in the future we talk about geometry, it will properly mean
uranometry, theometry. Since only the God of philosophers enjoys a
worldview that deserves such a name, that is, a comprehensive and
complete representation of what exists, man, through the production
of a geometrically constructed image of the cosmos, can participate,
however precariously, in that vision of God. That is why the supreme
image, the sphere, is more than an arbitrary sign that signifies the
world. It is not only appropriate in the highest sense to the original: it
also attracts the observer, introducing him into what is represented.
Since, as it informs and envelops the observer, it begins to live in
him as an effective idea, the sphere manifests itself as the authentic
dynamic icon of what exists.

It takes the human eye to an eccentric position that seems to only
correspond to a separate God;[28] it divinizes, in



consequence, to the human intellect that has understood the rules of
sphere production. Thus, given that according to its internal
dynamics

Introduce and concludes the transition from sensitive intuition to
intellectual representation, the sphaira can be designated as the
metaphysical figure of thought par excellence.

With this, the immensity and enormity of the sphere on the shoulders
of the Farnese Atlas is expressed: in that celestial globe, we see with
our eyes the secret of Western metaphysics. Even if that Atlas were
not the

The oldest and practically the only preserved exemplar [29] of its
kind, would in any case constitute the most worthy and excessive
object of philosophical meditation: for as a representation of the
unrepresentable, it provides its definitive form of validity to the
thinking that, from the sensibly given, wants to elevate itself to
comprehensive visions. It is the sublime itself, shaped as form and
understood as comprehender.









Support, grab, hold, be-at-the-base. On top of everything and its
pedestal.

And yet, this globe contains a monumental ambiguity; for, as soon as
the concept of the sphere as a mental concept came to light, it had
to be decided whether the human spirit feels included within it or
situated outside of it. With the seductive configuration of everything
in a single sphere, the limit and danger of metaphysical
representation are manifested. The vision of the sphere as an image
of totality seduces the seer to avert their gaze or to disregard, in
principle or forever, their authentic place in existence and to enter
into a fictitious life as a spectator beyond the world. Therefore, from
the beginning, philosophy is inherently accompanied by a kind of
vertigo and divine deception. What Heidegger will call the forgetting
of being already begins with the ancient instructions for a blissful
view of the globe from the outside. As the supreme figure of
representative thinking, the sphere induces mortals to engage in an
observation-from-the-outside game, initially jovial, then feudal or
subjugating, which will one day end in dreams.



polytechnic instrumentalizers and in the violent domain of knowledge
about life, comically posed in its entirety. Representing feudal,

Subjugating or instrumentalizing means conceiving the whole as
something that is situated there in front and placing oneself, safely,
in front. Has the metaphysical globalization of the existing already
been an invitation to forget being and the first betrayal of the
existential place of the human being?

As for the Farnese statue, things have not yet developed enough to
be timely warnings of modern critical theories against seigneurial or
feudal logic and the numbness that comes with objectification. The
synoptic representation remains, in principle, an exclusive privilege
of the observer standing before the statue. Under the weight, in its
forced blindness, brutally excluded from the whole it supports, Atlas
himself is there, so to speak, devoid of any image of the world. If we
refer to his flexed gesture, he still has no access to the lightness of
theory, nor an authentic concept of the object he carries.

United by its own ball only by the perception of its enormous weight,
it barely knows about it what its burdened shoulders can understand.
It has the preconception of the world that its weight transmits to it.
Only the prejudice of the weight character puts it in communication
with the totality of existence: it philosophizes, so to speak, with tense
muscles, bowed neck, and a shrunk soul. It is the weight of the world
that illuminates him, the strange philosopher; the burden provides
him access to a dark truth about the whole. This Atlas cannot yet
appear as a lord with free hands, without support, and even less as a
technician or experimenter in the modern sense, since, due to its
constant stooping under the incomparable weight, it has not yet
reached the principle of unloading, relief, or relaxation.



Farnese Atlas, detail.

From this perspective, it is inherent to this Atlantic form, although it
may be seen as a relatively modern effigy, a halo of pre-theoretical
depth: it can be understood, due to its mythological substance, as a
nod coming from pre-Socratic spaces, in which wisdom had not yet
fallen under the dictate of scientific culture. Furthermore, this Atlas is
completely apragmatic in nature, since his action, bearing the sky,
means the opposite of technical, instrumental "getting one's hands
dirty" in transformable or producible things. Like someone
enchanted, he persists in eternal muscular meditation. Similar to a
pre-Homeric hero, he is a sufferer of fate, not a conqueror of
circumstances; solving problematic knots is not his thing. In any
case, he also has the world at hand, at least where his hands touch
the spherical cover, although this having-at-hand does not enjoy the
support of the eye.
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Informed about the situation or even about the theoretical eye: it is
not, therefore, on the path of technique. Because to become
technical, it would need to be unloaded through representation and
experimentation, and precisely this is still unattainable for the
Atlantean.



Raphael, The School of Athens, 1510, group of cosmologists, detail.

If the Atlas could one day --- and that remains close as an impulse of
necessity --- pass the ball to another carrier or place it on

A pedestal, those same titanic hands, now free, would also be
suitable for manipulating and distorting the whole that is now within
reach. We immediately understand that, with this, the Heideggerian
concept of technique as a titanic practice of representation,
production, and deformation comes into play. For technique will be
exactly what dominates when the bearer of the world relinquishes its
burden-image and conquers, by manipulating and transforming it,
the represented and unloaded world (Heidegger would say: when
what is at the base is interpreted as subject and the subject as what
dominates from above).

There is at least one great testimony of early Greek thought that
proves that the choice between slave-penalty without theory and
lord-theory without penalty does not represent a complete alternative
regarding the question of the relationship between being and
thinking.

In the fragments that have reached us from Parmenides' work, a
theoretical culture is manifested in which the essence of the sphere
Is not precisely revealed in an unreflective external vision, nor, above
all, in a servile titanic position.

For Parmenides, the theory of the sphere means nothing more than
a panoramic view freely within an open existence, which informs
about itself from itself. That is why he never even considers the idea
of an external location. When he, at a decisive moment in his poem,
announces the doctrine, as famous as it is obscure, that thinking and
being --- noein and einai --- are identical, with that sentence he takes
the tiger leap from thought to the open center of the world. From
nowhere else but from within, immanently, remaining within, the
sphere of being allows itself to be captured in thoughts, by looking at
it: and not in a progressive circular journey, ruminating on the usual



opinions about things or tracing the changing details one finds
around, but only through a sudden gaze at the undivided.

"Integro” translates to "integrity" in English.

continuous, round, one. Parmenides reveals, thus, the space of
philosophers as that of illuminated immensity.

Suddenly, the entire surrounding environment becomes clear,
gradualness is not philosophical. The whole suddenly shines in the
light of the projectors of a simultaneous panoramic vision that
explores the surroundings in the blink of an eye. Precisely with this,
the absolute sphere is also offered from within, irremediably and
forever, to the intelligence that looks around. This synchronous,
panoptic view inside the one-whole, which vibrates in itself like an
illuminated vessel-sphere, is what the goddess claims as the only
true vision. It is impossible for it to be a distant and externalizing
view of a whole located there in front; rather, it designates an
ecstatic limit value of the natural conception of the world arising from
the characteristic fundamental situation of being-in-the-world.



Giovanni Battista Piranesi, dome of the Pantheon.

The great intuitive vision in the one, open, all-around, is practically
never attempted by ordinary mortals because they are

Attached always to the circumstantially current and to what is
closest, and within the sphere they are blind to it.

Tangled in things to do, stories, and opinions, they miss out on that
exceptional situation of theoretical openness that the panoptic vision
represents within the uncovered being. As a result, they do not

“realizan" translates to "they carry out" or "they perform" in English.

Their situation in it, the unperturbedly uniform, and they get lost in
scattered opinions about this and that. Unable to gather themselves
in the presence of spirit, required in view of a sudden panoramic
vision of the clearing, completely still, mortals fail to reach the
location that the goddess first points out to her favorite, the
philosopher, as the authentic and salvific one.
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Andreas Weininger, project for a spherical theater, 1925-1926.

In the school of vision of the philosophical panoptic gaze, or of all-
encompassing perception, the thinker feels and understands what it
means to "know" everything: to see everything visible, to recognize
everything encompassing apprehended in the ring of being, and all
of this forever, and always in the same light of perceiving, of
becoming aware, if perceiving and becoming aware are to mean
here that everything that is can only be effectively named in the



same and identical way, simply saying of it: "that it is". [31]
Measurement means nothing else.
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made in one fell swoop, from the sphere of being in the original
meditation that allows us to affirm that the common characteristic of
everything is "being", eon. The entirety of being is sovereignly
determined as "openness for spiritual panoramic vision within that
same being". That is why being means here as much as hanging in
the clear homogeneity of the sphere, opened from within by a
panoptic awareness. "To perceive and to be are the same." [32]



Oculus omnia videns, illustration in Carolus Bovillus, Liber de
sapiente, 1510. Translation: "The all-seeing eye, illustration in
Carolus Bovillus, Book of Wisdom, 1510."

