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The difficulty that had to be overcome [ ...]  was to avoid all 
geometrical evidence. In other words, I  had to start with a 
sort o f intimacy o f roundness.

— Gaston Bachelard, The Poetics of Space



PRELIMINARY NOTE

Tradition has it that Plato put an inscription at the entrance 
lit his academy, reading: “Let no one enter who is not a geo
metrician.” Were these arrogant words? A declaration of war 
011 the vulgar mind? Undoubtedly; for it was not without reason 
(hat a new form o f elitism was invented at the academy. For 
one amazing moment, the school and the avant-garde were 
identical. Avant-gardism is the skill o f forcing all members o f 
a society to make a decision about a suggestion that has not 
come from them. It was Socrates who first went about this 
game seriously, and Plato escalated the philosophical provocation 
by elevating the compulsion to choose between knowledge 
and nonknowledge to a higher authority. In shutting out the 
ageometric rabble and only admitting candidates equipped 
with the appropriate knowledge, he challenged all mortals to 
qualify themselves for access to his research community by 
showing the necessary credentials. Here one must bear in 
mind: what are humans in the academic age but forgetful 
mammals that have, in most cases, merely forgotten that they 
are geometricians at heart? A geometrician—what is that? An 
intelligence coming from the world o f the dead, bringing
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vague memories with it of a stay in a perfect sphere. Exoteri- 
cally effective philosophy begins by splitting society into 
those who remember and those who do not— and, further
more, into those who remember a particular thing and those 
who remember something else. That has remained its business 
to this day, even if the criteria for the division have become a 
little more complicated.

Like any author who has come a little way since his magical 
beginnings, I am aware that it is impossible to restrict the uses 
to which the literate community puts published writings to 
one single perspective in advance. Nonetheless, it strikes me as 
useful to point out that the following reflections, in their general 
outlines, are probably best read as a radicalization o f Plato’s 
motto. I would not only set Plato’s statement above the gate to 
an academy, but above the gate to life itself—were it not such 
an inappropriate idea to adorn the doorway to the light o f the 
world, which is already too narrow, with warning signs... We 
appeared in life with no prior geometric schooling, and no 
philosophy can subject us to an entrance examination after the 
fact. This does not alter the exclusive mandate of philosophy 
in the slightest, however, because the assumption that we are 
given the world only through innate geometric prejudices cannot 
simply be dismissed. Could one not hold the view that life is a 
constant a posteriori testing of our knowledge about the space 
from which everything emanates? And the splitting o f society 
into those who know something about this and those who 
know nothing— does it not extend deeper in the present than 
ever before?

Life is a matter of form— that is the hypothesis we associate 
with the venerable philosophical and geometric term “sphere.”
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It .suggests that life, the formation of spheres and thinking are 
different expressions for the same thing. Referring to a vital 
spheric geometry is only productive, however, if  one concedes 
the existence of a form of theory that knows more about life 
than life itself does— and that wherever human life is found, 
whether nomadic or settled, inhabited orbs appear, wandering 
or stationary orbs which, in a sense, are rounder than anything 
that can be drawn with compasses. The following books are 
devoted to the attempt to probe the possibilities and boundaries 
o f geometric vitalism.

A rather extravagant configuration o f theory and life, one 
must admit. The hubris of this angle may become more bearable, 
or at least understandable, if  one remembers that there was a 
sccond inscription above the entrance to the academy, occult 
and humorous, stating that whoever was unwilling to become 
entangled in love affairs with other visitors in the garden of 
theory should keep away. One can already sense it: this motto 
too must be applied to life as a whole. Whoever has no interest 
in sphere formation must naturally avoid amorous dramas, 
and whoever steers clear o f eros excludes themselves from the 
efforts to understand the vital form. And so the hubris 
changes camps: the exclusivity of philosophy is expressed not 
in its own presumptuousness, but in the self-gratification of 
those who are certain of being able to dispense with philo
sophical thought. I f  philosophy is exclusive, it mirrors most 
peoples self-exclusion from the best— in exaggerating the 
existing division in society, however, it creates an awareness o f 
these exclusions and puts them to the vote again. Philosophical 
exaggeration provides an opportunity to revise completed 
options and decide against exclusion. Hence philosophy, if it
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is sufficiently focused on its task, is always also self-advertise
ment. If others see something else as the best, and achieve 
something convincing as a result, then so much the better.

The present attempt, as one can see, declares its concern 
with reference to a Platonic problem; it does not view itself as 
part o f Platonism, however, assuming the latter means the 
sum of misguided readings that have made the founder o f the 
Athenian academy an object o f debate throughout the ages'— 
including the anti-Platonism extending from Kant to 
Heidegger and their successors. I will only remain on the trail 
o f Platonic references in the sense that I will develop, more 
obstinately than usual, the hypothesis that love stories are stories 
o f form, and that every act o f solidarity is an act o f sphere for
mation, that is to say the creation o f an interior.

The surpluses o f first love, once it breaks away from its 
origins to make its own fresh starts elsewhere, also feed philo
sophical thought—which, we must above all remember, is a 
case o f transference love for the whole. Unfortunately, many 
of those active in the current intellectual discourse have con
tented themselves with characterizing the phenomenon of 
transference love as a neurotic mechanism that is to blame for 
genuine passions being felt in the wrong places most o f the 
time. Nothing has harmed philosophical thought more than 
this pitiful reduction of motives, which has sought to validate 
itself—rightly and wrongly—through psychoanalytical models. 
Rather, one must insist that transference is the formal source 
o f the creative processes that inspire the exodus o f humans 
into the open. We do not so much transfer incorrigible 
affects onto unknown persons as early spatial experiences to 
new places, and primary movements onto remote locations.
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Tlic limits o f my capacity for transference are the limits o f 
m y world.

11 I had to place a sign of my own at the entrance to this 
trilogy, it would be this: let no one enter who is unwilling to 
p raise  transference and to refute loneliness.
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INTRODUCTION

The Allies;
Or, The Breathed Commune

The child stands enraptured on the balcony, holding its new 
present and watching the soap bubbles float into the sky as it 
blows them out o f the little loop in front o f his mouth. Now a 
swarm of bubbles erupts upwards, as chaotically vivacious as a 
throw of shimmering blue marbles. Then, at a subsequent 
attempt, a large oval balloon, filled with timid life, quivers off 
the loop and floats down to the street, carried along by the 
breeze. It is followed by the hopes of the delighted child, floating 
out into the space in its own magic bubble as if, for a few seconds, 
its fate depended on that o f the nervous entity. When the 
bubble finally bursts after a trembling, drawn-out flight, the 
soap bubble artist on the balcony emits a sound that is at once a 
sigh and a cheer. For the duration of the bubbles life the blower 
was outside himself, as if the little orbs survival depended on 
remaining encased in an attention that floated out with it. Any 
lack of accompaniment, any waning of that solidary hope and 
anxiety would have damned the iridescent object to premature 
failure. But even when, immersed in the eager supervision o f its 
creator, it was allowed to drift through space for a wonderful 
while, it still had to vanish into nothingness in the end. In the
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place where the orb burst, the blower’s excorporated soul was 
left alone for a moment, as if it had embarked on a shared expe
dition only to lose its partner halfway. But the melancholy lasts 
no more than a second before the joy of playing returns with its 
time-honored cruel momentum. What are broken hopes but 
opportunities for new attempts? The game continues tirelessly, 
once again the orbs float from on high, and once again the 
blower assists his works of art with attentive joy in their flight 
through the delicate space. At the climax, when the blower is as 
infatuated with his orbs as if they were self-worked miracles, the 
erupting and departing soap bubbles are in no danger of perishing 
prematurely for lack of rapturous accompaniment. The litde 
wizard’s attention follows their trail and flies out into the open, 
supporting the thin walls o f the breathed bodies with its eager 
presence. There is a solidarity between the soap bubble and its 
blower that excludes the rest o f the world. And each time the 
shimmering entities drift into the distance, the little artist exits 
his body on the balcony to be entirely with the objects he has 
called into existence. In the ecstasy o f attentiveness, the child’s 
consciousness has virtually left its corporeal source. While 
exhaled air usually vanishes without a trace, the breath encased 
in these orbs is granted a momentary afterlife. While the bubbles 
move through space, their creator is truly outside himself—with 
them and in them. In the orbs, his exhaled air has separated 
from him and is now preserved and carried further; at the same 
time, the child is transported away from itself by losing itself in 
the breathless co-flight of its attention through the animated 
space. For its creator, the soap bubble thus becomes the medium 
of a surprising soul expansion. The bubble and its blower coexist 
in a field spread out through attentive involvement. The child
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ihilt follows its soap bubbles into the open is no Cartesian sub
ject, remaining planted on its extensionless thought-point while 
observing an extended thing on its course through space. In 
enthusiastic solidarity with his iridescent globes, the experi
menting player plunges into the open space and transforms the 
/.one between the eye and the object into an animated sphere. 
All eyes and attention, the child’s face opens itself up to the 
space in front o f it. Now the playing child imperceptibly gains 
an insight in the midst o f its joyful entertainment that it will 
later forget under the strain o f school: that the spirit, in its own 
way, is in space. Or perhaps one should say that when people 
referred in former times to “spirit,” what they meant was always 
inspired spatial communities? As soon as one begins making 
concessions to such suspicions, it becomes natural to investigate 
further in the same direction: if the child breathes its air into the 
soap bubbles and remains loyal by following them with its ecstatic 
gaze—who previously placed their breath into the child? Who 
remains loyal to the child upon its own exodus from the nursery? 
In what attentions, what spaces o f animation will the children 
remain contained if their lives on ascending paths succeed? Who 
will accompany the young ones on their way to things and their 
epitome, the divided world? Is there someone, under all those 
circumstances, whose ecstasy the children will be when they 
float out into the space of possibility—and what will happen to 
those who are nobody’s exhalation? Indeed, does all life that 
emerges and goes its own separate way remain contained in an 
accompanying breath? Is it legitimate to imagine that every
thing which exists and becomes relevant is someone’s concern? 
The need is a familiar one, in fact—Schopenhauer called it the 
metaphysical one—the need for all things belonging to the world
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or being as a whole to be contained in a breath like an indelible 
purpose. Can this need be satisfied? Can it be justified? Who 
first had the thought that the world is nothing but the soap 
bubble of an all-encompassing breath? Whose being-outside- 
oneself would everything that is the case then be?

The thought of the Modern Age, which presented itself for so 
long under the naive name of “Enlightenment” and the even 
more naive programmatic word “progress,” is characterized by 
an innate movement: wherever it follows its typical forward 
motion, it achieves the breakthrough of the intellect out o f the 
caves o f human illusion into the nonhuman world outside. It is 
no coincidence that the cosmological turn named after Coper
nicus marks the start o f the newer history of knowledge and 
disappointment. It brought the people of the First World the 
loss o f the cosmological center, and subsequently set off an age 
o f progressive decentralizations. From that point on, earths 
citizens, the old mortals, could bid farewell to all illusions about 
their position in the lap of the cosmos, even if such ideas cling 
to us like inborn illusions. Copernicus’ heliocentric theory ini
tiated a series o f research eruptions into the deserted outer 
reaches, extending to the inhumanly remote galaxies and the 
most ghostly components of matter. The cold new breath from 
outside was sensed early on, and a number o f the pioneers o f the 
revolutionarily changed knowledge about the position of the 
earth in space did not conceal their unease in the infinity now 
imposed on them; thus even Kepler objected to Bruno’s doctrine 
of the endless universe with the words that “this very cogitation 
carries with it I don’t know what secret, hidden horror; indeed 
one finds oneself wandering in this immensity, to which are
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Circle without Constructor I, solar quake: the spreading waves reach a size corre

sponding to ten times the earths diameter, photographed by the space probe SOHO

denied limits and center and therefore all determinate places.”1 
Evasions to the outermost realms were followed by irruptions of 
coldness from the cosmic and technical ice worlds into the 
human inner sphere. Since the start of the Modern Age, the 
human world has constantly—every century, every decade, 
every year and every day— had to learn to accept and integrate 
new truths about an outside not related to humans. From the 
seventeenth century on, starting with the European educated 
classes and increasingly affecting the informed masses of the 
First World, the new psycho-cosmotogically relevant sentiment 
spread that humans were not the concern of evolution, the 
indifferent goddess of becoming. Every view into the earthly
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Circle without Constructor II, cartwheel galaxy in the Sculptor constellation, 

photographed by the Hubble Space Telescope
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factory and the extraterrestrial spaces provided increasing evidence 
that mankind is towered above on all sides by monstrous exter
nalities that breathe on it with stellar coldness and extra-human 
complexity. The old nature o f homo sapiens is not up to these 
provocations by the outside. Research and the raising of con
sciousness have turned man into the idiot of the cosmos; he has 
sent himself into exile and expatriated himself from his 
immemorial security in self-blown bubbles of illusions into a 
senseless, unrelated realm that functions on its own. With the 
help of its relentlessly probing intelligence, the open animal tore 
down the roof o f its old house from the inside. Taking part in 
modernity means putting evolved immune systems at risk. Since 
the English physicist and cosmographer Thomas Digges proved 
in the 1670s that the two-thousand-year doctrine of the celestial 
domes was both physically unfounded and thought-economi- 
cally superfluous, the citizens o f the Modern Age inevitably 
found themselves in a new situation that not only shattered the 
illusion of their homes central position in space, but also 
deprived them of the comforting notion that the earth is 
enclosed by spherical forms like warming heavenly mantles. 
Since then, modern people have had to learn how one goes 
about existing as a core without a shell; Pascal’s pious and obser
vant statement “the eternal silence o f these infinite spaces fills 
me with dread” formulates the intimate confession o f an epoch.2 
Since the times became new in the precise sense, being-in-the- 
world has meant having to cling to the earth’s crust and praying 
to gravity—beyond any womb or shell. It cannot be mere coin
cidence: since the 1490s, those Europeans who sensed what had 
to be done have built and examined ball-shaped images of earth, 
globes, like possessed members of some undefined cult, as if the
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sight of these fetishes was to console them for the fact that they 
would exist for all eternity only on a ball, but no longer inside a 
ball. We will show that everything referred to as “globalization” 
today comes from this play with the eccentric ball. Friedrich 
Nietzsche, the master formulator of the truths one cannot live 
with, but cannot ignore without intellectual dishonesty, finally 
articulated what the world as a whole had to accept becoming 
for the modem entrepreneurs: “a gate to a thousand deserts, 
empty and cold.”3 Living in the Modern Age means paying the 
price for shellessness. The peeled human being acts out its 
epochal psychosis by replying to external cooling with warming 
technologies and climate policies— or with climate technologies 
and warming policies. But now that Gods shimmering bubbles, 
the celestial domes, have burst, who could have the power to 
create prosthetic husks around those who have been exposed?

To oppose the cosmic frost infiltrating the human sphere 
through the open windows of the Enlightenment, modern 
humanity makes use of a deliberate greenhouse effect: it 
attempts to balance out its shellessness in space, following the 
shattering of the celestial domes, through an artificial civilizatory 
world. This is the final horizon of Euro-American technological 
titanism. From this perspective, the Modern Age appears as the age 
of an oath sworn in offensive desperation: that a comprehensive 
house-building operation for the species and a policy of global 
warming must be successful laced with the open, cold and 
silent sky. It is above all the entrepreneurial nations o f the First 
World that have translated their acquired psycho-cosmological 
restlessness into offensive constructivism. They protect them
selves from the terror o f the bottomless, o f the infinitely 
expanded space, through the utopian yet pragmatic erection of
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;i global greenhouse intended to offer modern living in the 
open. That is why the further the process o f globalization pro
ceeds, the more one ultimately finds people looking at the 
sky— by day or by night— indifferently and distractedly; in 
fact, it has almost become a sign o f naivete to continue pursuing 
cosmological questions with existential pathos. By contrast, 
the certainty that there is nothing more to look for up there is 
in keeping with the spirit o f advanced circumstances. For it is 
not cosmology that tells people today where they stand, but 
rather the general theory o f immune systems. What makes the 
Modern Age special is that after the turn to the Copernican 
world, the sky as an immune system was suddenly useless.4 
Modernity is characterized by the technical production of its 
immunities and the increasing removal o f its safety structures 
from the traditional theological and cosmological narratives. 
Industrial-scale civilization, the welfare state, the world market 
and the media sphere: all these large-scale projects aim, in a 
shelless time, for an imitation of the now impossible, imagi
nary spheric security. Now networks and insurance policies are 
meant to replace the celestial domes; telecommunication has 
to reenact the all-encompassing. The body of humanity seeks 
to create a new immune constitution in an electronic medial 
skin. Because the old all-encompassing and containing struc
ture, the heavenly continent firmament, is irretrievably lost, 
that which is no longer encompassed and no longer contained, 
the former contentum, must now create its own satisfaction on 
artificial continents under artificial skies and domes.5 Those 
who help to build the global civilization greenhouse, however, 
become entangled in thermo-political paradoxes: to achieve its 
creation— and this spatial fantasy underlies the globalization
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project— enormous populations, at the center as well as the 
margins, must be evacuated from their old casing o f temperate 
regional illusion and exposed to the frosts of freedom. Here 
total constructivism unbendingly demands its price. To free up 
ground for the artificial surrogate sphere, the leftovers o f faith 
in inner worlds and the fiction of security are being destroyed 
in all old countries in the name of a thoroughgoing market 
enlightenment that promises a better life, yet initially lowers the 
immune standards of the proletariats and marginal peoples to a 
devastating degree. Dumbfounded masses soon find themselves 
in the open, without ever receiving a proper explanation o f their 
evacuations purpose. Disappointed, cold and abandoned, they 
wrap themselves in surrogates o f older conceptions of the 
world, as long as these still seem to hold a trace of the warmth 
of old human illusions of encompassedness.

Who gave us the sponge to wipe away the entire horizon? 
What were we doing when we unchained this earth from its 
sun? Where is it moving to now? Where are we moving to? 
Away from all suns? Are wc not continually falling? And 
backwards, sidewards, forwards, in all directions? Is there still 
an up and a down? Aren’t we straying as though through an 
infinite nothing? Isn’t empty space breathing at us? Hasn’t it 
got colder?6

These questions open up the yawning abyss that current dis
courses on globalization ignore in their industrious hysteria. In 
shelless times, without spatial orientation and overwhelmed by 
their own progress, those living in modernity suddenly had to 
become splendid people by the masses. One can view techno
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logical civilization, in particular its accelerations in the twenti
eth century, as an attempt to drown the questions of 
Nietzsche’s chief witness, the tragic Diogenes, in comfort. By 
making technical living tools o f unknown perfection available to 
individuals, the modern world aims thus to silence their uneasy 
inquiries about the space in which they live, or from which they 
constantly fall. And yet it was precisely existentialist modernity 
that identified the reasons why it is less important for people to 
know who they are than where they are. As long as intelligence 
is scaled up by banality, people are not interested in their place, 
which seems given; they fix their imaginations on the ghost 
lights that appear to them in the form of names, identities and 
business. What recent philosophers have termed forgetfulness of 
being [Seinsvergessenheit] is most evident as an obstinate willful 
ignorance of the mysterious place of existence. The popular plan 
to forget both oneself and being is realized through a deliberate 
nonawareness of the ontological situation. This willfulness is 
currently fuelling all forms of rapid living, civil disinterestedness 
and anorganic eroticism. It drives its agents to limit themselves 
to small, malicious arithmetic units; the greedy of recent days no 
longer ask where they are as long as they are allowed to be 
someone, anyone. If, by contrast, we are here attempting to 
pose the question o f “where?” anew in a radical fashion, that 
means restoring to contemporary thought its feeling for 
absolute localization, and with it the feeling for the basis of the 
difference between small and large.

It is possible to give a competent contemporary reply to the 
Gnostically inspired question “where are we if we are in the 
world?” We are in an outside that carries inner worlds. With the
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hypothesis o f the priorness of the outside in mind, we no longer 
need to undertake any naive investigations into mankind s posi
tion in the cosmos. It is too late to dream ourselves back to a 
place under celestial domes whose interiors would permit 
domestic feelings of order. That security in the largest circle has 
been destroyed for those in the know, along with the old homely, 
immunizing cosmos itself. "Whoever still wished to look outwards 
and upwards would find themselves in a space devoid of humans 
and remote from the earth, with no relevant boundaries. Even on 
the smallest material level, complexities have been revealed in 
which we are the ones who are excluded and remote. Thus an 
inquiry into our location is more productive than ever, as it 
examines the place that humans create in order to have some
where they can appear as those who they are. Here, following a 
venerable tradition, this place bears the name “sphere.” The 
sphere is the interior, disclosed, shared realm inhabited by 
humans— in so far as they succeed in becoming humans. 
Because living always means building spheres, both on a small 
and a large scale, humans are the beings that establish globes and 
look out into horizons. Living in spheres means creating the 
dimension in which humans can be contained. Spheres are 
immune-systemically effective space creations for ecstatic beings 
that are operated upon by the outside.
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The vessels thus filled with You do not render You any support: 
for chough they perished utterly, You would not be spilt out.
And in pouring Yourself out upon us, You do not come down 
to us but rather elevate us to You: You are not scattered over 
us, but we are gathered into one by You.

— Saint Augustine, Confessions, Book I, III7

Among the outdated and valuable expressions that metaphysics 
used, in its time, to build subtle bridges between heaven and 
earth, there is one that still comes to the aid of some contem
poraries— and not only artists and their imitators— when faced 
with the problem of finding a respectable name for the source of 
their ideas and inventions: inspiration. Even if the word seems 
antiquated, and sooner earns its users a smile than recognition, 
it has not entirely lost its symbolic radiance. It is still vaguely 
suitable for marking the unclearly different, heterotopic origin 
o f those ideas and works which cannot simply be attributed to 
the application of rules and the technical repetition of familiar 
searching and finding patterns. Whoever invokes inspiration
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admits that creative ideas are nontrivial events whose occurrence 
cannot be forced. Its medium is not its master, and its recipient 
is not its producer. Whether it is genius that whispers the idea 
to its executor or chance that makes the dice fall as they do, 
whether it is a rupture in the usual conceptual fabric that 
leads to the articulation of thoughts never thought before, or 
whether a productive error results in the new: whatever powers 
are considered possible transmitters o f the inspired idea, the 
receiver always knows that in a sense, beyond their own efforts, 
they have housed visitors from elsewhere in their thought. 
Inspiration— breathing life into something, intuition, the 
instantaneous appearance of the idea or a gaping open of the 
new: in former times, when it could still be used without irony, 
the concept referred to the fact that an informing power superior 
in nature makes a human consciousness its mouthpiece or 
sounding board. Heaven, metaphysicians would say, appears as 
the earths informant and gives its sign; something foreign passes 
through the door of the own and acquires validity. And although 
the foreign no longer bears any lofty, concisely metaphysical 
name today— not Apollo, not Yahwe, not Gabriel, not Krishna 
and not Xango— the phenomenon of the inspired idea has not 
disappeared entirely from enlightened fields of view. Whoever 
experiences inspired ideas can, even in post-metaphysical or 
hetero-metaphysical times, understand themselves as a host or 
matrix for the non-own. It is only with reference to such passings- 
through by the foreign that a tenable concept o f what 
subjectivity could mean can be articulated in our times. Cer
tainly the entering visitors have become anonymous today. Even 
if, as the joke goes, one is often surprised to which people the 
ideas choose to occur: no one who is familiar with the process
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need doubt their sudden arrival. Where they appear, one 
acknowledges their presence without any closer concern for 
ilicir provenance. Whatever enters the imagination is not 
supposed to come from anywhere except somewhere over there, 
from without, from an open field that is not necessarily a 
yonder realm. People no longer want to receive their inspired 
ideas from some embarrassing heavens; they are supposed to 
come from the no man’s land o f ownerless, precise thoughts. 
Through their lack of a sender, they permit the free use of their 
gift. The inspired idea that delivers something for you remains a 
discreet visitor at the door. It makes no religion of itself, in so 
far as such a religion always involves fealty to its founder’s name. 
Its antonym, which many rightly find beneficial, creates one of 
the preconditions for finally asking today, in general terms, 
about the nature of what we call media. Media theory: what is 
it, practiced lege artis,8 other than the conceptual work to sup
plement regular visits both discreet and indiscreet? Messages, 
senders, channels, languages— these are the basic concepts, 
frequently misunderstood, o f a general science o f visitability o f 
something by something in something. We will show that media 
theory and sphere theory converge; this is a hypothesis for 
whose proof three books cannot be excessive. In spheres, shared 
inspirations become the reason for the possibility of humans 
existing together in communes and peoples. The first thing that 
develops within them is that strong relationship between 
humans and their motives o f animation— and animations are 
visits that remain—which provide the reason for solidarity.

The primal scene for what, in the Judeo-Christian tradition, 
deserves to be called inspiration, is the creation o f humans— an
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event that appears in the Genesis account in two versions: once 
as the final act of the six-day work of creation, though it passes 
over the life-breathing scene in silence, and once as the initia
tory act for all further creation, but now with an explicit 
emphasis on creation through breath and with the characteristic 
distinction o f clay modeling in the first case and breathing in 
the second. Here the reader of Genesis encounters the inspirator, 
the Lord o f Creation, as a figure with a sharp ontological pro
file: He is the first producer with complete authority. The 
creature into which He breathes life, for its part, appears on the 
stage of existence as the first human being, the prototype of a 
species that can experience inspired ideas. The biblical account 
of the first breath reproduces the original visit o f the spirit to a 
host medium.

When the Lord God made the earth and the heavens—and 
no shrub of the field had yet appeared on the earth and no 
plant of the field had yet sprung up, for the Lord God had 
not sent rain on the earth and there was no man to work the 
ground, but streams came up from the earth and watered the 
whole surface of the ground—the Lord God formed the 
man from the dust of the ground and breathed into his nos
trils the breath of life, and the man became a living being. 
(Genesis 2:4-7)9

Would it be possible to speak o f this breath in a language not yet 
molded into formulas by theologians’ routines and pious subor
dinations to its supposed and prescribed meaning? If one takes 
seriously these lines that have been parroted, interpreted, trans
lated and exploited ten thousand times as a statement about a
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production process, the explicit succession they describe reveals 
above all a procedural insight: man is an artificial entity that 
could only be created in two installments. In the first stage of 
die work process, as we read, the creator forms Adam— the clay 
creature taken from the soil, adama—and molds him into a 
work of art unlike any other that, like all products of artifice, 
owes its existence to the combination o f artistic knowledge and 
raw material. Craft and earth are equally necessary to erect the 
image of man in the form of the first statue. Hence, in His ini
tial access, the creator is no more than a potter who enjoys using 
suitable starting material to form a figure that resembles Him
self, the producing master. Whoever wishes to imagine humans 
as primitive machines finds here an early model of how to create 
statues, human dolls, golems, robots, android illusions and the 
like according to the rules o f art. The God o f the first phase of 
human creation embodies a representative of the oldest techno
logical culture, whose main emphasis is on ceramic skills. It was 
the potters who first discovered that earth is more than simply 
farmland to be cultivated. The ceramist as an early creator of 
works or demiurge has the experience to know that the ground 
which bears fruit can also be raw material for clay vessels to 
which form, clarity in conjunction with stability, is lent in work
shops and ovens. If the Lord of Genesis began the creation of 
humans as a potter, it was because this creation succeeds most 
plausibly when it begins as the production of vessels. Being able 
to make android creatures according to ceramic routines: at the 
time of the biblical Genesis, this marked the state of art. Hence 
there is nothing unusual about Adam’s body being manufac
tured from clay. It is initially no more than a hollow-bodied 
sculpture awaiting significant further use. Only then does the
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Neolithic reconstruction of a head through the application of dyed plaster, which 
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extraordinary dement come into play, for if the clay creature is 
made hollow in its original modeling, it is only because it is 
henceforth to serve as a jug of life. It is formed as a semi-solid 
figure from the start, as its creator has a special sort of filling in 
mind. Metaphysics begins as metaceramics, for the substance to 
be filled into this singular vessel will be no merely physical 
content. Though liquids can be taken up by the vase android in



Life-size day figures from the burial complex o f Qin Shi Huang (259-210 BC), 

first Emperor of China

limited amounts, its hollow space is of a more sublime nature, 
not suitable for being lined with sensual fluids. The Adamic 
vessel is created with cavities that only awaken to their true 
purpose in a second, initially very mysterious phase of creation: 
“ ...and breathed into his nostrils the breath of life, and the man 
became a living being/'
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With this act o f inspiration, the second phase of the pro
duction of humans asserts its rights. Without the completion of 
the clay body through breath, Adam would forever have 
remained merely a bizarre work of earthen art; he would be no 
more than a willful installation on the untended earth. Such a 
statue would perhaps have been adequate as a burial gift for its 
producer, comparable to clay figures in the graves of ancient 
Chinese aristocrats; from a craftsmans perspective this Adam, at 
least in his upper parts, may have resembled his presumed tech
nical models: the ancient Palestinian head sculptures produced 
through the application of a lifelike clay or plaster finish to 
skulls o f the dead.10 The account in Genesis, read outside of 
theological conventions, suggests that the semi-finished 
Adamitic products were given their decisive pneumatic value in 
a second operation. The implicit lesson is that man is a vascular 
creature, and only awakens to its destiny of being an "image” 
through a specific supplement. The Hebrew text refers to the 
living being with the word nefesh, which means something like 
“that which is animated by a living breath”; according to 
Hebrew scholars, this is largely synonymous with ruach, 
meaning “moving air, breath, breath of life, spirit, feeling and 
passion, thought.” A two-phase process in procedural terms, this 
anthropopoiesis escalates from the creation of vessels to the 
creation of spirit beings, with this climax intended from the 
start; the breathing-in of life is not simply an ornamental 
supplement to an autonomous bodily massif. That is why each 
phase of the creation act has its own individual, resolutely 
technical character: if Adam, as the Genesis account purports, is 
to be understood in every respect as the creature or work of a 
creator—as a factum  or ens creatum, the Latin patres would say—
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then the divine power of creation must expressly encompass the 
task of producing beings that are fully animated, ontologically 
complete, intelligently active, equipped with subjectivity and, 
by virtue of all this, godlike.