It is not divided [the being], for it is all the same; nor is there more
here, as this would prevent it from being continuous, nor less there,
but rather it is all filled with being. Therefore, it is all continuous, for
being touches being. [33]

... But, since its limit is the ultimate, it is complete everywhere,
similar to the mass of a perfectly round sphere (euk'yklou sphaires),
equally strong from the center in all directions. [34]

Also in the case of this quasi-ontological sphere, which is not
conceived with the compass of mathematicians but with a panoptic
sense for the appellation "is", common to all beings --- therefore, its
possible expansion is always accompanied by an improper sense,
although

Which one specifically?---, the question arises of who would be
capable of perceiving it and where the seer would have to position
themselves.

"Realizarla" translates to "carry it out" or "perform it" in English.

While the celestial globe, as shown, would only be visible to a
metaphysical observer or an eccentric usurper imitating the divine
worldview, Parmenides' ontological globe could only be shown to an
ecstatic individual who, as an absolutely contemplative intelligence,
looking around in a state of alienation, placed themselves within the
"unshaking heart of truth".



l

Huaanus

Human eye, illumination, average vision, and blindness.

cculus

Who appropriates the outer view of the entire sky has in mind the
prototype of objectivity in general: the universe as a superobject that
does not contain the superobserver. The Parmenidean sphere, on
the other hand, embodies the prototype of an omni-immanent figure
of inclusion, and, since it is only constituted by a predicate: "that
which enters into a panoramic perception”, it does not have the
structure of a thing, but rather that of a spiritual fact or state of
affairs: that of a vaulted panorama, so to speak, animated from
within everywhere, illuminated.



uniformly. [35] If the sky observer were to adopt



one

Absolutely eccentric position, the seer of the Parmenidean sphere of
being would have to center himself absolutely, and this to such an
extent that he would have to distance himself radically from his ties
to sensory impressions and the back and forth that occur within
human society: he would have to be crazy about the center.

If the worldview from the outside already entailed a certain
eccentricity or a cosmological madness, the concentricism of Eleatic
thought depends on a counter-madness: the ability to place oneself
in the absolute middle and there, in ecstatic contemplation, be
surrounded by immobile fullness, "integrity". Parmenidean spatial
eye, in its fulminating circular gaze, captures the one and only
continent of the opening of being that generously accounts for itself.
It is true that in his poem the philosopher does not openly speak of
the sphere of being signifying the true God and his clairvoyance, but
the entire tendency of his ontology leads to the philosopher
becoming a participant in the panoramic view from within the
immobile one. Only to him, the super-madman, can the privileged
intuition be granted --- from the most intimate visual point --- of the
conception of the world of the round God. For who but a God who
looks from within inside-out of his world could satisfy the condition of
capturing in his

totality, in full anfiscopia, the immobile sphere of being? [36]



Russian panoramic cinema, a project from the twenties.

The consideration arises as to whether in both cases of intuition of
the sphere - both in metaphysical-globalizing eccentricism and in
ecstatic-panoramic concentricism - not only have two different styles
of philosophical theology appeared in mutual concurrence: one
exotheological and the other endotheological, so to speak; one that



places God and His intelligence in front of the totality of cosmic
being, and

another that moves the intelligent God inside, to the center of being,
and allows

The inspection from within in the whole-sphere. It goes without
saying that this second path, since it can be oriented through the
interior of human self-relationship, remains by far the most fertile and
enigmatic; only it is also the one that can perhaps free itself from the
modern suspicion towards the "archaic" thinking of unity and totality.

Its foothills reach up to the late medieval mysticism and German
idealism, even to the harsh Heideggerian interpretations of being-in-
the-world, which claim to surpass all traditional metaphysical
conveniences but cannot hide their cryptoparmenidean structure.



Masaki Fujihata, Impalpability, 1998.

Fetal hand, photograph by Lennart Nilsson.



Hello at the South Pole, January 2, 1990, photo by Walter Tape.

Gilles Deleuze's ontology, with its heightened Spinozist pathos of
Immanence, also remains within the Parmenidean continuum.

However it was broken by Plato's intervention, the Eleatic impulse
set the task for subsequent thought to inspect, from the ecstatic-
concentric position, a panoramic entity organized as a distant-near
world-environment: supreme philosophy is the amphi-theory of the
amphi-cosmos. How could this be achieved if not through a second
type of theological madness?

Perhaps it is Nietzsche who has formulated the most accurate
comment about Parmenides:

Around the hero, everything turns into tragedy, around the demigod
everything into satire; and around God, everything turns into what?



In "world" perhaps? (Beyond Good and Evil, § 150).
lll. Transporting God

We will clarify in what follows how the fundamental phenomenon of
the microspheric world - the reciprocal evocation of the two that are
united in a strong relationship - is also repeated in the macrosphere,
in the sphere-shaped universe. The couple also has to obtain the
absolute sphere for themselves. We have already shown, with
allusions to it, that when thinking from a single dominant center, the
guestion of the role and significance of epicenters arises.
Furthermore: if a finite maximum sphere is to contain the entity in its
entirety, what then happens to its exterior and its opposite? How to
evaluate the rest not encompassed by it and how to place it (if it
exists)?

And there exists: the rest is obvious. The Pharnesian figure of Atlas
has sensibly presented us with the paradox of the all-encompassing
sphere. If the celestial globe is truly meant to represent the self-
verifying symbol of absolute inclusivity, then what happens to the
unfortunate Atlas who is so clearly not contained within that which he
supports in his hands? What happens to the quality of totality of an
all-encompassing figure, outside of which a excluded, lost, and
proscribed being roams? In his statue misfortune, Atlas embodies
the question that unsettles from the beginning any harmonistic
metaphysics of the sphere: what weight do the eccentric points have
in an inclusive round world, in which all power comes from the
center? What do the places, which seem to have fallen from the
contour of the whole and find themselves in a inhospitable and
inessential exterior, signify?

A look at the situation of the unfortunate atlas, which is meant to
support the whole, is enough to understand that any finitely
constructed centric world is infested with an inevitable eccentricity;
for if the whole forms a certainly gigantic, but finite sphere, the
guestion of a remaining exterior cannot be avoided. The ungrateful
position of the cosmophore already indicates that the perfectly round



whole could be threatened by a rebellion of slaves from the lower
and outer powers, and that, in any case,

In the case, the whole can only subsist in its geometric euphoria if it
manages, and as long as it manages, to keep the eccentric in check
from the center. Precisely this relationship is what the Greeks
captured through the Olympic dictatorship over the old titanic god,
transferred downwards and outwards; a dictatorship that is exercised
in order to domesticate chaos through cosmifying form.

Celestial globe in the hands of the cosmographer Gemma Frisius
(1508-1555), detail of a posthumous portrait, 1557.



It can be argued that, in its inevitable plastic naivety, our figure of
Atlas can do nothing but pay a double tribute to mythical imagery
and representative thinking. But didn't Parmenides show a way to
avoid the confusion caused by external perception, a way to achieve
an inspection

radically immanent, obtained from within, in an absolutely exterior-
less sphere? Wouldn't the domain of the center be established



through this path, without any blemish or turbidity, by eccentric
remnants?

Placenta examination, photo by Lennart Nilsson.

can be suppressed, as Parmenides' vision of the sphere is also
infected with an irrepressible eccentricity, albeit completely different.
This eccentricity does not

It occurs, as in the case of Atlas, not due to a completely isolated
position, but due to the insurmountable difficulty for the common
mortals to place themselves in the location of an absolute center.

It cannot be considered a marginal condition.

arbitrary of the Parmenidean doctrine that is transmitted by the
mouth of a goddess to an enraptured philosopher: far from everyday
dwellings, after a stormy ascent to a magnificent, superhuman place.
For what the goddess teaches, the ecstatic anfiscopia in the
eternally immobile sphere of "what is," establishes a norm for
philosophical gaze that cannot be carried out at all by mortal eyes.
These, attached to the illusion of a busy, changing life, never
manage to effectively access the ecstatic-panoramic position of the
midpoint, only from which ontological vision in the round can occur:
ontoscopy as anfiscopia. It is, therefore, the vision and the ordinary
human life that manifests itself as eccentric in relation to that center
from which the panoramic gaze of God and the philosopher must be
launched towards the one and only.