Thus the Genesis account breaks open the horizon of the 
technical question with the last possible radicality: what tech
nology is can henceforth only be understood by measuring the 
distance between what God was capable o f in illo tempore and 
what humans will, in time, themselves be capable of. The first 
part o f producing the human image is, as we have seen, no 
mystery with regard to humanity’s divine maker, and humans 
have successfully repeated it under suitable conditions. The 
belief that the production o f human images can be learned and 
mastered forms the basis for all master classes in nature studies 
at traditional art academies. The artificer from the first phase of 
creation would be no more than an art student noted for his 
talent in a nude painting class; he would simply be an applier of 
learnable arts. The second part, on the other hand, requires a 
thoroughly postgraduate trick that none but the God of Genesis 
have performed thus far: this addition tears the divide between 
human technology and theotechnology wide open. For, from a 
demiurgic perspective— and the tale o f Adam is above all the 
myth of a supreme royal craftsman— the inner human spirit 
itself now purports to be the work of a manufacturer. How to 
awaken statues *to animated life: this is something that, until 
recently, had simply been unknown to the human productive 
capacity. Breath was the epitome of a divine technology capable 
o f closing the ontological gap between the clay idol and the 
animated human with a pneumatic sleight o f hand. Conse
quently, the title “God” denotes an expertise whose art extends
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to the creation o f living beings similar to oneself. As the creator 
o f all things, the God of Genesis is lord of both the dissimilar 
and the similar. One can easily establish the significance of this 
hypothesis by looking at the simplest and highest creatures 
and, in the face o f their givenness, reminding oneself that all 
o f these, without exception, are meant to be understood as 
products o f a single, continually active creative potency! Theolo
gians tend to deny, on the other hand, that crystals, amoebas, 
trees or dragonflies are godlike. Nature, from a theological 
perspective, is the name for God s self-realization in the dissimilar. 
As far as realization in the similar is concerned, however, the 
most eminent text states with authority that Adam resembled 
his creator. One need therefore only take due notice of the 
factual existence of the animated clay creature to ask almost 
automatically: who was capable of that? Who was in a position 
to make man? By what method was he, the similar one, the 
subject, the spirited being who observes and handles the world 
as world, installed? In so far as we are concerned with the 
ceramic Adam, as stated earlier, we are sufficiently informed to 
lift the secret o f his existence, as we know the rules o f working 
with clay that reliably enable us to arrive at android figures. For 
a further treatment of the statue to yield a living human, on the 
other hand, we must introduce a pneumatic or noogenic bonus 
that, it would seem, we have so far lacked any procedural rules to 
imitate. The breathing in of life was a technical-hypertechnical 
procedure that had to be honored as God’s exclusive patent 
throughout the entire period o f religious-metaphysical 
thought. Nonetheless, in attributing Adam’s spirit to the skilled 
act o f a craftsman (or breathsman), the narrators o f Genesis 
stretch out their hands for this bonus.
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Since then, one part of high-cultural theology has always 
been the theology of the utmost skill and the interpretation of 
the world’s totality in the light of a fabrication principle. God is 
an ecstasy of that idea o f competence which encompasses the 
production of the world and its native subjectivities. With the 
advent o f theo-rechnical thought, the European obsession with 
the ability to manufacture set in. One could yield to the suspi
cion that history itself, as a technological process, obeys the rule: 
where there was once God’s secret technology, there must now 
be public human techniques. Perhaps what we call historicity is 
nothing but the time required for the attempt to repeat God’s 
trick through human ability? This would urge us to conclude 
that even the breath of life must one day become a thoroughly 
formulated skill that can be brought down to earth from heaven. 
But can we dare to imagine a technology that makes the 
pneumatic rhythm o f creation its own business? Should, with 
sufficiently precise formulable artistic and procedural rules, even 
the phenomenon once known as animation become something 
amenable to serial production? Should it transpire that breath 
sciences lie in the realm of possibility, and that the humanities 
have already embarked on repeating the divine breath through 
the higher mechanism?11

With these questions, we are drawing a veiled theme o f the 
Jewish Genesis account to belated light: the issue here is Adam’s 
chosen hollowness. What gives us food for thought is his vascu
lar nature, his resonant constitution, his preferred aptness as a 
canal for breathing by an inspirator. From a conventional point 
o f view, the historically established preconception that there 
must be an unbridgeable hierarchical divide—an ontological
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difference— between creator and creature could re-establish 
itself today. Is it not inevitable that the creature, even if we are 
dealing with man in relation to the maker of man, is so distant 
from its creator as to verge on meaninglessness? In this light, 
even the first man ever created will always appear primarily as 
the ceramic object shaped at will from an earthen nothing by 
the hands of a master craftsman, only to fall back some day— 
earth to earth— into the clay from which he originated.

It is only at second glance that a less hierarchical image of the 
connection between the creator-subject and his breathed-on 
piece of work suggests itself. Now we realize that there cannot 
possibly be such a sharp ontological asymmetry between the 
inspirator and the inspired as there is between an animated lord 
and his inanimate tool. Where the pneumatic pact between the 
giver and the taker of breath comes into effect—that is, where 
the communicative or communional alliance builds up— this 
results in a bipolar intimacy that cannot have anything in com
mon with a merely dominating control of a subject over a 
manipulable object mass. Even if the breather and the one 
breathed on face each other as first and second in temporal terms, 
a reciprocal, synchronously interchanging relationship between 
the two breath poles comes into effect as soon as the infusion of 
the breath of life into the android form is complete. The main 
part of God’s trick, it would seem, is to reckon with a counter
breath immediately after the initial one: one could almost say 
that the originator does not preexist the pneumatic work, but 
creates himself synchronously with it as the intimate counterpart 
of one like himself. Indeed, perhaps the notion of an originator 
is simply a misleading, conventional figure to describe the phe
nomenon o f the resonance that originally developed. Once set



up, the canal of animation between Adam and his Lord, filled 
with endless double echo games, can only be understood as a 
two-way system. The lord of all that lives would not also be the 
Cod of answers in whose guise he appears in His early invoca
tions if confirmations o f his breath impulses did not immediately 
How back to Him from the animated figure. This breath is hence 
conspiratory, respiratory and inspiratory from the outset; as soon 
as breath exists, there are two breathing. With the number two at 
the start, it would be misguided to force any statement about 
which pole began in the interior of this dual. Naturally the myth 
must seek to describe how everything started and what came 
first— in this case as in most others. In attempting to do so in 
earnest, however, it must now also speak of an original exchange 
in which there can be no first pole. That is the meaning of the 
biblical reference to Gods image: not that the Creator was some 
mystical solo android who was one day seized by the whim to 
trace His appearance— appearing to whom?— onto earthly 
bodies. This would be as absurd as the notion that God could 
have longed for the company of non-equal, formally similar clay 
figures. The creation o f subjectivity and mutual animation does 
not refer to the hollow human puppet; the image o f God is 
simply a rigidly visualizing term from the jargon of the artist’s 
workshop for a relationship of pneumatic reciprocity. The intimate 
ability to communicate in a primary dual is God’s patent. It 
suggests not so much a visually experienceable similarity between 
an original image and the replica as the original augmentation 
o f God through his Adam, and of Adam through his God. 
Breath science can only get underway as a theory of pairs.

With this phrase—original augmentation—we have named 
a basic figure o f the subsequent reflections in the sphero-
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morphological field. It states that in the spiritual space— under 
the as yet unconsolidated assumption that “spirit” refers to a 
spatiality o f its own kind—the simplest fact is automatically at 
least a two-part or bipolar quantity. Isolated points are only 
possible in the homogenized space of geometry and intercourse; 
true spirit, however, is by definition spirit in and in relation to 
spirit, and true soul is by definition soul in and in relation to 
soul. In the present case, the elemental, initial and simple 
already appears as a resonance between polar authorities; the 
original expresses itself as a correlative duality from the start. 
The addition of the second to the first occurs not in an external 
and a posteriori supplementation— in the way that, in classical 
logic, attributes join substances as latecomers o f a sort, as 
suppliers o f properties. Certainly, if one thinks in substances, 
the attributes arrive later, just as blackness is added to the horse 
and redness to the rose. In the intimate sharing of subjectivity 
by a pair inhabiting a spiritual space open for both, second and 
first only appear together. Where the second does not enter, the 
first was not given either. This means that whoever says “Creator” 
without emphasizing Adam’s prior coexistence with Him has 
already strayed into an origin-monarchical error—just as anyone 
who presumes to speak of humans without mentioning their 
inspirators and intensifiers, or their media, which amount to the 
same, has missed the topic through their very approach. A 
Platonic horse or a heavenly rose: they could, if necessary, still 
remain what they are without blackness or redness. As far as 
God and Adam are concerned, however, they form— if the bond 
of breath between them is indeed as the wording and sense of 
the Genesis convey—a dyadic union from the start, a union that 
can only last on the basis of a developed bipolarity. The primary
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pair floats in an atmospheric biunity, mutual referentiality and 
intertwined freedom from which neither o f the primal partners 
can be removed without canceling the total relationship.

If this strong relation inevitably seems asymmetrical in 
theological tradition— characterized by a powerful leaning 
towards Gods side— it is primarily because, aside from his 
engagement with Adam, his co-subject, God is always assigned 
the indivisible burden of cosmogonic responsibilities. God 
appears as the absolute adult, indeed the only one in the uni
verse—Adam and his ilk, on the other hand, remain children to 
the end in a sense. Only against this background was Augustine 
able to say to his God: “But You, Lord, know all o f him, for You 
made him.”12 For the church father, the joy o f being understood 
depends on the notion that only he who made you can also 
understand and restore you. This provides the basic impulse for 
all disciplines of the spirit and its healing, in so far as it marks 
the advent of the idea that understanding means having made, 
and, more importantly in religious terms, that having been 
made means being able to be understood and repaired—an idea 
on which all priesthood and all psychotherapeutic structures are 
based to this day. The main purpose of this demiurgic interpre
tation o f human creatureliness was to make the pact between the 
producing God and the produced soul unbreakable. The 
damaged but prudent soul should constantly think of its origi
nator or representative, the therapist, because only this thought 
can save it from ontological isolation and from losing its way 
amid the incomprehensible, the unmade, the fortuitous and the 
external. It was to Adam before the Fall of Man, and to him and 
his kind alone, that Saint Teresa of Avilas rule applied: the soul 
must view all things as if the world consisted only of God and
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the soul— an idea still quoted approvingly by Leibniz13—whereas 
it pleases God to express Himself not only in Adam and his 
species, but in the entire household of the creation. In this 
respect the biblical God resembled a husband who has the con
ventional expectation that his wife should be there for him 
alone, while he must keep himself available not only for her, but 
also for a world of business. But He also resembled a mother 
who is good enough to give her child the secure sense that she is 
wholly there for it whenever necessary, even though she also has 
a house and hearth to look after when she is not attending to the 
little being. These asymmetries initially thwart the equality in 
the image; but this does not change the incomparable particu
larity of the pneumatic pact. The one breathed on is by necessity 
an ontological twin of the breather. The two are bonded by an 
intimate complicity such as can only exist between beings that 
originally share the placenta of subjectivity. Adam and his Lord 
live off the same ego-forming placenta— they nourish them
selves with the same I-am-who-I-am substance that spreads 
between them like a subtle shared scent o f intimacy and syn
chronous desire. The thorn bush in the desert burns not for 
itself alone, but always for itself and Moses, its agent and repre
sentative. That is why he is not meant to gaze at the flames in 
admiration when it burns, but form a chain of messengers: we, 
this fire and my testimony to it, belong together like the message 
and its immediate recipient. Flame and speech are original 
accomplices. The open secret o f the historical world is that the 
power to belong together, which is experienced in exemplary 
fashion by select couples— and, why not, by burning bushes and 
prophets on fire—can be extended to communes, teams, project 
groups, and perhaps even entire peoples.
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Wc refer to this connecting force, using a creaky word from 
the nineteenth century, as solidarity. The nature of this force, 
which allies people with their own kind or a superhuman other 
in shared vibrations, has never been examined sufficiently 
seriously in the history of thought. So far one has always pre
supposed and demanded solidarity, has attempted to raise it, 
politicize it and sabotage it; people have sung its praises and 
lamented its fragility; but never has anyone inquired far enough 
back into its origin. At this point we have at least realized that 
solidarity between people must be a transference phenomenon 
outside of primary couple relationships and primal hordes. But 
what is transferred here? The strong reason for being together is 
still awaiting an adequate interpretation.14

Let us translate these rhapsodic reflections on an Old Euro
pean and Middle Eastern theological motif into the language 
o f the present investigation: when the Jewish God and the 
prototypical human each turn their contact side towards the 
other, they form a shared interior sphere. What is here termed 
a sphere is, in a first and provisional understanding, an orb in 
two halves, polarized and differentiated from the start, yet 
nonetheless intimately joined, subjective and subject to expe
rience— a biune shared space o f present and past experience. 
What is known in tradition as spirit is thus originally, through 
sphere formation, spatially spread. In its basic form the sphere 
appears as a twin bubble, an ellipsoid space of spirit and expe
rience with at least two inhabitants facing one another in polar 
kinship. Living in spheres thus means inhabiting a shared subtlety. 
The aim of this three-part book is to show that, for humans, 
being-in-spheres constitutes the basic relationship— admittedly,
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one that is infringed upon from the start by the non-interior 
world, and must perpetually assert itself against the provocation 
o f the outside, restore itself and increase. In this sense, spheres 
are by definition also morpho-immunological constructs. 
Only in immune structures that form interiors can humans 
continue their generational processes and advance their indi
viduations. Humans have never lived in a direct relationship 
with “nature,” and their cultures have certainly never set foot 
in the realm o f what we call the bare facts; their existence has 
always been exclusively in the breathed, divided, torn-open 
and restored space. They are the life forms designed to be 
floating beings— if floating means depending on divided 
moods and shared assumptions. Humans are thus fundamentally 
and exclusively the creations o f their interior and the products 
o f their work on the form of immanence that belongs insepa
rably to them. They flourish only in the greenhouse of their 
autogenous atmosphere.

What recent philosophers referred to as “being-in-the- 
world” first o f all, and in most cases, means being-in-spheres. If 
humans are there'5 it is initially in spaces that have opened for 
them because, by inhabiting them, humans have given them 
form, content, extension and relative duration. As spheres are 
the original product o f human coexistence, however—some
thing of which no theory o f work has ever taken notice— these 
atmospheric-symbolic places for humans are dependent on 
constant renewal. Spheres are air conditioning systems in 
whose construction and calibration, for those living in real 
coexistence, it is out o f the question not to participate. The 
symbolic air conditioning of the shared space is the primal 
production o f every society. Indeed— humans create their own
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climate; not according to free choice, however, but under 
preexisting, given and handed-down conditions.16

Spheres are constantly disquieted by their inevitable insta
bility: like happiness and glass, they bear the risks native to 
everything that shatters easily. They would not be constructs of 
vital geometry if they could not implode; even less so, however, 
if they were not also capable of expanding into richer structures 
under the pressure of group growth. Where implosion occurs, 
the shared space as such is cancelled out. What Heidegger called 
being-toward-death means not so much the individuals long 
march into a final solitude anticipated with panic-stricken 
resolve; it is rather the circumstance that all individuals will one 
day leave the space in which they were allied with others in a 
current, strong relationship. That is why death ultimately 
concerns the survivors more than the deceased.17 Human death 
thus always has two faces: one that leaves behind a rigid body and 
one that shows sphere residues—those that are sublated into 
higher spaces and re-animated and those that, as the waste 
products o f things, fallen out o f former spaces o f animation, are 
left lying there. In structural terms, what we call the end o f the 
world is the death of a sphere. This small-scale emergency is the 
separation of the lovers, the empty apartment, the torn-up 
photograph; its comprehensive form manifests itself as the death 
of a culture, the burnt-out city, the extinct language. Human and 
historical experience at least shows that spheres can continue to 
exist even beyond mortal separation, and that things lost can 
remain present in memories— as a memorial, a specter, a mission 
or as knowledge. It is only because o f this that not every sepa
ration of lovers need become the end of the world, and not every 
change undergone by language a cultures demise.18
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The fact that the internally differentiated bubble o f those 
in intimate coexistence can initially seem to be resolutely 
dosed and secure in itself is due to the tendency of the com
municating poles to be consumed fully in their care for the 
other half. This is also manifest in the Jewish creation myth: in 
passing on His breath to Adam, the God o f Genesis in fact 
places His utmost stake in the pneumatic relation. Adam and 
his companion, for their part, remain in their exclusive partner
ship with God for as long as they manage to allow nothing to 
grow inside themselves other than what was originally 
breathed into them: the awareness of their original counter
part’s glory and its demand for an answer. I am the one closest 
to you and your inspirator; you shall have no other inspirator 
but me— the first commandment of dyadic communication. 
Initially, there is nothing within them but the breathed, back- 
and-forth double rejoicing o f the pact against externality. 
Adam and his God form an oscillatory circuit o f generosity 
that celebrates and elevates itself in dulci iubilo. Through 
God s communication with Adam, this mirroring of His being 
radiates unanimously back to Him from Adam. Perhaps it is 
appropriate to image the music o f angels and sirens as the 
sonic miracle o f such an untainted bi-unanimity.

Unscathed spheres carry their destruction within them
selves: this too is taught with merciless stringency by the Jewish 
paradise account. There is nothing to impair the perfection of 
the first pneumatic bubble until the disturbance of a sphere 
leads to the primal catastrophe. The distractable Adam falls prey 
to a second inspiration through the secondary voices o f the 
serpent and the woman; as a result he discovers what theolo
gians called his freedom. Initially, however, this consists only in
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;i terrain willing openness to seduction by outside elements. The 
phenomenon of freedom subsequently takes on its full, unnerving 
magnitude by installing radicalized independence o f will and the 
desire for other things than those prescribed, indeed for many 
kinds of things—all declensions o f a metaphysically interpreted 
evil will. From the very first whim of individual freedom, 
however, humans lost the ability to stay in their place within the 
purely sounding biunity o f the God-self space, devoid of all 
secondary voices. The “expulsion from paradise” is a mythical 
title for the spherological primal catastrophe— in psychological 
terminology it would be paraphrased as a general weaning 
trauma. Only an event o f this kind— the withdrawal o f the first 
completer—could give rise to what would later be termed the 
“psyche”: the semblance o f a soul that, almost like a private spark 
or an isolated vital principle, inhabits a single desirous body. The 
mythical process outlines the inevitable corruption o f the 
original interior-forming biunity through the emergence of a 
third, a fourth and a fifth, which led to the advent of frolicking. 
The biune world had known neither number nor resistance, for 
even the mere awareness that there were other things, countable 
and third options, would have corrupted the initial homeostasis. 
The expulsion from paradise means the fell from the blissful 
inability to count. In the dyad, the united two even have the 
power to deny their twoness in unison; in their breathed retreat 
they form an alliance against numbers and interstices. Secundum, 
tertium, quartum, quintum— non dantur. We are what we are, 
without separations and joints: this space of happiness, this 
vibration, this animated echo chamber. We live, as intertwined 
beings, in the land o f We. But this measureless, numberless 
happiness with closed eyes cannot ever last anywhere; in post-
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paradise times— and does the count not always start “after 
paradise lost”?— the sublime biune bubble is damned to burst.

The modalities o f bursting set the conditions for cultural 
histories. Transitional objects, new themes, secondary themes, 
multiplicities and new media step between the two partners; the 
symbiotic space, once intimate and filled with a single motif, 
opens up into a multiple neutrality, where freedom is only granted 
along with foreignness, indifference and plurality. It is torn open 
by non-symbiotic urgencies; for the new is always born as some
thing that disturbs earlier symbioses. It intervenes in the 
individual interior as an alarm and a compulsion. Now the adult 
cosmos becomes clear as the epitome of work, struggle, diversion 
and coercion. What was God becomes a lonely, transcendent 
pole. He survives in the only way he can: as a distant delusional 
address for scattered quests for salvation. What was Adams 
symbiotically hollow interior now opens itself up to more and 
less spiritless occupants known as worries, entertainments or 
discourses; these fill out the space that, in the intimate state of 
coexistence, would have wanted to remain for free for the one, 
the initial breath partner. The adult has now understood that he 
has no right to happiness; at most, a call to remember that other 
state. Who would be allowed to follow it? The utmost that a con
sciousness filled with worry and violence can allow itself in the 
way of symbolic nurturances are backward-looking, yet also 
future-summoning phantasms of the reinstated dyad. Such 
dreams belong to the stuff o f which the visionary religions are 
made; Plato’s magic trail through the course of the European 
spirit also follows these dream lines. In countless encodings these 
phantasms, partly in public and partly concealed, call up 
witching images from the perfect globe of sheltering, sheltered



mutual inspiration. Stirred up or sucked in by mysterious 
memories and regressions, sunken notions of a prehistoric breath 
community of the double soul on the sixth day o f creation.

All history is the history of animation relationships. Its nucleus, 
as certain anticipatory formulations hinted, is the biune bond of 
radical inspiration communities. It may initially be unimportant 
whether this bond is addressed in the terms of the creation myth 
as the alliance of divine image between Yahwe and Adam, or 
under the psychoanalytical concept of the early mother-child 
dyad, or the poetic-existential figures o f the inseparable lovers, 
the twins, the Great Couple and the conspiring two. In all these 
models, spheric liaisons are brought up in which reciprocal ani
mations generate themselves through radical resonance; each of 
them demonstrates that real subjectivity consists o f two or more 
parties. Where two o f these are exclusively opened towards each 
other in intimate spatial division, a livable mode of subjectness 
develops in each; this is initially no more or less than a partici
pation in spheric resonances.

In earlier times, it was almost exclusively religious traditions, 
with special considerations, that bore witness to this enigma of 
subjectivity as participation in a bipolar and pluripolar field.19 
Only with the incipient Modern Age did individual complexes 
step out o f these vague constructs and move towards worldly 
views— especially in psychological, medical and aesthetic dis
courses. In premodern worlds, the only way for phenomena of 
biune and communitarian inspiration to articulate themselves 
was in religious languages— monovalent-animistic and bivalent- 
metaphysical ones. It will therefore be inevitable in the following 
reflections on the establishment of a general spherology also to
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open up the religious fields o f European and non-European 
cultures in free traversals for an open discourse of intimacy. In 
doing so, this anthropology beyond humans identifies itself 
perhaps not as the servant-girl o f theology, but certainly as its 
pupil. It would not, admittedly, be the first to outgrow its 
teacher. Worldly spherology is the attempt to free the pearl 
from the theological oyster.

The spherological drama of development— the emergence 
into history—begins at the moment when individuals step out 
into the multipolar worlds of adults as poles of a biunity field. 
They inevitably suffer a form o f mental resettlement shock when 
the first bubble bursts, an existential uprooting: they come out of 
their infantile state by ceasing to live completely under the 
shadow of the united other and thus starting to become inhabi
tants of an expanded psycho-sociosphere. For them, this is where 
the birth of the outside takes place: upon emerging into the 
open, humans discover what they initially think can never 
become part o f their own, inner, co-animated realm. There are, 
as humans learn fascinatedly and painfully, more dead and outer 
things between heaven and earth than any worldling can dream 
of appropriating. When the youths bid farewell to their maternal 
kitchens-cum-living rooms, they are confronted with subjectless, 
external, excitingly uncontrollable phenomena. They would not 
be viable human individuals, however, if they did not bring a 
dowry of memories of the symbiotic field and its enclosing power 
with them into the strange new land. It is this power to transfer 
the integral space that ultimately also overcomes the intruder 
trauma, the law of the disruptive third, fourth and fifth parties, 
for it integrates the disrupter like a new sibling—as if, in fact, it 
were a necessary element in its own system.
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Leopards break into the temple and drink to the dregs what is 

in the sacrificial pitchers; this is repeated over and over again; 

finally it can be calculated in advance, and it becomes part o f  

the ceremony. (Franz Kafka)20

Time and again, the literature of the interior deprives the for
tuitous and the senseless of its destructive sting. From the outset,
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there is a process of world literature competing with the rise of the 
external, the foreign, the fortuitous and those forces that threaten 
to burst the sphere; its aim is to setde every outside, no matter 
how cruel and unfitting, all demons of the negative and monsters 
o f foreignness, within an expanded inside. Context turns into 
text—as often and as long as the external is worked away or 
reduced to tolerable formats. In this sense, order is above all the 
effect o f a transference from interior to exterior. What we know as 
the metaphysical worldviews of Old Europe and Asia are the 
tensest ascetic drawings-in o f the foreign, the dead and the 
external into the circle of soul-animated, text-woven large-scale 
interiors. Until yesterday, their poets were the thinkers. They 
taught the citizens of being how to achieve symbiosis with the 
stars and the stones; they interpreted the outside as an educator. 
Hegel’s great synthesis is the last European monument to this will 
to draw all negativity and externality into the inside of a logically 
sealed dome. But philosophy could not have erected its sublime 
constructions without the mandate of its carrier culture, and 
logical syntheses presuppose the political and military situations 
that demand such symbolic vaulting; their exoteric mission—living 
on a large scale, ruling over palaces and distant borders—requires 
consolidation through metaphysical knowledge. The first philos
ophy is the last transference. Novalis would go on to lift the secret 
when he interpreted thought allied with writing as a general 
homecoming: “Where are we going? Always home.” The total 
parental home does not want to lose even the most foreign ele
ments. On all paths to high culture, sphere extension and growing 
inclusivity dictate the law by which consciousness develops.

What we call growing up consists o f these strenuous 
resettlings of smaller subjectivities in larger world forms; often,
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ii simultaneously means the reformatting o f the tribal con
sciousness to suit imperial and text-supported circumstances. 
I or the child we were, the expanded space of interaction may be 
i lie large family for a while; as soon as the familial horizon is 
exceeded, however, the more developed social forms stake their 
i la inis to form and animate the individuals. As far as prehistoric 
i i mes are concerned, the decisive social form manifests itself as 
i lie horde, with a tendency towards forming clan communities 
and tribes; in historical times, it appears as the people, with a 
tendency towards founding cities, nations and kingdoms. In 
both regimes, the prehistoric and the historical, human exis
tence never simply adjusts itself to fit into what, using a modern 
and overly smooth term, we call its “environment”; rather, this 
existence creates its own surrounding space through which and 
in which it appears. Every social form has its own world house, 
a bell jar o f purpose, under which human beings first o f all 
gather, understand themselves, defend themselves, grow and 
dissolve boundaries. The hordes, tribes and peoples, and the 
empires all the more, are— in their respective formats— psycho- 
sociospheric quantities that arrange themselves, climatize 
themselves and contain themselves. At every moment of their 
existence, they are forced to place above themselves, by their 
typical means, their own semiotic heavens from which character- 
forming collective inspirations can flow to them.

No people can last in its own process of generations and in 
competition with other peoples unless it succeeds in keeping 
up its process o f self-inspiration. What is referred to here as 
autogenous inspiration is, more dispassionately expressed, 
the continuum of ethnospheric climate techniques. Through 
ethnotechniques spanning generations, tens and hundreds of
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thousands, perhaps even millions of individuals are attuned to 
superior collective spirits and particular rhythms, melodies, pro
jects, rituals and fragrances. By virtue of such formal games, 
which produce a shared and productive sensuality, the collected 
many keep finding the proof of their destiny to be together, even 
under adverse conditions; where this proof becomes powerless, 
discouraged people dissolve within stronger cultures or decline 
into rioting bands and childless leftover groups.21 Because of its 
exaggerated aim, the task o f enclosing such absurdly large num
bers o f people in unifying systems of delusion sounds like an 
impossible demand. Mastering precisely such difficulties, 
however, was obviously part o f the logic o f the way in which 
peoples were actually formed. In the historical world, it seems, 
the more improbable option develops an inclination to assert 
itself as the realer one. How implausible and impossible the 
mere existence of a united mass like a people seems from the 
perspective of the primal hordes— the cultural synthesis o f a 
thousand or ten thousand hordes—yet it is the peoples who 
made history, sucked up the hordes and demoted them to mere 
families or houses. To us, the concept o f empire— in terms of 
the swarming of tribes and peoples— seems all the more o f an 
impossibility; it is precisely the polyethnic empires, however, 
that called the tune of volatile history during the last four 
millennia and translated their expectations of order into reality. 
Anyone who studies the course of the past ten millennia with 
regard to the creation of peoples must conclude from the 
evidence that wherever there are peoples, divine heavens to 
form these peoples cannot be far away. The native gods stand, 
like ethnotechnic universals, for communality instead of diverse 
segments— they are the unbelievable that demanded belief, and
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did so with the greatest historical success. Almost everywhere, 
brute force had a catalytic role in ethnopoietic processes. It is 
only the language games of the gods, however, that prove to be 
effective guarantees of longer-lasting ethnospheric animation 
c llccts; one could say that they ensure syntheses of peoples a priori.

The case of the Jewish Yahwe, the spirit God who blows 
over the desert, is an especially striking example o f a supreme 
inspirator carrying out His ethnopoietic office for His chosen 
people. Not only does he remain the intimate God of Adam 
;ind Abraham, and offer himself to human souls in the 
monotheistic cultures as the eternal super-thou; He is, above 
all, the transcendent integrator who unites the twelve tribes to 
form the people of Israel. He is the one who stabilizes his people 
not only as bearers o f the law, but also as a military stress 
community,22 enabling them to assert themselves at the ever- 
changing batdefronts of innumerable conflicts. He commits 
Himself to His people in the most remarkable manner by bind
ing it to Him through the pneumatic legal form o f the 
covenant. Friedrich Heer once observed that the sheer physical 
existence o f the Jewish people in the present essentially 
amounts to a proof o f God from history; in less effusive terms, 
one could say that the historical persistence of Judaism through 
the last three thousand years at least constitutes the most 
concrete of all spheric proofs based on survival.23

In spherological terms, peoples appear above all as commu
nities o f cult, arousal, effort and inspiration. As autogenous 
vessels, they live and survive only under their own atmospheric, 
semiospheric bell jar. Through their gods, their stories and 
their arts, they supply themselves with the breath— and thus 
the stimuli— that make them possible. In this sense, they are
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successful pneumotechnic and auto-stressory constructs. By 
lasting, peoples prove their ethnotechnic genius ipso facto. And 
although the individuals within peoples pursue their own con
cerns in relative obliviousness, overarching myths, rituals and 
self-stimulations still create social fabrics o f sufficient ethnic 
coherence, even from the most resistant material. Such endoge
nously stressed collective bodies are spheric alliances that drift 
in the current of the ages. That is why the most successful 
sphere-forming communities, the religion-based folk traditions 
or cultures, have survived for centuries with impressive ethno- 
spiritual constancy. The prime example, alongside Judaism, is 
Indo-Aryan Brahmanism, which has been symbolically air- 
conditioning the Hindu world for millennia. The Chinese 
continuum likewise confirms the law that sphere politics is fate: 
was China not one great artistic exercise on the theme “exis
tence in an exteriorless, self-immured space” until the turn of 
our decade? We shall attempt, especially in the second volume, 
to explain how this imperial enclosure reflected the characteristic 
spatial understanding of the metaphysical epoch.

Speaking of spheres, then, does not only mean developing a 
theory o f symbiotic intimacy and couple-surrealism; though 
sphere theory by its nature begins as a psychology of inner 
spatial formation from biune correspondences, it inevitably 
develops further into a general theory o f autogenous vessels. This 
theory provides the abstract form for all immunologies. Under 
the sign of the spheres, finally, the question is posed as to the 
form o f political outer space creations as such.

In our account, then, sphere psychology will go before 
sphere politics; the philosophy o f intimacy must be used to
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support political morphology, open it up, accompany it and 
circle it. This order has an obvious dramaturgical reason, but 
ultimately stems from the matter itself. At its beginning, every 
life goes through a phase in which a mild two-person illusion 
defines the world. Caring ecstasies enclose mothers and children 
in an amorous bell whose resonances remain, under all circum
stances, a precondition for a successful life. Early on, however, 
the unified two become related to third, fourth and fifth ele
ments; as the singular life ventures out o f its initial shell, 
additional poles and larger spatial dimensions open up, each 
defining the extent o f the developing and developed connec
tions, worries and participation. In fully-grown spheres, forces 
are at work that draw the individual into an illusion shared by 
millions. It seems impossible to live in large societies without 
yielding in some measure to the delirium of ones own tribe. From 
the outset, therefore, spherology examines the risks involved in 
transference processes from micro- to macropsychoses. What it 
considers above all else, however, is the exodus of the living 
from the real and the virtual mothers womb into the dense 
cosmoses of the regional advanced civilizations, and beyond 
these into the non-round, non-dense foam worlds of modern 
global culture. In this, our account follows the Romanesque 
idea of describing the world as a glass bead game, even if, 
conditioned by its subject, it will take away the weightlessness 
of this motif. Spheres are forms as forces o f destiny— from the 
fetal marble in its private, dark waters to the cosmic-imperial 
ball that appears before us with the supremely confident aim of 
containing and rolling over us.

Once spheres are elevated to a theme as effective forms of 
the real, the perspective of the world’s form  reveals the key to its
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symbolic and pragmatic order. We can explicate why, wherever 
people think in large round forms, the idea o f self-sacrifice 
inevitably gains power. From time immemorial, the massive 
globes that present mortals with their comforting roundness 
have demanded that whatever does not fit into the smooth 
curvature of the whole should be subordinated to them: first of 
all the stubborn, cumbersome, private ego, which has always 
resisted complete absorption into the great round self. The 
forces o f empire and salvation find their obligatory aesthetic in 
the circle. Hence our phenomenology o f spheres is forced by 
the obstinacy of its theme to overturn the morphological altar 
on which, in imperial times, the non-round was always sacri
ficed to the round. On the largest scale, the theory of spheres 
leads into a critique of round reason.