With this, a second eccentricity has been made evident, which
entails much more intimate and persistent consequences than the
first: to differentiate it from the observer's externality, we will call it
epicentrism. Philosophy approaches the ordinary human intellect
with the pretension of understanding: | do not see the world from the
center, as | would if | were in a position to have God inspect his
world with my eyes; | myself am, as | am, a disturbance of the
absolute gaze; | look at the world from an epicentric point and
therefore, | do not see anything that is a permanent whole, but only



the chromatic flash of an invisible totality. Through the veil of
opinions, images, and situations, | never capture anything other than
fragments and partial views of the dark machine of becoming,.

So, if with our gaze fixed on the figure of the Atlas we have
discovered a tension between the sphere of the universe and its
impossible eccentric view from the outside, through the analysis of
the Parmenidean vision of the sphere an indissoluble tension is
produced between the gaze.

absolute, absolutely centered, within the ontological sphere and the
epicentric conception of the world from the existential placement.
Therefore, to sensibly see the world means: not to contemplate it
from within, from the real midpoint. With this, a sentence of grave
consequences has been pronounced about the human condition:
human beings, until they manage to reach the exceptional ecstatic
situation of philosophical anfiscopia, similar to the divine, are
condemned always and without restriction to exist in semi-blind
epicentric placements. To express it in relation to Greek
anthropology: from now on, they are not only the brotoi, the mortals,
but also the removed-from-the-center, the lost in circumstances, the
marginal beings, the situationally obscured. Human beings are the
marginals of God and, as such, incurably epicentric, semi-blind,
semi-clear-sighted. This early conclusion of Greek philosophy
signifies a great event in the history of the clarification of human self-
relations, since, thereafter, human beings from developed cultures,
despite their immemorial ethno-and egocentrism, have to forever
understand themselves as non-midpoint beings.

Classic philosophy means the demand to understand that the center
Is elsewhere. It is true that when humans are in their right minds,
they are required and captivated by the center, but they are not that
center itself. What in the 20th century, especially in the discourses of
Catholic anti-modernism, has been called the loss of the center, is,
seen from the perspective of enlightened mortals, an event that
happened an entire era before, conditioned by the newly coined
metaphysical interpretation of space. This brought to light something



worthy of attention: that humans move away from the center
because a point that is not within themselves imposes itself in their
thinking as an absolute midpoint.

"Enfrente". Since then, being human means existing in the epicenter
of the absolute. Epicentric existence, in turn, means knowing oneself
exhaled and influenced by the breath of a supreme center without
being able to confuse oneself with it.

And precisely with this, in the space of the unfolded, conscious life, a
situation arises that causes the exact repetition of intimate
microspheric relationships at the macrospheric level. For the tense
relationship between the human epicenter and the divine center is a
replica of the original reciprocal evocation that occurs in the strong
relationship of the two unified, now, however, at the level of
understanding of the world that is maturing logically and practically.

In a classical sense, then, to think metaphysically means to
contemplate the fascination that the center exerts on the epicenter
points around it.

In the relationship between the Atlas and its celestial sphere, nothing
of this sublime metaphysical centrism can yet be appreciated.

Its exteriority towards the maximum sphere and its center is of
eccentric quality, not epicentric. That is why in its way of supporting
the whole, it is not evident what it could contribute to the stability of
the sphere that is on its shoulders: another support could be given to
the sphere without experiencing any noteworthy change. Therefore,
no essential or intimately conditioning relationship can be assumed
between Atlas and his celestial burden, and in the sky itself, there is
nothing that would make support on an external support necessary
for its complete realization. (We disregard here, for a moment, the
aforementioned requirement that the full realization of the sky could
also be conditioned by the love-effort of the resistant thinker).

Another completely different thing happens with the supporting roles
that fall on human beings when, as epicenters, they are subordinate



to a center and are used and attracted by it. The clearest prototypes
of such intimate uses of human beings as bearers of the absolute
are found in the history of Christian salvation, and certainly, on all
occasions when human individuals are placed in a strong
relationship with the divine center and are employed by it as
collaborators in the self-fulfillment of salvation. As it seeks to extend
salvation, the entire Christian praxis is theophoric, that is, it is
founded on the support of the absolute by

Finite forces. This relationship is embodied particularly clearly in the
pregnant Mary of God and in the legendary carrier Christopher. The
fame of both figures is indissolubly linked to their theophany or
transportation of God.

In both cases, it is clear what it means, in the new metaphysical
arrangement of spaces and roles, to involve oneself and allow
oneself to be involved as the epicenter human subject in the action
of the central divine subject.

The case of the Virgin Mary is particularly eloquent because in it, at
first glance, only the fundamental situation of the microspheric
creation of intimacy seems to occur: here, as in any well-developed
dyad, both partners are called to the stage, as poles of their sphere
of closeness, due to the intimate resonance that occurs between
mother and child. Here, inevitably, the mother takes priority, as she is
the host of the new life and offers, so to speak, the stage on which
the encounter of both poles takes place. For the naturalistic mother-
child scene, it would not be wrong to admit a decline in animation
from the mother to the child; Hegel conceived the process of original
animation in this way in his lectures on psychology: "The mother is
the genius of

"nino" translates to "child" in English. [37]



Cracow Master, Mary with the Child, 1420-1430, Krakow.

However, the metaphysical order of the relationship disrupts the
psychological matriarchy. In the case of Maria, this disruption goes
so far that the mother can no longer be considered the producer of
the child, to the extent that even her pregnancy should not depend
on a natural generative causality. In this way, Maria, as the carrier of
the child, becomes a sort of atlas.



intimate

Sorry, but | cannot translate the word "ya" as it is not a complete
sentence or a recognizable phrase. Please provide more context or
a complete sentence for translation.



What

I'm sorry, but "su" is not a complete sentence or phrase. Please
provide more context or a complete sentence for translation.



child
Man-God

supernaturally introduced into her, although in need of birth, is
placed so overwhelmingly in the center that the mother ---beyond the
natural realm of her endurance obligations---

it becomes a mere marginal condition of divine self-realization. It
carries in its body, if not the absolute itself, then its intermediary. So
the biological definition of mother by Richard Dawkins can also be
applied to Mary: "l consider a mother as a machine that is
programmed to do everything in her power to disseminate copies of
the genes enclosed within her," [38] with the exception that Mary
makes herself available to a divine gene from which only one copy
needs to be made. In the espherological context, on the other hand,
"mother" is ---

Let's remember - the most powerful synonym for non-technical
immunity, with regard to which it must be taken into account that the
mechanization of motherhood represents the manifest program of
post-theological civilization.

Mary's role is paradigmatic of the situation of human subjectivity in
the metaphysical-Christian scheme, in that it is shown in her more
instructively than anywhere else how the egocentric human being
must respond to his or her request for the call of the center. Ecce
ancilla domini; fiat mihi secundum verbum tuum (Luke 1:38). As a
slave of the Lord, the pregnant woman forgets all her own will and
puts herself at the service of the center: let it be done to me
according to your word. With this, the mother-child intimacy is
transferred to a historical-salvific scenario, and Mary's pregnancy
becomes an action of the absolute through the womb of the woman.

1 e




The macrosphere has completely used the microsphere for itself: it
seems that maximum transfer has been achieved. In all of this, the



pregnant woman becomes the opposite of a great mother and,
apparently, one cannot speak of a primacy of the gestating woman
over the gestated one. In relation to Mary, the slogan "My womb
belongs to me" would be extreme Satanism. Because from the
beginning and forever, the Christ who is in her is more of a son of
God than a son of a mother. It turns out, then, that the mother
depends more on that child than the child depends on his mother. In
other words, the carrier of God has become nothing more than a
marginal condition of God. In the deep structure, it is valid: he carries
her so that she may carry him. Consequently, Mary is not simply the
other pole of natural-human animation or the intimate vis-a-vis of her
own son. Rather, she herself remains on the sidelines, so to speak,
of that process of the child's formation, since it is the God-Man who
is realized in her. Mary's intimate participation remains at the
threshold of the event. Mary finds herself in the lower pole of a
majestic relationship, and from that situation, she can only place
herself in the mode of submission.













Maria gravida's gala custody with mirror: self-awareness in front of
the maternal bosom, Vienna, Geistliche Schatzkammer.

Terra nutrix, by Michael Maier, Atalanta fugiens, Oppenheim 1618.

That is why she has a dual nature, just like Christ, for as a natural
mother, she is also a surrogate mother of God; this has been made
clear by Catholic Mariology.

So that he was allowed - by virtue of a power



educational - to punish and spoil Baby Jesus only to the extent that
his blows and caresses belonged to the anthropological script of the
earthly days of the God-Man.

If we look at the general picture from the Mariano case, we would
have to say: the epicenter must always give its best through its total
self-disposition in the actions of the center. That the epicenter, the
human being, becomes worthy by delegation of the center is, in the
light of the metaphysical paradigm, the utopia of the strong
relationship between a point and the center. One could speak,
therefore, of the formation of large spheres through the anticipatory
disposition of human episubjectivity in full divine subjectivity.
Although what she truly desires is only made evident through
intermediaries or representatives.

authorized. [39]



José de Ribera, Saint Christopher, 1637, detail.

This is how the normative model of the great worlds emerges: the
metaphysics of cooperation, service to the center. The sensible
epicenter is allowed to.

to employ everywhere as a worker in the vineyard of the center. This
cannot happen in the manner of the submission of a corpse,
because when the subject only cooperates passively, God himself
has to take care of the entire impulse that promotes action on the
part of the servant: the instrument, in turn, must be positively
prepared, and that is why the spontaneous energies of human
epicenters are invited to set themselves in motion.

as if they participate in some way in the energy of the center - to
follow the intentions of the center. In this scheme, the submission of
human episubjects can never be conceived solely as a passive
reception of stimuli from the center, but rather it must be actively
introduced into the central project, as a kind of intelligent co-
spontaneity. This is also what the Marian lesson expresses to the
metaphysical-Christian era: the adjacent center tends towards the
center through active submission.

Indeed, Christian mysticism has repeatedly taken the pregnancy of
Mary as a model and has recommended it as something salvific for
any soul to make Mary's pregnancy their own. The path of modern
subjectivity leads, through cooperation with God, to the mystical
equality of condition with Him and, from this - after the death of God -
to the committed, yet triumphant, situation of being alone as a
worker for everything.

Although Mary's pregnancy brings about the most radical and deeply
intimate model of a strong relationship between epicenter and center
in a metaphysically geometrized universe -- and thus allows us to
recognize the matrix of all servile mysticism -- it has not been the
only one, nor, in certain periods, the most popular. The Golden
Legend of Santiago de la Voragine offers, along with the legend of
Christopher,



[Cristopher] a second suggestive model of human transportation
from God. Christopher, a giant from the land of the "Canaanites”,
twelve cubits tall, who by his wild appearance instilled terror in those
who looked at him, had converted to Christianity driven by the desire
to serve no one but the greatest lord. But

Who was to be the supreme lord? Cristobal realized that his first
patron, a king, feared the demon as someone more powerful than
himself, so he lost faith in his sovereignty and joined the imposing
Satan. But even his second lord, the demon, fled at the sight of an
image of Christ: from which the hero of the legend deduced that no
one other than the one represented was to be the supreme of all
sovereigns, even if he remained invisible in this world and only
confirmed his presence through signs and miracles. He is instructed
in the service of the new lord by a pious hermit who proposes that he
transport people across a deep and dangerous river. One day he
hears the voice of a child asking, three times, for help to cross the
river.

Cristébal approached him, lifted him off the ground, placed him
comfortably on his shoulders, took the staff that served as his cane
in his hands, and entered the water. Suddenly, the water level began
to rise incessantly, and at the same time, the weight of the child
increased as if his body ceased to be flesh and became lead. With
each step he took, the water visibly increased its flow, and the
burden he carried on his strong shoulders became heavier. When he
reached the middle of the stream, he thought he could not bear the
weight of the child or the force of the current for a moment longer.
Filled with anguish and fearing that he would not be able to survive
the desperate situation he was in, he made a supreme effort and,
drawing from his exhausted energy, summoned superhuman
strength to reach the other shore. He placed the child on the ground
and, in a faint tone, exclaimed, "Oh, little one! What a grave danger
we have faced! You have put me in a tight spot! | felt a weight on my
back greater than if | were carrying the whole world on my
shoulders." "Cristobal," the child commented,



"You have just spoken a great truth; don't be surprised that you have
felt that burden because, as you have very well said, you were
carrying the weight of the whole world and the creator of that world
on your shoulders. | am Christ, your king. With this work that you are
performing, you are providing me an extraordinary service." [40]

In the Christian giant of the river, we easily recognize our Atlas. But
he no longer supports the sky as punishment for his participation in
the revolt of the ancient powers against Olympus. The exiled titan
has become a servant of God who assists travelers and pilgrims. In
the scene of the river, the change in the Atlas scheme becomes
evident: instead of a solitary role of lifting weights, there is a strong
relationship with a patron. Because the Christian Atlas no longer
immediately supports the whole world on his shoulders; between the
heavy whole and its bearer, legend has introduced a human-divine
magnitude as a means, Christ himself as a child character. With this,
the Christ-bearer carries on his shoulders the child who has become
the cosmophoros himself. But while supporting the bearer of the
cosmos, the Christian Atlas takes on his shoulders the unabated
weight of the world, even increased by the slight burden of the infant
Lord.



Master of Messkirch, Christoph, 17th century, Kunstmuseum Basel,
detail.

In this image, one can appreciate how the Christian narrative thaws
the ancient figure and introduces its statuary rigidity into the earthly-
supraterrestrial current. The decisive metamorphosis of Atlas occurs
through the transformation of a slave-athlete, stubbornly
philosophizing, into an intimate vassal of God; with this change, the
archaic act of strength becomes a passionate occasion for
relationship; or in the language of the considerations of






before: in a servile relationship between adjacent center and center
of being.













The Political Atlas: "Oh, what a heavy burden!”, in W. J. von
Wallrabe, New Historical Description of the Life of Charles V, 1683.

The great popularity of the legend of Saint Christopher - which has
been depicted in countless figurative versions for centuries - is not
only based on the fact that it resonates with a rich series of
mythological tones; its fascination lies, above all, in the way it simply
and profoundly embeds the reference of Christianity to the whole
world in a strong relationship with a personal encounter. Thus, the
pre-human curse of Atlas is overcome. With the work of Christopher,
the externality and slavery under strange conditions are overcome.
From now on, playing with the sphere of being will always also mean
an intimate matter. The bearer enters into a direct personal
relationship with the center of the sphere and only indirectly with its
volume and weight. The burden of the world no longer falls on a
solitary titan as a dead weight, but becomes part of the love story
between the human epicenter and the divine center. Since it is the
Child-God who directly bears the globe of the world, Christopher's
effort takes on the characteristics of cooperation; and precisely
because he is only immediate to the child who is on his shoulders,
and mediate to the weight of the world, he manages to take part in
the divine pantophory. He, the exemplary servant, carries the bearer
who carries everything: in this way, he experiences what it means to
become an intermediary of God.

is shown, then, is how an interintelligent thaw breaks through the
speculative images of myth and ancient physics. The sphere that
represents the world is no longer only seen by the observer as a
geometric figure; it is also no longer just a universalized
environment: it has become the emblem of the strong relationship
between human being and central point. Now even titanic virile
forces can be used for the monarchy of the center, freed from the
spirit of contradiction of the rebel and phallic arbitrariness; what



the stubborn effort becomes a helpful impulse. With this, Christianity
established in the world, beyond the fundamental doctrine of the
Gospels, a principle of solidarity anchored in a dual space, since it
conceives, both naively and reflectively, solidarity as cooperation
from the epicenter in the project of the center. It may be that much of
what the present considers as a crisis of solidarities in society, or as
a weakening of the social bond, must ultimately be attributed to the
decline of that metaphysics of cooperation. Any attentive
contemporary can easily ascertain that contemporary team
philosophies are far from remedying

That loss. [41]

Bigger than Atlas. World globe on the shoulders of Love, emblem of
the 17th century.
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How powerfully the model of Christian cooperation has influenced
the modern destinies of humanity can be illustrated by the reference
to the greatest Christopher of the beginning of the modern age,
Christopher Columbus, the navigator, the exemplary exponent of the
manic modern culture of risk, who, after his first landing in the West
Indies, began to understand himself, increasingly openly, as a
nautical apostle and as a bearer of salvation. In his later years, he
signed his letters, without reservation, with the almost apostolic
epithet of Xro ferens, as if he had made his first name his spiritual
program and had interpreted the crossing of the Atlantic as a
continuation of the role of Christopher in the oceanic ford.
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Atlas at the Rockefeller Center, by Lee Lawrie, New York, 1937.
Signature of Christopher Columbus.

In the nominal magic of Columbus, something is revealed about the
psychopolitical secrets of European history of success after 1492:
that magic refers to the operational unity of servants and lords,
without which it is not possible.

The dynamics of power hunger and entrepreneurial vehemence of
the neo-European form of subjectivity can be understood. Just fifty
years after the discovery of America, the new psychopolitics takes
shape in the Society of Jesus, officially established in 1540. The
Society of Jesus is a radically Christophilic order composed of
religious entrepreneurs who do not expect God to lead them to
success, but rather fully trust in their own anticipation. They are the
activists of Catholic-style globalization. With fanatical irony, they



submit themselves to the heaviest burdens, driven by the certainty
that only their acceptance brings real power.