The first book of this sphere trilogy speaks of microspheric units 
that will be referred to here as bubbles. They constitute the inti
mate forms o f the rounded being-in-form and the basic molecule 
of the strong relationship. Our analysis sets about the task, never 
undertaken before, o f narrating the epic of those biunities that 
have always been lost to the adult intelligence, yet never fully 
eradicated. We shall dive into a lost history that tells o f the 
blossoming and sinking of the intimate Atlantis; we will explore 
a breathed continent In the matriarchal sea that we inhabited in 
a subjectively prehistoric time, and abandoned with the start of 
what we believe to be our own histories. In this distinctive world, 
elusive quantities flash at the edge of conventional logic. Recog
nizing our inevitable conceptual helplessness as our only sure 
companion, we traverse landscapes o f pre-objective existence and 
prior relationships. If it were appropriate to speak of penetrating,
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one might say that we will penetrate into the realm of intimate 
absurdities.24 The things themselves, however, as becomes 
apparent, will only tolerate non-invasive invasions; in this area 
one must entrust oneself, more permissively than in ones usual 
methodical explorations and goal-directed thought tasks, to a 
drift that pulls us forwards on the lymphatic currents of pre- 
subjectively primitive self-awareness. On the way through the 
evasive underworld of the inner world, the schematic image of a 
fluid and auratic universe unfolds like a map in sound, woven 
entirely from resonances and suspended matter; it is there that 
we must seek the prehistory of all things pertaining to the soul.
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By its very nature, this search has the form of an impossible 
problem that can neither be solved nor left alone.

These journeys along the edges to the source regions of the 
soul, self-sense and entwinement bring to light just how far the 
prehistory of the intimate has always proceeded as a history of 
mental catastrophe. One cannot speak of the intimate spheres 
without mentioning how their bursting and expanded regeneration 
take place. All amniotic sacs,25 organic models o f autogenous 
vessels, live towards their bursting; with the turbulent waters of 
birth, every life is washed up on the coast o f harder facts. Those 
who reach it can use those facts to explain what drives the 
intimate, all too intimate bubbles to failure and forces their 
inhabitants into transformations.

The second book of Spheres will open up a historico-political 
world whose models are the geometrically exact orb and the 
globe. Here we enter the Parmenidean dimension: a universe 
whose boundaries are drawn with a compass and whose center 
is occupied by a specifically philosophical, circumspect and 
overflowing joviality. In the era of metaphysics and classical 
empires, not so much overcome as simply forgotten, God and 
the world seemingly made a pact to present everything intrin
sically being thing as an inclusive orb. Theology and ontology 
have, as far as we can see, always been teachings on the round 
container form; only from this perspective do the shapes o f the 
empire and the cosmos become conceivable in a binding fashion. 
Not without reason was Nicholas o f Cusa able to write: “And 
so, the whole o f theology is said to be circular.”26 Theologians 
may continue under the illusion that their God is deeper than 
the God of the philosophers; but the God of the morphologists
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is deeper than the God of the theologians.27 On such expedi
tions into worlds now almost entirely lost, where the idea of a 
necessary roundness of the whole predominated, we gain 
insights into the function and construction of political ontolo
gies in premodern empires. There is no traditional empire that 
failed to secure its borders by cosmological means, and no 
ruling body that did not discover the instruments of political 
immunology for itself. What is world history if not also the war
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history of immune systems? And the early immune systems— 
were they not always militant geometries too?

The recollection of the venerable doctrines o f orb-shaped being 
uncovers the philosophical origins o f a process that, under the 
name of “globalization,” is on everyone’s lips today. Its true story 
needs to be told— from the geometrization of the heavens in 
Plato and Aristotle to the circumnavigation of the final orb, the 
earth, through ships, capitals and signals. It will transpire how 
the Uranian globalization of ancient physics had to change into 
terrestrial globalization upon its modern failure. Underlying 
this is the decision to give the globe back the significance that is 
assigned to it nominally in the usual talk of globalization, but 
never in a conceptually serious fashion, namely as the true icon 
of heaven and earth. Once one has gained an idea of terrestrial 
globalization as the basic process of the Modern Age, it can be 
made clear why a third globalization, triggered by the rapid 
images in the networks, is currently leading to a general space 
crisis. This is indicated by the concept, as familiar as it is opaque, of 
virtuality. The virtual space of cybernetic media is the modernized 
outside that can no longer be presented as one form of the divine 
interior; it is made feasible in the shape of technological exte
riority— and hence as an outside that lacks any inside 
counterpart from the outset. Cybernetic virtuality was preceded 
by philosophical virtuality, admittedly, which had been founded 
with the Platonic exposition of the world of ideas. Classical 
metaphysics already cast vulgar spatial thought into a crisis, for 
Plato made the virtual sun known as “good” rise over the sensual 
world, and it is only from this that everything that is “real” about 
the three-dimensionally sensual gains being at all. The current



writings about virtual space are just in time to participate in the 
2,400-year anniversary of the discovery of the virtual.

The concept of the sphere— both as an enlivened space and as 
the imagined and virtual orb of being—is ideally suited to reca
pitulating the transition from the most intimate to the most 
encompassing, from the closed to the burst-open concept of 
space. That the space-spawning extraversions of the spheres show 
a touch o f the weird and even the monstrous was hinted at by 
Rilke, who did more for the poetics of space than any contem
porary thinker, in a decisive verse:

And how perplexed must any womb-born creature feel, who is
obliged to fly thin air.28

The theory of spheres is a morphological tool that allows us to 
grasp the exodus of the human being, from the primitive sym
biosis to world-historical action in empires and global systems, as 
an almost coherent history of extraversion. It reconstructs the 
phenomenon of advanced civilization as the novel of sphere 
transference from the intimate minimum, the dual bubble, to the 
imperial maximum, which one should imagine as a monadic 
round cosmos. If the exclusivity of the bubble is a lyric motif, the 
inclusivity of the orb is an epic one.

It is in the nature of the matter that the phenomenology of 
imperial roundnesses must turn into a critical gynecology of the 
state and the large-scale church; in the course of our account, we 
will in fact show that peoples, empires, churches and, above all, 
modern nation states, are not least space-political attempts to 
recreate fantastic wombs for infantilized mass populations by
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imaginary and institutional means. Because the greatest o f aJI 
possible container figures had to be envisaged as the one God in 
the age of patriarchal metaphysics, however, the theory of the orb 
leads directly to a morphological reconstruction of Western 
ontotheology: this doctrine conceptualizes God Himself, in 
Himself and for Himself, as an all-encompassing orb of which 
esoteric doctrines circulating since the High Middle Ages would 
claim that its center was everywhere and its perimeter nowhere.29 
Was the process o f the Modem Age not identical, in its deep 
structure, to the attempts of European intellectuals to find their 
bearings in this unstable super-orb?

From the early Middle Ages, Catholic infernologists con
sidered that humans are beings which could fall out o f the divine 
round space. It was only with Dante that hell was cleared up 
geometrically: in his vision, even those who are excommunicated 
from the divine orb after judgment will remain contained in the 
immanences of hell’s circles—we shall refer to these, with the 
rings of the Commedia in mind, as the anti-spheres. Their 
description, as remains to be shown, anticipates the modern 
phenomenology of depression and the psychoanalytical separation 
of analyzable and non-analyzable spirits.30

In examinations of the metaphysics of telecommunication in 
large-scale social bodies, we will show how the classical empires 
and ecclesiae managed to present themselves as sun-like orbs 
whose rays break forth from a monarchic center to illuminate 
even the periphery of all that is.31 Here it becomes apparent why 
the attempts o f classical metaphysics to conceive of all that is as 
a concentrically organized monosphere were doomed to failure, 
for more reasons than immanent construction errors—why, in 
fact, such a hyper-orb, because of its forced abstractness, was a
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Il.iwnl immunological design to begin with. The widespread 
lutiiK-sickncss for the Aristotelian world that is seeing a particular 
tcvival today, and which recognizes its goal in the word “cosmos” 
.mil its longing in the phrase “world soul,” exists not least because 
we do not practice any historical immunology, and draw the 
il.m^crously false conclusion from the evident immunodeficiencies 
nl contemporary cultures that earlier world systems were 
t 'instructed better in this respect. The livability of the classically 
totalistic systems of former times is a peculiar matter, however. 
( )ih' need only recall the Gnostic claustrophobia under the 
tyrannical walls of heaven, or the early Christian unease about 
encompassing the world at all, to judge how far the world of late 
antiquity already saw reasons to revolt against the flawed 
immunological design of its official cosmology. We will explain 
how the Christian epoch was only able to discover the formula 
lor its success in a historic compromise of its immune systems, 
hoth the personalistic-religious and the imperial-constructivistic— 
and why their decline had to result in the technization of 
immunity that characterizes modernity.

Finally, it will have to be shown how the delayed failure of 
the European dream o f universal monarchy supplied the driving 
forces for the terrestrial globalization process, in whose course the 
scattered cultures on the last orb will be drawn together into an 
ecological stress commune.32

The third book will address the modern catastrophe of the round 
world. Using morphological terms, it will describe the rise o f 
an age in which the form of the whole can no longer be imagined 
in terms of imperial panoramas and circular panopticons. 
From a morphological perspective, modernity appears primarily
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as a form-revolutionary process. It is not by chance that its 
conservative critics decried it as a loss of the center and rejected 
it as a rebellion against the divine circle— to this day. For 
Catholic Old Europeans, the essence of the Modern Age can still 
be expressed in a single phrase: spheric blasphemy. Much less 
nostalgically, though taking an untimely non-Catholic path, our 
spherological approach supplies the means to characterize the 
catastrophes of world form in modernity—that is, terrestrial and 
virtual globalization— in terms of non-round sphere formations.
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This contmdictio in adiecto mirrors the formal dilemma of the 
i tiiTcnt contemporary state of the world, in which global markets 
;iml media have ignited an acute world war o f ways of life and 
informational commodities. When everything has become the 
ccnter, there is no longer any valid center; when everything is 
i ransmitting, the allegedly central transmitter is lost in the tangle 
of messages. We see how and why the age of the one, the greatest 
all-encompassing circle o f unity and its bowed exegetes has 
irrevocably passed. The guiding morphological principle of the 
polyspheric world we inhabit is no longer the orb, but rather foam. 
The structural implication of the current earth-encompassing 
network—with all its eversions into the virtual realm— is thus 
not so much a globalization as a foaming. In foam worlds, the 
individual bubbles are not absorbed into a single, integrative 
hyper-orb, as in the metaphysical conception of the world, but 
rather drawn together to form irregular hills. With a phenome
nology of foams, we shall attempt to advance— in concepts 
and images— towards a political amorphology that gets to the 
bottom (less)33 of the metamorphoses and paradoxes o f the 
solidary space in the age of multifarious media and mobile world 
markets. Only a theory o f the amorphous and non-round could, 
by examining the current fame of sphere destructions and sphere 
regenerations, offer the most intimate and general theory of the 
present age. Foams, heaps, sponges, clouds and vortexes serve as 
the first amorphological metaphors, and will help to investigate 
the formation of inner worlds, the creation of contexts and the 
architectures o f immunity in the age of unfettered technical 
complexity. What is currently being confusedly proclaimed in all 
the media as the globalization of the world is, in morphological 
terms, the universalized war of foams.
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As ail inevitable result o f the subject itself, we shall also 
cncountcr perspectives on sphere pathology in the modern- 
postmodern process. Referring to a pathology of spheres displays 
a threefold focus: a politicological one, in so far as foams tend to 
be ungovernable structures with an inclination towards morpho
logical anarchy; a cognitive one, in so far as the individuals and 
associations of subjects can no longer produce any complete 
world, as the idea of the whole world itself, in its characteristically 
holistic emphasis, unmistakably belongs to the expired age of 
metaphysical total-inclusion-circles, or monospheres; and a 
psychological one, in so far as single individuals in foams tend to 
lose the power to form mental-emotional spaces, and shrink to 
isolated depressive points transplanted into random surroundings 
(correctly referred to systemically as their environment). They 
suffer from the immunodeficiency caused by the deterioration of 
solidarities— to say nothing, for the moment, of the new immu
nizations acquired through participation in regenerated sphere 
creations. For sphere-deficient private persons, their lifespan 
becomes a sentence of solitary confinement; egos that are exten- 
sionless, scarcely active and lacking in participation stare out 
through the media window into moving landscapes of images. It 
is typical of the acute mass cultures that the moving images have 
become far livelier than most of their observers: a reproduction 
of animism in step with modernity.

In fact, the soul in the non-round age must, even under the 
most favorable conditions, be prepared for the fact that for the 
single bubbles, the self-completing, released individuals who 
furnish their personal spaces medially, the hybrid global foam 
will remain something impenetrable; at least navigability can 
partially replace transparency. Certainly, as long as the world
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could still be panoptically overviewed as a whole from a single 
ruling point, it seemed intelligible through the self-transparency 
with which the divine orb illuminated itself in order to possess 
itself completely at every point. The notion o f human participa
tion in such a provision of transparency released imperial and 
monologic forms of reason; the world as a whole was illuminated 
by the circumspection that ruled from the center. God Himself 
was nothing but the center and the perimeter of the orb o f being 
that was projected and viewed by Him, and all thought that 
bused itself on Him shared analogously in the sublimity of His 
ccntral view. In the foam worlds, however, no bubble can be 
expanded into an absolutely centered, all-encompassing, 
amphiscopic orb; no central light penetrates the entire foam in 
its dynamic murkiness. Hence the ethics o f the decentered, small 
and middle-sized bubbles in the world foam includes the effort 
to move about in an unprecedentedly spacious world with an 
unprecedentedly modest circumspection; in the foam, discrete 
and polyvalent games of reason must develop that learn to live 
with a shimmering diversity of perspectives, and dispense with 
the illusion of the one lordly point of view. Most roads do not lead 
to Rome—that is the situation, European: recognize it. Thinking 
in the foam means navigating on unstable currents— others would 
say that it changes, under the impression of the thought tasks of 
the time, into a plural and transversal practice of reason.34

With this neither gay nor sad science of foams, the third 
book of Spheres presents a theory of the current age whose main 
tenor is that deanimation has an insurmountable lead over 
reanimation. It is the inanimable outside that gives food for 
thought in intrinsically modern times. This conclusion will 
inevitably drive the nostalgic yearning for a conception of the
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world, which still aims for a livable whole in the education- 
holistic sense, into resignation. For whatever asserts itself as 
the inner realm, it is increasingly exposed as the inner side of 
an outside. No happiness is safe from endoscopy; every blissful, 
intimate, vibrating cell is surrounded by swarms of professional 
disillusioned, and we drift among them— thought paparazzi, 
deconstructivists, interior deniers and cognitive scientists, 
accomplices in an unlimited plundering o f Lethe. The rabble of 
observers, who want to take everything from without and no 
longer understand any rhythm— have we not long since become 
part o f them, in most matters and at most moments? And how 
could it be any different? Who could inhabit in such a way that 
they inhabit everything? Or in such a way that they do not 
interfere in anything exterior? The world, it seems, has grown 
much too large for people of an older type, who strove for true 
community with things both near and far. The hospitality o f the 
sapiens beings towards what arose behind the horizon has long 
been strained beyond the critical level. No institution, not even 
a church that thought kata holon and loved universally—let 
alone an individual who reads on bravely—can imagine that it 
is sufficiently open for everything that infiltrates, speaks and 
encounters it; viewed from any point in our lifeworld, the vast 
majority of individuals, languages, works of art, commodities 
and galaxies remain an unassimilabie outside world, by necessity 
and forever. All “systems,” whether households, communes, 
churches or states— and especially couples and individuals— are 
damned to their specific exclusivity; the Zeitgeist celebrates its 
responsibility-free connivance in the external multiplicity with 
increasing openness. Intellectual history today: the endgames of 
external observation.
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Whether these diagnoses lead to disturbing and restrictive 
conclusions or to beneficial openings and syntheses is an open 
question. In all three parts, this treatise on spheres as world- 
creating formal potencies is an attempt to speak about the 
contemporary world without innocence. Anyone who relates 
experiences of the Modern Age to themselves must stand by the 
loss of innocence in three respects: psychologically, politologi- 
cally and technologically. What makes this more difficult is that 
a complicated difference between losing innocence and attaining 
adulthood reveals itself. Be that as it may— it is nothing new 
that thinking means breaking with harmlessness.