IV. The morphological gospel and its destiny For modern thinkers,
whose thought, since the days of the dissenting disciples,

The translation of "de" to English is "of" or "from". However, without
any context, it is difficult to provide a more accurate translation.

Hegel,

I'm sorry, but "se" is not a complete sentence or phrase. Can you
please provide more context or a complete sentence for me to
translate?



characterizes

I'm sorry, but | cannot detect the language of the content you
provided. Please provide more context or a longer text for me to
accurately determine the language and translate it into English.

deben reconocer que la comprension profunda de la esencia del ser
se ha perdido en gran medida. La descentralizacion y la
excentricidad existencial han llevado a un alejamiento de los
mundos metafisicos de magnificencia esférica. Para comprender
verdaderamente, es necesario emprender un trabajo de
rememoracion que vaya en contra de la corriente de la tendencia
civilizatoria descentralizante. Durante los dltimos dos mil afios, la
historia del espiritu ha sido dominada por un tema morfolégico que
supera todo. Aunque los manuales de filosofia e incluso los
estudiosos de la philosophia perennis hagan referencia a la antigua
ontologia de la esfera, deben reconocer que la comprension
profunda de la esencia del ser se ha perdido en gran medida.

[42] and the usual agents of the guild, including their young savages,
have long lived as if behind a wall of oblivion that does not let any
ray of memory pass through: that does not change anything
regarding the fact that the old European metaphysics, when it was
most focused "on itself," was all one single meditation.

enthusiastic about the animated sphere and complicit existence.
That is why it never mattered to classical thinkers to construct what
Is now, with false (anti) Cartesian babbling, called ultimate
foundation; what they sought was a final wrapping or, as we will also
say in what follows, a ultimate immunity. It can be almost definitively
ascertained: understood as ontoteology and philosophical
cosmology, classical metaphysics was nothing more than an
immensely circumstantial and complex ritual-theory in honor of His
Majesty the Round Form. Only those who descend to sufficient
depth in the archives of the one (and, as we have seen in Spheres |,
there are proto-scenic non-archives preceding discursive archives)
can get an idea of the breadth of the cult of the monospheres.



His task was to appease human restlessness in an immensely
expanded, dangerously open world, through initiation into the most
uplifting, all-encompassing form of immunity: the universe; literally:
that which encompasses everything in a single turn. The good news
of the gospel of being in the roundness of the globe states: any point
in the universe, no matter how far it is from the center, and even if it
were my own existence trembling with helplessness, is reached and
made possible, potentially and actually, by a ray emanating from the
center. And precisely because everything that exists comes from a
good center, the origin of everything (omne ens est bonum,
everything good has the power of immunity), my faltering life light
can also be assured of its shelter in a spirit-infused, animated, fully
immunized whole.

This only has one presupposition: | would have to accept and ratify
that every entity, including myself with my abysses and denials, is
something that in an eminent sense remains within, in the realm of
action of an organizing form: from which nothing else follows than
that everything that is is localized, contained, surrounded by a
maximum periphery. With the image of the sphere, the gospel of total
inclusion extends: nothing real can truly be outside; no thing exists
separate from the corpus and continuum of the one.

a, siempre esta rodeado por algo mas grande. Esta idea nos invita a
reflexionar sobre la infinitud del cosmos y nuestra pequefiez en
comparacion. Ademas, nos muestra que no importa cuanto
avancemos en el conocimiento y la exploracion del universo,
siempre habra algo mas alla de nuestro alcance. Esta nocion puede
resultar humilde y a la vez inspiradora, ya que nos recuerda que
somos parte de algo mucho mas grande y misterioso. Al contemplar
lo envolvente, podemos encontrar un sentido de asombro y
admiracion por la vastedad y complejidad del universo en el que
habitamos.

assume, can be represented as inner space and, with that, as a
shared sphere of strength and meaning. What seems

Esoterism is just esophereism. [43]



When all power comes from the center, there is no absolute
exteriority, no lost point, no entity that would truly exist apart: unless
it placed itself outside with rebellious intentions (but even then, real
exteriority would be problematic). Since the centered whole attracts
everything towards itself, as it refers any distanced point around it to
itself as the center, the spherical totality never forms just an immobile
block; it is animated by the life of the center's relationships and by
the abundant correspondences of the epicentric points with each
other. This is what the supporters of the principle-fulness recognize,
euphorically: the intelligible sphere lives. And it lives thanks to the
irradiating force and the taste for relationship of the center.

This expands its rays in an incessant burst and continuously
reproduces its entirety while collecting over and over again the
epicenter points. The middle point - which possesses the place of
God in the absolute circle - constantly assures itself of all the points
that are in the space around it, as it produces and recognizes them,;
it shapes everything around itself since it continuously completes
itself, reintegrating any point no matter how far away it may be. It is
complete what has the power to be spent and recovered. That is why
the living center does not release the points of the rays; it keeps
them all grouped around itself in a vibrant assembly and, like the
God of the children's song does with the stars, the center counts the
points without missing a single one among all those that make up the
iImmense figure.

By its nature, the ontology of the sphere - the fundamental doctrine
of old Western metaphysics, which seemed more secret the more
clearly it was expressed, and more powerful the more it remained
latent - is a meditation on the impossibility of anything escaping
meaning. Being, like a house, loses nothing. When the whole is
considered as a sphere, each individual can - and should also in
case of doubt - be included.

in its perimeter: a circumstance in which satisfaction and coercion
become discernible. When the individual can find their happiness in
participating in the whole, the very memory of the center of the



sphere immediately transforms into a therapeutic, salvific exercise.
For to show the sphere then means nothing less than to expand the
good news of the scattered points belonging to the organizing center.
When St. Augustine wrote:

"Our heart is restless until it finds rest in you," | was immersed in a
dialogue between epicenter and center, driven by the longing of the
point thrown into the world to be gathered and sheltered by the
protective center.

In that case, metaphysics was indebted to a protective idea of
meaning and put into play an enthusiastic conception of animation or
vivification through the center. Did not Plato's myth of the architect
already provide evidence of how far such a mode of thinking was
capable of proceeding without scruples when it came to carrying out
its immunological objective: namely, representing the totality of
existence under the sign of the psyche?

Well, who could not notice how the spherical and the psychic
converge here? The concept of the world soul - whose course
reaches from Plato to Schelling - testifies to how much was expected
in the past from the transfer of the psychic to the cosmic. In it,
animism survives as rationalism. [44] Not without reason Nietzsche
sensed in the metaphysics that had become established through
Plato a tendency that blindly persuaded of a high-flying imposture;
and it can hardly be denied that with Platonism, reflection was
placed on a path that was to lead from the eccentric to the
concentric, to think roundabout about irregular things, to
overinterpret the dead as alive. The school of schools itself, the
Academy, what was it but a seminar that attracted a whole brood of
preachers of the great spheres, devotees of the circle and the globe?

When in Late Antiquity the philosophical literacy of Christianity
progressed, it could not help but happen that theologians felt
compelled to accommodate their discourse on the relationship.

From man and God to the molds of the metaphysics of the center
and the sphere. In doing so, it came to light, however covertly, the



truth that, long before the good personal news, a morphological
gospel had fascinated the intelligences of the ancient world.
Although Christ, like the Roman emperors, was hailed by his
theologians with the title of savior and redeemer, as more
redeeming, and for such profound but older reasons, the sphere had
already appeared in thinking. The God of the morphologists, who
refers all points back to himself, is, according to the nature of things,
older and deeper than the God of the basilicas, who gathers lost
souls back together.

Developing the cryptic identity of Christology and metaphysics of the
sphere: this was, from a deep structural point of view, the program of
the Christian history of the spirit, although theologians, in truth,
hardly ever had a clear understanding that only as agents of an
epochal immunization project could they achieve their successes. In
it, salvation came from the form that had become the world. Christ
saves as the sphere already saved, but if the sphere could save, it is
because its center signifies the anonymous source of all salvation
and all return to wholeness. It would have to wait until the mid-15th
century for a thinker with a relaxed tone to describe this relationship.
With Nicholas of Cusa, the philosophical doctrine of the sphere
definitively clarifies its intention.

When Jesus Christ, was similar to us, he moved the sphere of his life
in such a way that he remained at the center of life... And our

Sphere follows its own...[45]



Nicolas of Cusa's game ball.

In the fifth chapter of this volume, which deals with the explicit
theologies of the sphere, we will try to clarify what still remains
obscure here, although the underlying thesis of Cusanus' reflection
is already clearly evident: all the mysteries of the so-called Christian
redemption -- philosophically speaking, the salvation from the loss in
the external, non-round, incoherent -- lead to the question of whether
the epicenters, the human souls, can overcome their distance from
the absolute center of life: that center which for Christian
metaphysicians can be none other than God, folded most simply
within himself (simplicissimus) and unfolded, at the same time,
encompassing everything.

The affair between the soul and God is based, after all, on an
enthusiastic spherological presupposition: both only have to do with
each other, in a strong relationship, if they belong to a common inner
space: God as the center and the soul as a point outside the center,
but undoubtedly, within a radius that proceeds from the radiating
center. If the soul were not positioned on a sent ray (or, as Kepler
would say, ejaculated) by the center, there would be no relationship
between them.



She and the point of emanation; would be, in a literal sense,
eccentric, unrelated to the center, detached from it, lost in the current
of an absolute exterior, incapable of salvation, not in need of it, only
"at home" in relationships with herself and in her complements of the
"world-environment".

In the metaphysical conception of the world, the only candidates for
such eccentricity are Satan and the great sinners in his entourage;
that is, those "existences" who have arrogantly embraced an
anarchist, God-fleeing, and disdainful way of being, indifferent to
salvation.

In the philosophical field, those who come closest to this position are
the ancient atomists and materialists who first mentioned the
possibility of an infinite void without a center. In the framework of
classical metaphysics, this position is unacceptable, and the fact that
it is considered disposable manifests the reaction of the self-
enveloping spherical world against the atheistic thesis of exteriority.

To recognize an eccentric existence as a legitimate way of being-in-
the-world would mean denying the need for the relationship between
center and epicenter. This would have robbed the sacred sphere of
its enveloping power; the difference between existence within it and
outside of it would become insignificant. This would mean religious
freedom in relation to the unique sphere, that is, a license for
morphological indifference. Consequently, being-in-the-sphere would
no longer continue to be for all beings the condition of their salvation;
yes, there would be no salvation at all, no redemption, no rescue
from externality, and even the lack of a universal savior would not be
universally missed. Only successes or failures in self-referential
games between eccentric points could still be distinguished, beyond
salvation or loss; this would already manifest modern characteristics,
whose criteria are the renunciation of the coexistence of all in a
common inner space and the positivization of alienated hustle and
bustle as "communication®”.

universal.



That there are many houses in the single father's house is not what
gives the unifying pull to the multiplicity of worlds in Modernity, but
rather that in the global market there are many positions, brands,
addresses. Just as the house is the symbol of the interior.
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Well, the market is the not-so-bad model from abroad. While the
sphere of being was valued as the inclusive power par excellence,
the fundamental experience of Modernity, the concert of countless
self-referential eccentricities, would have been considered a
characteristic of hell. Being-in-the-sphere precisely had the sense of
detaching individual points from their selfish self-reference and, in a
great ontological and moral extraversion, referring them to the
common center for all: in this way, every self would become a vassal
of the center; it would find its happiness in the liberation from the
satanic-all-too-human error of choosing oneself as the privileged
point of reference.
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Sphere constructor, Freiburg Cathedral.

Lucas Cranach, Melancholy, 1532, Statens Museum for Kunst,
Copenhagen, detail.

That is why the sphere is more than a geometric symbol and a
theoretical-cosmological image; it also leads to the perspective of
altruistic ethics and eroticism. When the center keeps the epicenters,
the points, in tension, they have their gaze set on it a priori: already.

That the center is the one who insists, in front of all points, on the
privilege of the other. With this, theocentrism and altruism are
structurally the same. But, in the highest sphere, individual points are
not only connected to the midpoint; the energy of the theocentric
pact reverberates in the individual point and enables it to solidarize
in broader radii with adjacent points. That is why the consciousness
of coexistence in the sphere induces that force that Nietzsche's
Zarathustra will call love for the distant. As a commitment of love in



distance, the sphere of theologians is the most powerful ontological
figure of alliance. Due to the common balance of all beings outside
the center between centrifugal (selfish) and centripetal (altruistic)
tendencies, all finite intelligences are in existential resonance with
each other: each of them knows, or could know, what it means not to
be the center of everything and yet consider oneself as such. What
unites them despite all emulation is their common attempt to be: that
IS, to ascertain their ability to be. In this sense, the common being in
the sphere provides the ultimate foundation for the solidarity of the
points.

From this perspective, it is very well understood why Europeans
were possessed for two thousand years by cosmological
representations of cosmic coverings. The two millennia of
metaphysics of the sphere is coextensive with the era of celestial
sphere theories: only under philosophical patronage could
cosmological models flourish that placed the earth at the center of a
system of compact round heavens. The overlapping planetary
coverings, all enveloped by an extreme firmament, the sky of fixed
stars, which in turn was only surpassed by the abode of the blessed
in God, only produce, beyond any formal foundation in astronomical
discourses since Aristotle, a plausible sense for a historical image of
the world when they are also understood as cosmological projections
of an insurmountable morphological demand for a long time. They
serve to

world's impermeability in the sense of a universal immunology. The
cosmology of the covers seals with physical means the

pact between the center and the universe of points: it shows, with an
almost insolent evidence, what it means to want to be and remain
under any circumstance in an inner world.

The powerful need keeps it, the entity, in the chains of the limit that
surrounds it; that is why it is not lawful for the entity to be.

inconclusive. [47]



Plato and Aristotle developed the concept of the good limit-form;
they embraced the idea that totality only exists in spherical
implication, thus enabling its transmission throughout tradition. The
Middle Ages heightened the delusions of the celestial spheres and
enclosed the earth, along with human souls upon it, within numerous
layers of more or less compact celestial vaults, as if this lost yet
chosen place in the cosmos, where God had rested to become man,
had to be shielded from the slightest breath from the outside.
Surrounded by eight, ten, twelve, fourteen walls and moats, the
world of human beings enjoyed the dubious privilege of remaining in
the castle on earth.

interior of the being. [48]

But, given that in the metaphysical paradigm the human being itself
is a small world, this multiple enclosure of the interior is repeated
within itself, manifesting itself as a structure of coverings and walls
around the most intimate numinous point that constitutes the center
of human selfhood. It is not surprising, then, that the homo
metaphysicus never or almost never penetrates into its ultimate
center.

He lives only in the outer neighborhoods of his own emotional space,
descending deep, and knows with St. Augustine that the great other
is closer to him than himself: interior intimo meo. With tireless efforts
of imagination, through a delirium of domes, roofs, and hollow
spheres that permeate everything, the shelter of all epicenters is
reinforced, both from within and without, by the absolute life of the
center.

From an immunological and morphological point of view, it can be

affirmed that the most important action of God in the metaphysical
era has been the assurance of the border against nothingness, the
exterior, and
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the infinitude. This line, the most sensitive of all, could only be
defended through the construction of covers. From there it followed



---although it may sound unbearably theological-immanent--- that
God only managed to remain "in force" while the representatives of
his interests were able to present him as a self-enveloping sphere,
gigantic but finite. As soon as theology began to take seriously the
devastating attribute of infinity ---and that is, from a historical-
metaphysical point of view, the endogenous event that gave rise to
Modernity--- it destroyed the esferopoeitic function of God, because
in an infinite sphere the metaphysically explosive and
immunologically decisive difference between inside and outside is
lost. In a sphere with infinite radius and infinite perimeter, everything
would be scattered everywhere and, therefore, externalized
everywhere. This is the result of the infinitization of God and the
universe.
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Multiplicity of solar systems. lllustration in an 18th-century Cartesian
cosmology.

Jurgen Klauke, Large Image of the World Il, Cologne, 1991, triptych.

It was the most astute theologians who killed God when they could
no longer repress the idea of conceiving Him as infinitely actual and
extensive. The proposition "God is dead"

It means first and foremost a morphological tragedy: the annihilation,
through relentless infinitization, of the sphere of immunity, intuitive,
clear, imaginatively satisfying. God becomes something invisible,
dark, dissimilar, amorphous: a monster to human intuitive capacity, a
non-receptacle, an absolute abyss and hole. Suddenly, since the
barrier between interior and exterior has disappeared, it is no longer
possible to understand what the advantage would be of being inside
that God of infinity.

With the abolition of divine immunity, the permanent atheist crisis of
modern times begins. In a mystical whispering tone, in the late
medieval enlightened circles, the morphological disangelio[***]
expands, whose meaning and impact are not understood by the
majority of those who transmit it, deeply moved. For, believing that



they are communicating something mysteriously stimulating,
something paradoxically captivating, what they announce, as if in
secret, is:

"God is an infinite sphere whose center is everywhere and
circumference is nowhere."[49] This "everywhere" introduces the
agony of the centered form, and this "nowhere" represents the crisis
of the metaphysical project of enveloping everything that exists in the
spiritual. The moment the infinite predicate is attributed to it, the
sphere dies from overdimensioning in the non-intuitive. The rest is
already history of the sphere. Only the death of the good, saving,
majestically finite Sphere-God remains to be consummated by those
interested: a process that spans at least half a millennium of
European thought and cannot yet be considered closed. In fact,
determining the sphere as infinite meant robbing it of its unifying
force, distancing it from the interest of the living, and thereby turning
the greatest into something ominous.