The present account of the rise and the changes in the shape of 
the spheres is, as far as we know, the first attempt since the 
failure of Oswald Spenglers “morphology of world history” to 
restore the highest priority in an anthropological and culture- 
theoretical investigation to a concept of form. Spenglers 
morphological pretensions, despite his invocation of Goethe as 
a patron, were doomed to failure, because they applied to their
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objects a concept o f form that could not possibly do justice to 
their willfulness and history. It was already a brilliant act o f force 
to isolate cultures in general as “life forms of the highest order,” 
declaring them windowless units that grow and decline purely 
according to immanent laws, and force was even more necessary 
for Spengler to interpret his cultures as thousand-year empires of 
a regional soul disposition— as soap bubbles o f the highest 
order, so to speak, that would be kept in their shape through 
internal tensions of an occult nature. The descriptions of life 
presented under the sign of morphology for the eight cultures he 
acknowledged may have their place of honor in the history of 
cultural philosophy as the monument to a great, perhaps 
incomparable speculative and deductive energy; it is, however, a 
monument best placed in one of the quieter corners. As far as 
the application o f morphological concepts in the cultural 
sciences is concerned, Spenglers example has so far had rather 
discouraging effects. Our own attempt can therefore not be 
overly indebted to such a model— except as an impressive 
demonstration of what should be avoided in future.

If we speak here of spheres as self-realizing forms, we do so 
in the conviction that we are not imposing concepts— and if 
they were imposed in a certain sense, it would be in a manner 
encouraged by the objects themselves. The theory o f the spheres: 
that means gaining access to something that is the most real, yet 
also the most elusive and least tangible o f things. Even to speak 
of gaining access is misleading, for the discovery of the spheric 
is less a matter o f access than of a slowed-down circumspection 
amid the most obvious. We are always ecstatically involved in 
spheric circumstances from the start, even if, for deep-seated 
and culturally specific reasons, we have learned to overlook
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ihem, think past them and exclude them from our discussions. 
Because of its orientation towards objectivity, European scien
tific culture is an undertaking that aims to de-thematize spheric 
ccstasy. The animated interiority we shall attempt to show in all 
basic circumstances o f human culture and existence is indeed a 
realissimum that initially eludes any verbal or geometric depic
tion—any representation at all, in fact—and yet, at every point 
of existence, forces something resembling original circle and orb 
formations— thanks to a potency o f rounding that takes effect 
prior to all formal and technical constructions o f circles.

The inherent morphological dynamic of the worlds shared 
by those who live together in reality is that o f arrondissements, 
which form as they please without any contribution from the 
geometricians. The self-organization of the psychocosmic and 
political spaces lead to those metamorphoses o f the circle in 
which existence gives itself its spheric-atmospheric constitution. 
The word “self-organization”—which is used here without the 
usual scientistic hysteria—is meant to draw attention to the fact 
that the circle holding humanity is neither purely made nor 
purely found, instead rounding itself spontaneously on the 
threshold between construction and self-realization. Or, more 
accurately put: it realizes itself in rounding events—just as those 
gathered around a hearth group freely and decidedly around the 
fireplace and its immediate advantages of warmth.35 Hence the 
spherological analysis initiated with this Erst volume, beginning 
with the micro-forms, is neither a purely constructivist projec
tion of rounded-off spaces in which people imagine they are 
leading a shared existence, nor a purely ontological meditation 
on the circle in which mortals are captured through an inaccessible 
transcendent order.
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As an introduction to a medial poctics of existence, the ini
tial aim of spherology is simply to retrace the formations of 
shapes among simple immanences that appear in human (and 
extra-human) systems of order—whether as organizations of 
archaic intimacy, as the spatial design of primitive peoples, or 
as the theological-cosmological self-interpretation of traditional
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empires. At first glance, the present study, especially in its 
second part, could thus have the appearance of a cultural history 
defamiliarized with the aid of morphological, immunological 
and transference-theoretical concepts. This view, though it does 
not yet lead to our central concerns, would be neither entirely 
false nor entirely unwelcome— provided one is willing to admit 
that only from philosophy can the intelligence learn how its 
passions find concepts.
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PRELIMINARY REFLECTIONS

Thinking the Interior

I put an apple on my table. Then I put myself inside this 
apple. What tranquility!

— Henri Michaux, “Magic”

Humans are beings that participate in spaces unknown to 
physics: the formulation of this axiom enabled the development 
of a modern psychological typology that scattered humans— 
without regard for their first self-localizations—among radically 
different places, conscious and unconscious, day-like and nightly, 
honorable and scandalous, places that belong to the ego and 
places where inner others have set up camp. What lends modern 
psychological knowledge its strength and autonomy is that it has 
shifted the human position beyond the reach of geometry and 
registration offices. Psychological investigations have responded 
to the question of where a subject is located with answers that 
belie physical and civil appearances. Only the bodies of the dead 
can be localized unambiguously; the anatomist, standing 
before his granite table, will not have any doubts about the 
location of his object: for the bodies in the outer space, the
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observers coordinates alone are of interest. With beings that 
are alive in a humanly ecstatic manner, the question of place is 
fundamentally different, as the primary productivity o f human 
beings lies in working on their accommodation in wayward, 
surreal spatial conditions.

In reaching this insight, psychology is initially assured the 
agreement of cultural anthropology: only through secession 
from their old nature have humans become an ontological fringe 
group that disconcerts itself. They cannot be adequately 
explained by what is natural, or rather old-natural, about 
them— despite the abundance of attempts to portray cultures as 
emerging continuously from natural processes. In the midst o f 
outer nature and above their inner nature, humans lead the lives 
of islanders, at first constantly confusing their symbolic actions, 
their acclimatizations, their pamperings and their breakings- 
away from instinct-guided patterns with what is self-evident, 
and in this sense with the natural o f old. Upon closer inspection, 
however, they live initially only in constructs that have grown 
from within themselves like second natures— in their languages, 
their systems of ritual and meaning, and in their constitutive 
deleria, which are admittedly propped up somewhere on the 
earth’s surface. (The political is the product o f group delusion 
and territory.)

The revolution of modern psychology does not stop at 
explaining that all humans live constructivistically, and that 
every one of them practices the profession of the wild interior 
designer, continually working on their accommodation in 
imaginary, sonorous, semiotic, ritual and technical shells. The 
specific radicality o f the sciences o f human psychology only 
becomes manifest when they interpret the subject as something
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that not only arranges itself within symbolic orders, bur is also 
taken up ecstatically into the shared activity o f arranging the 
world with others. It is not only the designer of its own interior, 
filled with relevant objects; it must also, constantly and 
inevitably, allow itself to be placed as a friendly furnishing 
in the container of the close and closest inner parties. Conse
quently, the relationship between human subjects sharing a 
field of proximity can be described as one between restless 
containers that contain and exclude one another. How can one 
conceive of this bizarre relationship? In the physical space, it is 
impossible for something within a container simultaneously to 
contain its container. It is equally inconceivable to imagine a 
body in a container as something that is excluded from that 
very container. It is precisely with relationships o f this type, 
however, that the doctrine of psychological space deals from the 
start. This notion, an insurmountable paradox in geometric 
and physical terms, is the point o f departure for the doctrine of 
psychological or human locators: individuals are subjects only 
to the extent that they are partners in a divided and assigned 
subjectivity. If one wished to take this to its precarious limits 
and revive Platonic intuitions in contemporary formulations, 
one could say: every subject is the restless remainder of a couple 
whose missing half never ceases to make demands on the one 
left behind.

With the very first lines it draws, then, modem psychology 
dissolves the individualistic semblance, which attempts to 
understand individuals as substantial ego units that voluntarily 
interact with others like members o f a liberal club— after the 
fact, arbitrarily and revocably, as befits the ideology o f the indi
vidualistic contract society. Where such individualisms appear,
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there is considerable psychological evidence pointing to a liberty- 
neurotic starting position; it is characteristic o f this position that 
a subject cannot conceive of itself as contained, restricted, 
encompassed or occupied. It is the basic neurosis of Western 
culture to have to dream of a subject that watches, names and 
owns everything, without letting anything contain, appoint or 
own it, not even if the discreetest God offered himself as an 
observer, container and client. The dream persistently returns of 
an all-inclusive, monadic ego orb whose radius is its own 
thought— a thought that would easily pass through its spaces up 
to the outermost periphery, gifted with a wonderfully effortless 
discursivity that no real external thing could resist.

The other side of this masterful panoptic egotism shows itself 
in the Jonah complex, whose subject would have created a happy 
exile for himself in the belly of a whale, like the thirteen-year-old 
whose phantasms the psychoanalyst Wilhelm Stekel described: in 
his daydreams, the young man longed to set foot in the mon
strous inside of a giantess whose abdominal cavity presented itself 
as a vault ten meters high. In the center of her stomach there was 
supposed to be a swing on which the blissful Jonah would propel 
himself aloft, safe in the knowledge that even the wildest vigor 
would never carry him out o f there.36 The first, fixed ego, which 
contains everything in its view around itself, and the second 
ego, the swinging one that allows itself to be contained fully by 
its cavity, are related in character insofar as both attempt to 
withdraw from the folded, interlaced, participatory structure 
o f the real human space. Both have annulled the original 
dramatic difference between inside and outside by placing them
selves, in a fantastic manner, in the middle of a homogeneous 
sphere not challenged by any real outside or unappropriated
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other. Clearly, the thesis that everything is outside is no less 
delirious than the longing to have everything on the inside. The 
two extreme postulates, which are probably tempting for all 
Western individuals in one way or another, tend away from the 
ccstatic entwinement of the subject in the shared interior, where 
those who actually live together wear one another out.

The truth and wisdom of modern psychology with regard to 
such phantasms of impregnable inwardness or sovereign out
wardness lies in its description of the human space as an 
intertwining of several interior spaces; here the surreal becomes 
the real. Every subject in the real consubjective space is containing, 
in so far as it absorbs and grasps other subjective elements, and 
contained, in so far as it is encompassed and devoured by the
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Collecting vessels: 1. large botde for spirits with lube, 2, single-bellied bottle, 3. col

lecting vessel closed at top, 4. bellied twin collecting vessel, 5. elongated twin collecting 

vessel, 6. the same in bottle form, 7. double-bellied bottle, 8. connecting vessel

circumspections and arrangements o f others. The real human 
proximity field is thus more than a simple system of communi
cating vessels; if your fluid rises in my tubes and vice versa, this is 
only the first indication of what allows humans to affect one 
another at close range through their joins and overflows. As a sys
tem of hybrid communicating vessels, the human interior consists 
of paradoxical or autogenous hollow bodies that are at once tight 
and leaky, that must alternate between the roles of container and 
content, and which simultaneously have properties of inner and 
outer walls. Intimacy is the realm of surreal autogenous containers.
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Intimacy: with this much-abused keyword, for want of any 
better and less prostituted one, we shall attempt in the following 
investigations to get closer to the secrets of human displace
ment, which always begins as inward displacement (before 
becoming conspicuous as outward displacement). Perhaps it is 
useful, as far as the challenge of the idea is concerned, to 
approach the most unusual relationship with the most worn- 
out of terms. It would be premature at this point to address 
Heideggers remark that Dasein means “suspendedness in 
nothingness”— for we are not yet far enough to say with
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refreshed explicitness what Dasein, suspendedness, nothingness, 
and above all in actually mean.37 It would be equally inappro
priate now to discuss the theorem put forward by Deleuze and 
Foucault, namely that the subject is a fold of the outside; for we 
are still absolutely ignorant o f any surface or outwardness whose 
folding could produce something resembling an interior or a 
self. We shall make just one anticipatory observation: intimacy, 
beyond its first sugary experience, can only be understood as an 
inscrutability within the most obvious. The theory of the inti
mate set in motion with the following microsphere analysis is 
dedicated to showing that all human sciences have always 
collected contributions to a topological surrealism, because it 
was never possible to speak of humans without having to deal 
with the various aimlessly wandering poetics o f the inhabited 
interior. The spaces that humans allow to contain them have 
their own history—albeit a history that has never been told, and 
whose heroes are eo ipso not humans themselves, but rather the 
topoi and spheres as whose function humans flourish, and from 
which they fall if  their unfolding fails.

For many intelligences, the thought of homely intimacies is 
associated with a spontaneous disgust at too much sweetness— 
which is why there is neither a philosophy of sweetness nor an 
elaborated ontology of the intimate. One must assess the nature 
of this resistance if one is to get past typical initial aversions. 
From a distance, the subject appears so unattractive and incon
sequential that for the time being, only suckers for harmony or 
theophilic eunuchs would get stuck on it. An intellect that 
spends its energy on worthy objects usually prefers the sharp to 
the sweet; one does not offer candy to heroes. In the light of this 
disposition towards intellectual and existential sharpness, what
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could seem more cloying, sticky and unheroic than the demand 
to participate in an investigation o f the doughy, vague and 
humble-matriarchal space in which humans—at first and in 
most cases—have settled as seekers of security, good-natured 
inhabitants o f normality and inmates o f contentment institu
tions? What would be subject to greater a priori contempt than 
the devotion of individuals to their parochial habitat, which 
seems to offer them a certain drowsy convenience among them
selves? The reason why strong minds usually despise sweetness 
can be partly explained by the subversive effects that sweet 
things, and sticky things even more, arouse in the proud subject. In 
an artful phenomenological micro-drama, Friedrich W. Heubach 
made explicit a candy experience that reveals the motives for the 
rejection o f sweetness. Let us see how this oral drama, after the 
core-removing foreplay, the unwrapping of the “sweet-pregnant 
oval” from its delightful paper shell, moves towards its climax 
with the object’s insertion into the mouth of the hero:

The pursed lips seize the candy and release it laboriously into 
the oral cavity, where it is finally received by the tongue with 
expectant twists. Sweetness unfolds, opens out into a small, 
flattering O, and has soon transformed the mouth into a sweet, 
stickily and greedily pulsating ball that absorbs more and more 
as it expands. One is encircled oneself, and ultimately exists 
only as the fine, ever tauter periphery of this ball of sweetness; 
one closes ones eyes and finally implodes: taking on the 
characteristics of a ball oneself, one forms one object with the 
world that has now become round in sweetness.