The death of God is communicated primarily through a
morphological obituary: the sphere has died. From its demise follows
everything else, everything that has to do with the death of God and
the administration of his legacy: loss of margin, inflation of the
center, aimless wandering of the points. When the sphere perishes
due to its infinite determination, the previously epicentral points are
forced either to choose themselves as

center of all relationships or succumb, beyond the usual illusion of
the middle point, to a game without direction of decentralized
streams of events. From the first option arise modern systems
theories; from the second possibility hang until now the opportunities
of a contemporary, post-monospheric philosophy. It is rightly noted
by Michel Foucault: "World as sphere, | as circle, God as"

center: that is the triple blockade of thinking-event. [50]

Both the postmodern public and the majority of the philosophical
community do not yet have a concept of how thinking could be
structured in concepts-events beyond the macrospherical excess



that we have behind us as classical metaphysics. Only incidentally,
atmospherically, and conjecturally, from time to time, here or there,
does the understanding arise that only outside the unique sphere, in
which everything had to find foundation and animation, that is, only
in a radicalized exterior, can the eventfulness reach its characteristic
mode of thinking.
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Antonin Artaud, 1926.



Daniel Libeskind, Never is the Center, Memorial Mies van der Rohe,
project, 1987.

But within the framework of the arguments published so far, it cannot
yet be understood with sufficient solidity why it is now the event, and
not the essence, that must be thought at all costs. Because even
poststructuralist thinking of the event is unequivocally still on the
path of modern metaphysics, as it continues to support its infinite
fury under variable signs, be it that of libido, be it that of commentary,
postponement, dialogue, or that of creativity alone. All of this is
naivety that is pleasing because its naivety is that of philosophy.
What matters after our weariness of poststructuralist infinitisms is the
work on an ontology of the finite, unfinished, immense world, in
which, in its radicalisms, conservative and explosive moments must
be balanced, or, as one could also say, psychic and technical
interests. "Where are we when we are in the immense?" [51] The
thinking of the future --- perhaps a transgenic philosophy --- starts
from the perception that the metaphysical project of omni-animation -
-- monospherism --- has failed, without thereby discrediting the
animic in its capricious reach. Something that remains to be
demonstrated.

Until further notice, the philosophical situation of Modernity is
characterized by the demise of the perfect sphere, whose critical
beginnings, as we have indicated, go back much further than what
the historiography of the spirit was willing to consider until now. In
fact, an infinite sphere, whose center, according to the medieval
thesis, was everywhere, no longer allows for the recognition of an
effective center: everywhere in it would arise mystical self-alienations
that would not be distinguishable from the most external
egocentrisms. Consequently, the central theme of Modernity, self-
reference, had to burst into thought as an inevitable consequence,
albeit delayed and repressed, of the mystical thesis of the centrum-
ubique. The last opportunity for centralization in an infinite world is,
indeed, the selfishness of points. For it, everything that is not the
monad itself, that is, the central command of a system,



self-correlation, it is in the "surrounding world", "environment" or

"Environment”. "The highest thing we have received from God and
nature is life, the monad's rotating movement around itself, which
knows no respite or rest..." [52] Everything that is a self or a system,
precisely because of that, has to take care of itself, whether it be
individuals or states, families or economic enterprises. All of them
are sacred egoists; their asceticism means self-reference.

Arnulf Rainer, Cosmos, panel 20: Flow and Current of Light, 1994.



With this, the epic of the divine sphere ends on the threshold of
Modernity in a general excentralization and self-centralization, and in
the stipulation of space.

Hans Haacke, Merry-Go-Round Installation, Minster 1997.

Carousel scaffolding next to the roundabout of the Bismarck
monument in Minster.

The continents and oceans of the Earth are colonized by current
routines of traffic and communication; potentially, in neutralized
space any point has become a location, that is, a relay for the
circulation of money on the circumvented surface of the Earth. In the
generalized exteriority, no point can become inaccessible to another.
The essence of Modernity could be morphologically defined as non-
Satanic eccentricism, while the scheme of center and epicenter,
which had founded the metaphysics of collaboration in God's project,
is only preserved in religious subcultures.



We will call foams the agglomerations of eccentric self-referential
points, along with their surroundings, in structures lacking

Zeit

midpoint. The third volume of these espherological studies will deal
with them.

This book, a mausoleum of the idea of the unity of everything,
belongs to the two-millennium kingdom of the monosphere or the
integral globe.

Can something still be learned from Stalin regarding the construction
of a mausoleum? From every point of view, of course, since for what



we intend as well, presenting metaphysics in a crystal sarcophagus
would be convenient.

show the dead as if they were only sleeping. [54]
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Prototype of the self-reproducing cosmos as a branching tree of an
inflationary bubble warp. Each bubble in this graph corresponds to a
hypothetical system that emerged from an initial explosion.

We can stay a little longer in front of the shop window since no time
Is wasted waiting in line in front of the monument.

We will contemplate the One-All in its embryonic stages, in its growth
(chapter 1) and its cosmic complementation (chapter 4), we will
observe its external reinforcement and its border politics (chapters 2
and 3), we will admire its theological triumph and its mystical hybris
(chapter 5), we will follow its policy of signs (chapter 7) and its
negative excess (chapter 6) and we will finally witness its



catastrophe, which entails its metamorphosis into a mere globe
(chapter 8).

Futuroscope in Poitiers.

final de estas longitudes celestes habria de resultar evidente por qué
s6lo mediante el rechazo del pensamiento contemporaneo al

One-and-All of the metaphysical-monotheistic project of the world
could achieve a new non-theological or post-theological, post-
metaphysical or otherwise metaphysical configuration of human
immunities in the second ecumene, which in principle only
represents.

the integral of all isolations. [55]



Access



Anthropogenic climate
The world bubble has to inflate before it bursts.

Alexandre Koyré, From the Closed World to the Infinite Universe Our
investigations in the microspheric field have shown that human
beings are living beings who, in principle, cannot be, or exist,
anywhere else but in the wall-less greenhouses of their proximity
relationships. In this sense, microspherology is nothing more than a
proxemic anthropology. The core of personal proxemics is what we
have called the strong relationship. From it come the autogenous
receptacles of primary solidarities which, ironically without irony, we
clarify, in the end, with the paradigm of the trinitarian union of Father,
Son, and Spirit. [56] For these surreal relationships, it holds true that
they are "their own place". Whoever participates in them lives, in a
topologically eminent sense, within.

Human beings, as creatures who under any circumstance are
essentially living beings piled on top of each other, who both protect
and reject each other, and nothing more than that, as creatures who
eventually and much later become individuals, as they say, self-
complementing beings who live alone and take care of external
contacts (addresses, networks), need, without any exceptions or
differences, the stimulating microclimate of their early inner worlds.
Only in it, as their typical vegetation, do they reach the best and the
worst they can be. In it, they gather basic, ambivalent, destructive
temperaments, or sentimental prejudices about the

You in its entirety, which are constantly asserted in the transition to
larger scenes. From that background, all transfers are set in motion.

No meteorological bulletin informs about the first climate; where the
breeze from the inner world blows, which low-pressure areas extend
over interhuman efforts: only the judgment of sensation or
atmospheric feeling, which is more original than the intimate sense
of taste, and more public at the same time, informs us about things
like these, in principle.



The sixth sense is always the first, since through it human beings,
without inductions or indirect investigation, know where they are:
with themselves, with others, and with everyone. Through immersion
in the conducting element, they are originally there and open to the
environment. Space as atmosphere is nothing more than vibration or
pure conductivity. In this sense, it is truly, according to Plato's
beautiful and dark doctrine of the chora, the "nursemaid of
becoming"”. How can one rely on such relationships of totality with a
clumsy theory of communication? Sender, receiver, channel,
medium, code, message: all these distinctions come too late for the
fundamental opening. They acquire meaning when it comes to
finding out something about something. But long before that, there
must have been the being-in or being-in-something that fundamental
ontologists interpret as being-in-the-world, being-with, or being-
tempered-in-mood. Climate, mood, atmosphere compose the trinity
of the enveloping, in whose incessant revelation human beings
always and everywhere live, without it being possible to say - even
though modernity has turned time into an object of discourse - that
these epiphanies correspond to a message and a messenger; first
the meteor and then the gaze at the sky. In opposition to this
obscurity, we oppose the memory of the climatic pleroma: of the "in"
as a chromatic bath in which all discrete acts of representation, will,
and judgment are baptized.

Since atmospheres are of a non-objective and non-informative
nature (and since they did not seem controllable), they were left
behind.

from the old and new European culture of reason throughout the
extensive process of objectification and informatization of all facts
and things. When discourses began to unfold at will, it became
increasingly difficult, if not impossible, to lose even a word related to
the exposability, solubility, and openness of existence. The fact that
something could exist outside of words and things, something more
extensive, prior, and penetrating than both, is something that neither
the positive sciences nor the discursive theories have wanted to
recognize.



It is true that in the 19th century, when speaking of milieu or
environment, they attempted to grasp this subtle trio; that the 20th
century made it its own by translating it as Umwelt [environment] and
environment; but with all these concepts, the atmospheric was
spoiled and progress was made from bad to worse. Only in the
worlds of the great novelists, especially in Balzac, Proust, and Broch,
did superior atmospheres emerge that still await connection with
fundamental philosophical analyses. Nevertheless, atmospheric
"phenomena," as such, have become interesting in recent times for
aesthetic theory, theology, and neo-phenomenology, especially due
to the stimulus of Heidegger, sometimes even with foundational
conceptual pretensions; something that should be interpreted, after.

of everything, as signs of a punctual opening. [58]

No wonder, modern philosophy - especially fundamental ontology -
when it began, after its two-millennia exile in the supersensible, to
regain footing in being-in-the-world, has described mood as the first
opening of Dasein to the how and where of the world. Heidegger's
early work could be considered the magna carta of an unattempted
climatology.

until then. [59] It can be made plausible why the development of

The suggestions of Heidegger in the phenomenology of moods and
existential psychiatry belong to the most fertile aspects of his
influence. When the string of existence is tensed in an individual, it
vibrates in the tonality of a mood or an impregnating climate. But
moods - perhaps Heidegger has not emphasized this sufficiently -
never



They are, in principle, matters of the individual in the apparent
privacy of their existence and in the solitude of their existential
ecstasy; they form as atmospheres - structural totalities, tinged with
feeling.



--- shared among several, or many, who allocate and tune the
proximity space for each other.

Silver multiple amulet with key, Corfu, 20th century.

se establecen conexiones profundas y significativas entre los
individuos. Estas esferas pueden ser familiares, amistosas,
laborales o incluso virtuales, y suelen estar basadas en intereses
comunes, valores compartidos o metas similares. En estas esferas,
las interacciones son mas intimas y cercanas, y se fomenta la
confianza y la colaboracién. Los individuos se sienten seguros y
apoyados, y encuentran un sentido de pertenencia y comunidad. Sin
embargo, también es importante tener en cuenta que las esferas
pueden ser excluyentes y limitantes. Pueden crear barreras y
divisiones entre diferentes grupos y dificultar la conexion y la
comprension entre ellos. En resumen, las esferas son espacios de
relacion fuerte y significativa, donde se establecen conexiones
profundas entre los individuos. Aunque pueden ser beneficiosas
para la comunidad y el sentido de pertenencia, también pueden ser
excluyentes y limitantes. Es importante encontrar un equilibrio y
fomentar la conexion y la comprension entre diferentes esferas.

"Those who live, depend, and are" are mutually allied in an
autogenous atmosphere or in a vibrant relationship that surpasses
them. That is why what we call climate primarily refers to a
communal magnitude, and only afterwards to an atmospheric fact.
This applies to all forms of human life, including those oriented
towards distance, freedom of movement, and renunciation of
companionship. Precisely those who live alone are often especially
sensitive to the climate from a social standpoint, and many of those
who seek solitude do so primarily to alleviate the suffocation of a
charged atmosphere.

As tourists who travel out of season, they avoid the inconveniences
of bad weather. But humans are not only sensitive to weather as a
group, as living beings actively influenced by the climate in
microspheres, they also influence themselves, with everything they
do and don't do in the common sphere, through the sharing of



nearby space. The world of proximity arises from the sum of our
reciprocal actions and mutual afflictions. What in different
philosophical contexts - from St. Augustine to Vilem Flusser, passing
through Heidegger - has been meant by the expression "proximity" is
the lived redundancy, the plethora of the noticeable, in which the
synchronized abound. Things go for us as we accommodate each
other, and the way things go for us with each other reveals
adjustments or misalignments between our lives. In their fields of
proximity, human beings, without exception, are makers of time and
produce enchantments of sun and rain at every moment. Their faces
are the labels of their moods; their gestures and feelings radiate
storm or clear skies to the community.

In the era of artwork, artists were able to produce outstanding
climatic images of their cultures because they gathered communities
around their works that were in tune with their feelings; therefore, it is
always a mistaken deduction to think that art producers expressed
their inner selves in their works. What is called expression is a
collection of formulas of possibilities.

current climate creators of a group. Thus, Heidegger's suggestive
ontological-linguistic thesis that the work of art postulates or

"Builds a world" (one could never be sure, otherwise it would rather
be said "exposes a world") is primarily significant in terms of
esferology, and quickly loses plausibility outside of this significant
field. There was a time when religious images, above all, personified
the model of the ability to weave larger groups of human beings into
a shared symbolic ether. That is why such works of art were
attributed a character of truth and revelation: because they pointed
to the central point of an opening, a local ray of the world. The irony
of Heidegger's doctrine of the origin of the artwork is that it is true,
essentially, for works predating the era of art.

In the works to which Heidegger referred, it is not decisive that they
are works of art, but rather that they constitute places of worship
where one encounters the exhibition of being.



What can never be silenced, since - before any representation or
exposition - it makes the revealed common be traced, is the
atmosphere, the enveloping tone of space, which permeates its
inhabitants. That is why, for the majority of human beings, their
relational climate remains more important and much more real than
all the grand politics and "high" culture. Simple people are defined
because for them, under the aspect of objective unavailability,
politics and meteorological phenomena have the same rank; against
bad weather and the great lords, equally little can be done: only talk
about them as if they were superior forces. But these discourses -
and this only appears in late reflections - are the ether of societies;
that is why all groups, from oral hordes to great cultures, with their
means of writing, printing, and broadcasting, vibrate and coexist
almost exclusively in communications about their current basic
concerns: their climate, their local gods, their group demons. But the
fact that this swaying in their own gossip is the basal function,
climate-forming, society-constituting, is only shown

The theory when groups have separated or differentiated so much
that it is no longer possible to speak of unity.

For modern-postmodern sociologists, who have

"Converted" (convertir means to change from basic error) from
productivism to communicationism, what would now be about is
realizing that in the espherological analysis of societies, a "plane" is
shown that comes before the differentiation between production and
communication. The tonalized endosphere is the first product of
communities that live closely together, and the agreement of mood
that it implies is its first self-communication. Compacting it, rounding
it, regenerating it, and clearing it is the first creative project of
humanity. In trivial words of place and interior space, such as nest,
room, cave, cabin, house, home, square, village, family, couple,
lineage, city, there is forever hidden a residue of unthought-of things,
which demands to be continuously dreamed of, without ever having
been fully elucidated or captured representatively. This exuberant
residue testifies that creations of inner worlds are never closed and



must be incessantly developed from one how to another. The
mystery of space production bursts forth, irradiating in the words that
refer to autogenous receptacles. Mundus in gutta: in drops of cosmic

space.

Eskimo igloo under construction, Northwest Territories, Canada.

From the beginning, human beings have been determined to bring
in, as much as necessary, what happens outside and keep away
from the home of the good life everything that is external as much as
possible. That is not the least of the reasons why they soon,
regularly, persistently erect images of the people in their proximity,
without whom they could not live fully; they feel their physical and
imaginary dwellings through the current signs of absent companions,
who remain vitally important even after their disappearance. The
omnipresence of images of gods and ancestors, amulets, fetishes,
and supercharged signs in ancient cultures testifies to the extent of
the need to round out the present world through allusions to
something essential that is absent, to something complementary,



enveloping. That there must be images is something that is based on
the coercion of intelligence by death and absence; that there can be
images is something that is

It is based on the primordial complementing function of onto-graphy.
If writing means, prototypically and ideally, representation in the
dissimilar, the image means representation in the similar.

The impulse, instigator of images, in rounding reveals man as the
animal that can lack something. Isn't the

culture, in its entirety, an overreaction to absence? [60]

When what is missing causes strangeness, morphological pressure
occurs: empty spaces want to be occupied again, as if the project of
space-fulfilment does not allow lasting vacancies.

By an imperative of complementation, inner worlds come closer to
self-completion: initially only in the sense of nesting without walls, in
which the predicate

"Redondo" expresses a pregeometric, psychological-spatial quality,
vaguely immunological, although fr