We now find “outer” events running in parallel with these 
“inner” ones: the empty candy wrapper is smoothed out more



and more until it is a Hat rectangle, which is then rolled around 
the finger to form a cylindrical tube and finally folded into ever 
smaller surfaces. And when the ball of sweetness begins to lose 
its tension, flattens out and falls apart, the paper between the 
fingers takes on increasingly disordered and lumpy shapes; and 
when the sweetness forms no more than a fine, weakening line 
of deprivation, it is finally pressed into a hard little ball and 
flicked with relish far into the distance.38

This reveals a reason for aversions to sweetness. Even the most 
harmless oral enjoyment causes something that will remain 
unacceptable for the freedom hero: the sweetness-in-me expe
rience casts the enjoying subject out o f the center and places it, 
for a few precarious yet welcome moments, on the fringe of an 
autocratic taste sphere. Wanting to resist this small overpowering 
would not be a sublime sentiment so much as a laughable one, not 
least because, according to the heroic postulate, allowing oneself 
to be infiltrated through the consumption of confectionery is 
shameful to begin with. The lesson of this incorporation has 
lasting effects: intimacy is experienced here as the inside of my 
body being broken through by the presence of a taste whose 
strength in pleasantness opens me up and forces me into sub
mission— that sweeps me out of the way, in fact, because I can 
only truly enjoy it by allowing it to make me the fortunate spec
tator o f its triumphal march through my oral cavity. The most 
basic luxury food is suitable to convince me that an incorporated 
object, far from coming unambiguously under my control, can 
take possession of me and dictate its topic to me. If a banal case 
of sugar consumption already hollows out the subject through 
the flaring up of an aroma presence, however, and makes it the
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scene of invasive sensualities, what is to become of the subject s 
conviction that its destiny is self-determination on all fronts? 
What remains of the dream of human autonomy once the subject 
has experienced itself as a penetrable hollow body?
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It would seem that, in such questions, the roles of self-will 
and rapture are inverted, and that the weakling insists on his 
own power while the strong one abandons himself. Should 
wc not precisely understand the strongest subject as the most 
successful metabolic agent— the person who makes the least 
secret of his hollowness, penetrability and mediality? Should 
not the most decentered individual accordingly be understood 
as potentially the most powerful? And did the central psycho
logical model o f modernity, the ego-strong self-realizer, not 
step on the scene as a polyvalent metabolism-maximizer who 
surrenders himself to multifarious invasions, seductions and 
appropriations under the mask o f controlled consumer power? 
Does not the entire universe of human intimacy, the web of 
divided interiors in the literal and metaphorical sense, grow 
from such inversions of appropriative-incorporative gestures? 
Do we, as phenomenologists, psychologists and topologists, not 
have to start from the observation that from the outset, subjects 
always form themselves through the experience of being “taken 
at their taking”? The constitutive candy, which epi-Freudian 
psychoanalysts have both viewed with suspicion and deified 
since the time of Melanie Klein, is none other than “the mothers 
breast,” that alleged first “object” (note the singular) which the 
child (which is no more able to count to two than an object- 
relationship theorist) cannot accept and incorporate without 
reaching, in its way, the limits o f the milky ball o f sweetness 
within it. The early subject—should one deem it merely a gleeful 
observer on the periphery o f a euphoric gulp?

Such considerations have troubling consequences for the 
doctrine of the human being, as they break with the illusion of 
circulating ego-delimitation systems. The point o f this game
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on the I-you and I-it boundaries39 can be clarified via a 
mythological thought experiment. If candies and portions of 
mothers milk were subjects, not mere things— if they were 
benign demons, for example— it would not be extravagant to 
claim that they take possession of their consumers, settling 
inside them like occupiers who plan to stay for good. This 
would undoubtedly be a sound method to deduce the animation 
of the infans from its interaction with demons; then receiving a 
soul would simply mean becoming involved in a profitable 
obsession through spirit contact and productive incorporations. 
The notion of demonic possession is not available to a modern 
psychological theory, o f course, although the circumstances 
themselves— the opening and population o f a divided intimate 
space— are such that a discreet demonology would probably be 
its most fruitful interpretation.40 Is it not, in fact, the whispering 
of nymphs’ voices to the subject from its earliest states that 
unlocks its inner dimensions?41 Does not every unneglected 
child realize the advantage of being bom only thanks to eude- 
monic nipples, good candy spirits, conspiratorial bottles and 
drinkable fairies that watch discreetly by its bed, occasionally 
entering the interior to nurse it? Does a sum o f advantageous 
invasions not hollow out a love grotto within the individual, 
with enough space to house the self and its associated spirits for 
life? Does not every subjectification, then, presuppose multiple 
successful penetrations, formative invasions and interested 
devotions to life-enriching intruders? And is not every feeling 
of offensive self-positing injected with anger over missing the 
chance at being taken?

In the eight chapters o f this book, we will begin a slow jour
ney through the vaults o f consubjective intimacy. Here we shall
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discuss, in sequence: the spaces of hysterical heartiness and the 
interfacial field; magnetopathic rapport in hypnosis and the 
fetal position of amniotic enclosure; placental doubling and the 
cultural manifestations of the dual soul; the psychoacoustic 
evocation of the self; and finally also theological attempts to 
give the liaison between God and the soul an intimo-topological 
foundation. The character of the observations made in all these 
layers and twists of the shared interior is not, however, merely 
that of metaphorical constructs. The interior we shall examine 
here has a different structure from that “hall of memory” that 
caused Augustine to marvel at how the human spirit contains a 
dimension large enough to preserve the trifles of ones own life 
story as well as the immeasurable knowledge of God and the 
world accumulated by the generations before us. Nor is it like
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the submerged part of die iceberg, the tip of which the schools of 
depth psychology so like to use when characterizing the human 
conscious. The intimate spaces o f microspherology are neither 
the majestic auditoriums nor the cave-like hiding places of the 
individual conscious, which interacts with itself to create spa
tial images suitable for understanding the nature o f its own 
position, spread out between the largest and the smallest.

The category of the intimate discussed here deals exclusively 
with divided, consubjective and inter-intelligent interiors in 
which only dyadic or multi-poled groups are involved— and 
which, in fact, can only exist to the extent that human individuals 
create these particular spatial forms as autogenous vessels 
through great closeness, through incorporations, invasions, 
intersections, interfoldings and resonances (and, in psychoana
lytical terms, also identifications). This intimate vault system as 
a whole in no way corresponds to the unconscious as under
stood in depth psychology, for access to it is gained neither 
through a particular listening technique nor the insinuation of 
a latent meaning that manifests itself in halting speech, nor 
through the assumption of unconscious wish production. 
Readers can easily convince themselves that the dimensions of 
interiority spread out in this microspherology are, in their 
structure, worlds apart from the serial three-room-apartments 
o f the Freudian soul apparatus. Philosophical interior research 
and the psychology of the unconscious only overlap in a few 
places, as we shall see; if we occasionally borrow from psycho
analytical notions in the following, it is only because the 
material permits and suggests it, not because we view the school 
as an authority. If  we were to invoke a genius for this first part 
of the Spheres enterprise, one of the foremost candidates would
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Ik- Gaston Bachelard, who, with his phenomenology o f material 
imagination, especially his studies on the psychoanalysis o f the 
elements, created a valuable store of brilliant insights to which 
wc shall return on several occasions. In his idea-laden 1948 
book La terre et les reveries du repos [The Earth and Reveries of 
Rest], the author gathered together diverse material concerning 
the dreams of material intimacy: birth houses and dream houses, 
grottos, labyrinths, snakes, and above all the aforementioned 
Jonah complex, which places every human being who knows 
freedom simultaneously into an unmistakable relationship with 
an enabling interior darkness. In this work, Bachelard notes 
that simply by looking inwards, every person becomes a 
Jonah— or, more precisely, becomes prophet and whale in a 
single body. The great phenomenologist o f the experienced 
space did not forget to name the reason for this:

The unconscious is as sure of the closure of the circle as the 
most skilled geometrician: if one lets the reveries of intimacy 
take their course, [...] the dreaming hand will draw the original 
circle. It seems, then, as if the unconscious itself knew a Par- 
menidean sphere as the symbol of being. This sphere does 
not possess the rational beauties of geometric volume, but it 
offers the great securities of a belly.42

We shall attempt in the following to develop these indispensable 
intuitions further. But we will also have to exceed their 
boundaries for the purpose of unfolding them, as we need to 
explain why the consubjective, intimate sphere can initially by no 
means possess a eucyclic or Parmenidean structure: the primitive 
mental orb, unlike the beautifully rounded philosophical one,
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does not have a center o f its own that radiates and collects 
everything, but rather two epicenters that evoke each other 
through resonance. Furthermore, it transpires that the inside of 
the soul grottos will not always remain exclusively a place of 
quiet happiness. The innermost access to your living cell is 
often reserved, as we can see, for a voice that wishes to reduce 
or deny the possibility o f your existence. It characterizes the 
basic risk of all intimacy that our destroyer sometimes gets 
closer to us than our ally.
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client and meteorological co-causer, they are objectively implicated in 
each other. Certainly, from the point of view of the most ancient 
tradition, meteorological information, as we know it, would already have 
to appear as a form of temptation to blasphemy; since it unequivocally 
incites human beings to the shamelessness of having an opinion about 
something to which, according to metaphysical orthodoxy, one could 
only resign oneself in mute submission. For the ancients it was valid: 
like birth and death, time proceeds only from God. Submission to God 
and submission to time are in the tradition analogous indications of the 
effort o f the reasonable subject to minimize his differences, loaded with 
hybris, in the face of destiny.

However, the modern tendency to form an "opinion" about the 
climate is not a mere whim of the subject that departs from a valid 
ontological norm and would be better if it did not exist; it reflects the 
fact that the polytechnically active European and europid cultures, 
since the early eighteenth century, have themselves become climatic 
powers. Human beings find in time since then, as indirectly always, 
converted into something atmospherically objective, the detritus of their 
own technical-chemical-industrial, military, locomotive and tourist 
activities. As a whole, through many billions of emissions, they not only 
modify the energy balance of the atmosphere, but also the composition 
and "fine-tuning" of the air layer on a large scale. Thus, the urge to 
have a say on climate is not so much an indication of the arbitrary 
human takeover of power over everything that is the case in the 
environment. It prepares the fundamental change of attitude, whereby 
human beings, the supposed "lords and masters" o f nature, are 
transformed into designers of atmospheres and guardians of the 
climate (not to be confused, by the way, with Heideggerian shepherds 
of being).

The challenge to the climate judgm ent capacity of modern people 
comes first and foremost, at the macro level, from a phenomenon that 
has come to be known in public debate as the anthropogenic 
greenhouse effect. By it, we mean the cumulative effects of the
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climate-modifying emissions from human cultural and technical 
activities, such as the operation of electric power plants, industrial 
complexes, private heating systems, automobiles, airplanes and 
countless other exhaust gases and fumes introduced into the 
surrounding air. This secondary greenhouse effect, of which we have 
only been aware for two hundred years in a diffuse way, and three 
decades short in explicit formulation, is a historical fact in which the 
style of energy consumption of the "industrial era" is condensed: it is 
the climate footprint of a civilizational project, based on access to large 
quantities o f fossil fuels facilitated by coal mining and oil extraction.[140] 
The recourse to fossil energy is the objective support o f frivolity, 
w ithout which there would be no global consumer society, no motoring, 
no world market for meat and fashion.[141] Due to the development of 
the massive demand for energy-rich carbons, the "subway forest" of 
the Earth's antiquity is brought in liquid form to the Earth's surface and 
transformed by thermal engines. 142] As a result, the combustion 
product carbon dioxide (together with methane, carbon monoxide, 
fluorinated hydrocarbons, various nitric oxides, etc.) plays the 
quantitatively most important role in the enrichment of the atmosphere 
with second-order greenhouse factors. They reinforce - in a 
catastrophic way in all probability - the primary greenhouse effect, in 
respect o f which climate science can never sufficiently emphasize the 
fact that w ithout it no life would have been possible on our planet. If the 
Earth, as a parasite of the Sun, became the birthplace of life - it does 
not attract even one billionth of the energy radiated by the Sun - it was 
because water vapor and greenhouse gases in the Earth's atmosphere 
prevent the reverberation of the short-wave energy absorbed by the 
Sun in the form of long-wave infrared rays, so that a heating of the 
Earth's surface compatible with life could result, with an average 
temperature o f more than 15°C, which is more than 15°C.
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degrees Celsius. If this trap for capturing heat, by which solar energy is 
retained in the atmosphere, were to disappear, the temperature o f the 
earth's surface would not reach more, on average, than -18 degrees: 
"W ithout the greenhouse effect the earth would be a desert expanse of 
ice"[143] W hat we know as life is conditioned, among other things, by 
the fact that the earth's surface, thanks to its atmospheric filter, lives 31 
degrees above its possibilities. If human beings, to quote Herder again, 
are pupils of the air, the clouds were their tutors. Life is a side effect of 
climatic mimicry. The characteristic sign of the fossil energy era is the 
fact that the pampered became sufficiently irresponsible to put their 
pampering at stake, running the risk of anthropogenic overheating 
(according to different calculations from other prognoses, that o f an 
interglacial period) [144] The climate is a collateral effect of the climate mimicry.

Long before macroclimatological views of this scope acquired 
scientific form and public resonance, the climatic judgm ent capacity of 
modern participants in culture was claimed rather by local and small- 
scale phenomena: by the air conditioning of houses and dwellings, 
which only by artificial fire sources became convivial heat islands; by 
the cooling effect of cellars, which allowed the storage of food and 
beverages; by the miasmatic air quality of public spaces near 
cemeteries, animal skinning and sewers;[145] by the precarious 
atmospheric state of numerous workplaces, such as weaving mills, 
mines and quarries, where organic and mineral dust caused serious 
lung diseases. From these original areas of m icroclimatic warning of 
the state of the air, areas of the most diverse nature, between the 18th 
and 20th centuries, we arrived at this "discovery of the obvious", supported 
by design, which induced human beings in the age of explanation to 
intervene for the second time in what is at hand. In these fields, 
concrete atmospherics were developed, w ithout which modern forms of 
existence would be unimaginable, both in the field of the environment 
and in the field of the environment itself.
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in both urban and rural contexts: the popularization of the once 
luxurious and stately parasols and umbrellas;[146] the installation of 
heating and ventilation in private homes and large buildings; the 
artificial regulation of air temperature and humidity in living rooms and 
warehouses; the installation of refrigerators in homes and the 
introduction of fixed or mobile cold rooms for the transport and 
preservation of foodstuffs; the air hygiene policy for working 
environments in factories, mines and office buildings[147] and, finally, 
the aromatic-technical modification of the atmosphere, with which the 
transition to aggressive a ir design is accomplished.

Partial view of the air-conditioning system of the Fondation Beyeler Museum in Rieten, 
near Basel, by Renzo Piano, 1997.

A ir design is the technical answer to the phenomenological idea, 
transmitted with delay, that the human being-in-the-world always and 
w ithout exception presents itself as a modification of the being-in-the- 
air. Since there is always something in the air, in the course of the 
atmospheric explanation, the idea of introducing it as one of the most 
important and most important elements of the human being-in-the-air is 
becoming more and more important.
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itself, just in case. As soon as the dependence of human beings on air 
is generally articulated, a corresponding emancipation is also imposed, 
which demands and achieves the active transformation of the element.

Here the technical path separates from that of the 
phenomenologists, who only recently have been concerned with the 
means of the radical art of description, in order to make explicit the 
human residence in general atmospheric conditions. On this path, Luce 
Irigaray has even proposed bracketing the Heideggerian concept of 
Lichtung [clear, glade] and replacing it with a remembrance of air: 
Luftung [aeration] instead of Lichtung.

It is not the light that creates the clearing, rather it happens that the light arrives here 
only thanks to the transparent lightness of the air. It presupposes the air.[148]
Air constitutes a condition of existence, of which the author never tires of stressing how 
hidden it remains in the unthought and unnoticed (although, in doing so, she hardly 
pays attention to the fact that aerotechnical praxis, including atmoterror, has long since 
declared this supposedly unthought dimension as the field of application of highly 
explicit procedures). As a phenomenologist, she insists on the illusion, which has 
become naive, charming, that a thing only becomes explicit when it is elevated to the 
category of subject by Husserlian-trained philosophers. In reality, the technicians are 
already a hundred years ahead, working to take possession in practice of the 
supposedly unthinkable. The suspicion is reinforced: a thought that remains too long 
phenomenologically anchored in the limits of the phenomenal world turns into interior 
watercolorism and ends up in non-technical meditation.

On the contrary, the a ir design presents itself "in front" o f the air in a 
position of practical force. It takes over from the hygienically motivated 
defensive attitude of concern for the "maintenance of the purity of the 
air" and subjects the themed air to a positive program, which, in a way, 
proposes the continuation of the private use of perfume by public 
means. The a ir design aims immediately at the modification of the 
mood in the users of the airspace; with this it serves the declared 
purpose of retaining in a place the passers-by of the air, imposing on 
them - induced by the smell - certain situations pleasantly, in order to 
provoke in them a greater assimilation to the product and willingness to 
purchase.[149]
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The point-of-sale  atmosphere takes center stage as the 
"autonomous marketing tool". The trade, especially in the experiential 
area of shopping, fights with an active indoor-air-quality-policy for the 
affective attachment o f customers both to the shop and to the 
assortment o f goods. The legal estimation of such sublim inally invasive 
methods of creating a "psychological compulsion to purchase" is 
debatable. If the "compulsive aromatization" of customers is interpreted 
by them as an attempt at manipulation, adverse reactions are possible 
and justifiable; in other cases, well-chosen olfactory tones of the sales 
environment are understood as a welcome aspect o f an extensively 
interpreted customer service. By the configuration of breathing 
environments by means of psychoactive designer air - especially in 
shopping m alls , but also in clinics, trade fairs, conference centers, 
hotels, experience worlds, health and wellness centers, passenger 
cabins and sim ilar places - the principle o f interior architecture is 
extended to the living environment, to the gas and aroma environment, 
which otherwise remains unnoticed. The index-values of such 
interventions are deduced from empirical observations on the 
The "olfactory well-being" of airspace users. In doing so, the 
recognition that complex "olfactory offerings" are preferable to "mono
aromas" is imposed. The first commandment of the emerging odor- 
ethics reads: scent additives to space may not be used to hide harmful 
substances or negative odors present behind an olfactory mask. The 
subtrend  towards
"odor-hedonistic society"[150] fits into the primary tendency of the 
consumer society to develop markets for experiences and 
"scenes", in which atmospheres are made available, as general 
situations composed of stimuli, signs, and opportunities for contact.[151]

Let us not forget that today's so-called consumer and event society was invented in the 
greenhouse, in those glass-roofed passages of the early nineteenth century, where a 
first generation of experiential customers learned to breathe the intoxicating aroma of a 
closed inner world of goods. The passages represent a first rung of atmospheric-urban 
explanation: a
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objective diverticulum of the "home manic-additive" disposition, of which, in Walter 
Benjamin's view, the nineteenth century was possessed. Home mania, Benjamin says, 
is the irrepressible impulse to "create ourselves an abode" in discretionary settings.[152] 
Already in Benjamin's theory of the interior the need
The "supratemporal" of the simulation-uterus is expressly connected with the symbolic 
forms of a concrete historical situation. The twentieth century has certainly shown in its 
great edifices how far it pushed the construction of
"The large containers and collectors[153] of the present, whether they are office 
buildings or shopping malls, stadiums or conference centers, have been progressively 
exempted from the task of pretending to be a home. The large containers and 
collectors[153] of the present, whether office buildings or shopping malls, stadiums or 
conference centers, have been progressively exempted from the task of pretending to 
be a home; the episodic encounter between department store and greenhouse, in 
which Benjamin, in genial hyperbole, wanted to see the characteristic sign of 
Modernity, had to be undone again by the progressive differentiation of architectural 
forms. A study is still lacking that offers with respect to the twentieth century what 
Passagen-Werk proposed with respect to the nineteenth. After all that we know today 
about the period, this work should be entitled: Air-Condition-Werk.

Air conditioning advertising, 1934, promises control over the six climatic-spatial 
factors: heating, cooling, humidifying, dehumidifying, circulating, purifying.
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100 years of air conditioning installations: 1880
1890

1880: The dining room of a New York hotel on Staten Island is cooled 
by passing air over ice.

1889: Alfred R. Wolff, an American engineer, cools Carnegie Hall in 
New York by blowing air over blocks of ice. However, this procedure 
does not work well because the humidity o f the air is too high. A  
pipeline cooling system is installed in subway stations in London, Paris, 
New York, Boston and other major American cities.

1890: The "ice shortage", as a consequence of a hot winter, induces 
the American ice industry to turn to mechanical refrigeration methods.

1904: A  larger audience is able to enjoy the benefits o f an air 
conditioning system for the first time at the Missouri State Pavilion at 
the St. Louis W orld's Fair.

1905: Stuart Cramer, an American textile engineer, coins the concept 
"air conditioning", while the Carrier company uses the slogan "Time 
made by man".

1906: Carrier obtains a first patent for "an apparatus for the treatment 
of air".

1922: Carrier develops a centrifugal refrigeration machine, the first 
practicable method of air conditioning large spaces.
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1928: Carrier produces the first air conditioner for private homes, the 
"weather maker".

1950: A fter television sets, air conditioners have the second highest 
growth rate of all industrial sectors.

1955: 5 percent of all American homes have an air conditioning 
system. The U.S. government encourages the installation of air 
conditioning in state buildings.

1979: President Carter declares a state o f energy emergency and 
stipulates that air temperatures in businesses and state buildings 
cannot fall below 40 degrees Celsius.

1980: 55 percent of all American homes have an air conditioning 
system.

The mall built in 1961 by Victor Gruen in Camden, New Jersey.

The year 1936 is inscribed in the chronicle o f the aesthetic and 
theoretical-cultural atmospheric explanation not only because of the 
London accident of Salvador Dali in a diving suit; on November 1, 
1936, he was killed in a car accident.
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In the same year, the writer Elias Canetti, then 31 years old, gave a 
solemn speech in Vienna on the occasion of Hermann Broch's 50th 
birthday, unusual in its tone and content, in which he not only drew a 
profound portrait o f the honored author, but also founded, so to speak, 
a new genre of laudation. The originality of Canetti's discourse lies in 
the fact of questioning in a previously unknown way the connection 
between an author and his time. Canetti defines the artist's sojourn in 
time as an atmospheric connection: as a special mode of immersion in 
the atmospheric circumstances of the present. He sees in Broch the 
first great master o f a "poetics of the atmospheric as something 
static"[154] (today we would speak of an art o f immersion); he notes in 
him the ability to make perceptible the "breathing static space", in our 
mode of expression: the climatic design of persons and groups within 
their typical spaces.

[...] he is always concerned with the totality of the space in which he finds himself, a 
kind of atmospheric unity.[155]
Canetti praises Broch's ability to grasp each human being ecologically, so to speak: in 
each person he recognizes a singular existence in his own breathing air, surrounded 
by an unmistakable climatic cover, included in a personal "breathing home". He 
compares the litterateur to a curious bird, which has the freedom to sneak into all 
possible cages and take away from them
"air samples". Thus, endowed with a strangely awakened "breathing and aerial 
memory," he knows what it is to feel at home in this or that atmospheric habitat. Since 
Broch engages with his characters more as a literary creator than as a philosopher, he 
does not describe them as abstract I-points in a general ether; he portrays them as 
embodied figures, each of whom lives in his own aerial envelope and moves among a 
multiplicity of atmospheric constellations. It is only in view of these multiplicities that the 
question of the possibility of literary creation arises,
"shaping from the breathing experience", leads to fruitful information:
To this we should respond, first of all, that the multiplicity of our world is also largely 
composed of the multiplicity of our respiratory spaces. The space in which you are 
now, in a very concrete disposition, almost completely isolated from the environment, 
the way in which your breath is mixed forming an air common to all... all this is, from 
the point of view of the one who breathes, a situation... absolutely unique. But take a 
few steps further, and you find a completely different situation of another different 
breathing space... The big city is as full of such breathing spaces as it is of a breathing 
space...
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is of isolated individuals; and just as the disintegration of these individuals, of whom 
none is the same as another, each like a sort of dead end, constitutes the chief 
attraction and the chief calamity of life, so one might equally well complain of the 
disintegration of the atmosphere.[156]
According to this characterization, Broch's narrative art is based on the discovery of 
atmospheric multiplicities: thanks to them the modern novel manages to overcome the 
presentation of individual destinies. Its object is no longer concrete individuals in their 
actions and experiences, but rather the expanded unity of individual and breathing 
space (and the assembling of several such spaces into foam-like aggregates). Actions 
no longer take place between people, but between breathing homes and their 
inhabitants. Through this ecological perspective, the alienating-critical motif of 
Modernity is placed on a changed foundation: it is the atmospheric separation of 
human beings that causes their confinement in their own "atmospheric home" in each 
case; their difficult accessibility by people of different dispositions of mind, enveloped in 
a different way, air-conditioned in a different way, is more than ever founded. The 
division of the social world into zones of different kinds, inaccessible to one another, is 
the moral analogue of the "disintegration of the atmosphere" into microclimates (which, 
in turn, following the author, corresponds to a disintegration of the "world of values"). 
Since Broch, after his progress through the climatic-individual and ecological-personal 
plane, had quasi-systemically grasped the depth of the isolation of modern individuals, 
the question of the conditions of their union in a common ether, overcoming the 
disintegration of the atmosphere, had to be posed to him with an unequivocal and 
unequivocal answer to the question: "What are the conditions of their union in a 
common ether, overcoming the disintegration of the atmosphere? had to be posed to 
him with a clarity and urgency for which (except, perhaps, for Canetti's own analogous 
approach in Mass and Power) there is nothing comparable, either in his own time or at 
a later point in the history of sociological research on the element of social cohesion.

In his 1936 speech Canetti recognizes in Hermann Broch the prophetic 
admonisher in the face of an unprecedented threat to humanity that 
looms over it, both in the metaphorical and physical sense of the 
atmospheric:

The greatest of all dangers, however, which has appeared in the history of mankind, 
has chosen our age as its victim.

It is about the helplessness of breathing, which I would like to talk 
about in conclusion. It is difficult to make too great a concept of it. The 
human being is as open to nothing as to air. In it he still moves like 
Adam in paradise... A ir is the last communal property. It belongs to all 
at the same time. It is not shared out with advantages, even the 
poorest can take from it....
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And this last good, which was common to us all, must poison us all 
in com m on...

Hermann Broch's work is situated between war and war, between 
gas war and gas war. It could be that he still notices the toxic particles 
of the last war somewhere... But surely he, who knows how to breathe 
better than we do, is already suffocating today with the gas that the 
rest o f us, who knows when, will take away our breath.[157]

Canetti's pathetic observation shows how the information of the gas war of 1915 to 
1918 had been translated conceptually by the most energetic diagnosticians of the time 
of the 1930s: Broch had understood that after the intentional destructions of the 
atmosphere in chemical warfare the social synthesis itself began to adopt, from a 
certain point of view, the character of gas warfare. The "total war", which was 
announced by chemical particles and political indications, would irremissibly adopt the 
features of a war of the environment: in this one the atmosphere itself would become 
the scene of war and the air a kind of weapon and a peculiar battlefield. And what is 
more: from the air breathed in common, from the ether of the collective, the community, 
seized by delirium, will wage gas war on itself in the future. How this will happen is a 
matter to be clarified by a theory of "twilight states", undoubtedly the most original, 
though also the most fragmentary, part of Broch's hypotheses on the psychology of the 
masses.

Twilight states are those in which human beings, as trend followers, 
move under the trance of the normal. Since the coming total war will 
develop in principle atmoterrorist and ecologically (and, with it, in a 
medium of total mass communication), it will intervene in the "morale" 
of the troops, which can hardly be differentiated from the general 
population anymore. By toxic communions, combatants and non
combatants, those gassed synchronously and those provoked 
simultaneously, will be kept together in a collective twilight state. The 
modernized masses feel themselves integrated into a communist unity 
of necessity, which is to convey to them an acute sense of identity by 
means of the common threat. The climatic intoxicants that emanate 
from the affected people themselves while they are excited and have 
no way out and find themselves under closed communication hoods 
are particularly dangerous: in the pathogenic facilities
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climaxes of excited-unified publics the inhabitants breathe always, and 
always again, their own exhalations. W hat is there in the air is put into 
it by circular totalitarian communication: it is filled with the victory 
dreams of humiliated masses and their delirious self-exaltations, far 
removed from empirics, which are followed like a shadow by the 
demand for humiliation of their opponents. Life in the media state 
resembles a stay in a gas palace animated by experiential intoxicants.

Broch's views are not only based, from 1936 onwards, on the short 
expectation of a new world war, which the author assumed would be 
conducted, above all, as a universal mutual "gassing";[158] they depend 
even more on the social-theoretical diagnosis, according to which the 
great modern societies, integrated mass-mediatically, have entered a 
phase in which their day-to-day existence has fallen atmospherically 
and politically under the domination of mass psychological 
mechanisms. For this reason, the theory o f mass delirium  had to 
appear at the center o f the diagnosis of the present; Broch worked on 
it, since 1939, for a whole decade.

Since the twenties o f the last century, permanent communications 
through the press and radio are carriers and agents of these delirious 
configurations in modern collectives. They act for the most part as 
means of disinhibition, in which certain phrases become true. The 
autointoxication of the
The "society" through mass communication is a phenomenon, the 
appearance of which a contemporary o f Broch's, older than he, Karl 
Kraus, perseveringly observed, and against the development o f which 
he always fought: only in February 1936, with the last issue of the 
Fackel, and four months before his death, Kraus gave up the fight 
against the "air of Sodom";[159] let us not forget that already in the year 
1908 he had complained about the European tensions using the image 
of the worst possible clouding of the atmosphere: "From every corner 
penetrate the gases coming from the dung of the world's brain, culture 
can no longer breathe..."[160]
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Too little is said about the effects of such means if they are 
characterized with the theological-m issionary term, secularly disloyal, 
o f "propaganda". They serve for the immersion of entire national 
populations in strategically produced climates of struggle; they 
constitute the computer analog of the chemical mode of waging war. 
Broch's theoretical intuition grasped the parallel between gas warfare - 
as an attempt to envelop the adversary in a toxic cloud dense enough 
for his physical annihilation - and the production of states of mass 
delirium - as an attempt to immerse the population in an ecstatic 
atmosphere, charged with longings for "super-satisfactions", sufficient 
for its self-destruction. In both cases envelopes are created, which 
captivate their victims or inhabitants, fascinating them, within a general 
situation from which there is no way out in practice: the 
propagandistically nationalized atmosphere acts temporarily as a 
The "closed system"; the space of air and signs extends, trance- 
inducing, around its inhabitants as the zone of a prescribed obsession. 
Under the totalitarian bell of signs human beings inhale their own lies, 
converted into public opinion, and move, freely compelled, in an 
opportunistic hypnosis. Within such toxic atmospheres, individuals are 
even more recognizable as what they are even in freer situations: 
"sleepwalkers", moving, as if remote-controlled, in the "social 
daydream "[161] of their organizations. Here, journalists play the role of 
doctors specializing in narcotics, who watch over the stability o f the 
collective trance. It is legitimate to assume that Broch's images echo 
Gabriel Tarde's thesis on social somnambulism ("... it is by no means a 
delirium of fantasy that I regard social human beings as real 
somnambulists").[162] The socialized somnambulists, together with their 
supply of fictions of freedom and critical illusions, gather under slogans 
and banners as co-owners in air castles. Canetti has expressed this in 
another context:
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Flags are wind made visible. They are like pieces cut from the clouds... Peoples, as if 
they were capable of dividing the wind, use their own to qualify the air above them as 
their own.[163] The people, as if they were capable of dividing the wind, use their own to 
qualify as their own.
From intuitions of this kind Broch awakens the first approach of a new atmospheric 
ethics, which in its "hygienic" part is concerned with the redirection of the moved to the 
livable rationality of an "open system," aka democracy or division of powers of panics 
and hysterias.[164] Compared with the tasks of such an ethics of the atmospheric, the 
democracies of 1939 were not only living in a "yesterday's world";[165] they are still as 
blind today in the face of their acute tendency to the formation of closed atmospheres 
and the exaltation of systems of delusions of victory, as if the psychological-political 
and moral lessons of the twentieth century had always and only taken place in the face 
of empty classes.[166]
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Marcel Duchamp, Air of Paris, 1919.

Marcel Duchamp spent the Christmas days of 1919 with his family 
in Rouen. On the afternoon of December 27 he wanted to go to Le 
Havre aboard the SS Touraine to travel to New York. Shortly before 
departure he went to a pharmacy on rue Blomet, where he persuaded 
the pharmacist to take a medium-sized ampoule from the shelves, 
open its seal, pour out the liquid contained in it and then reseal the 
bulging container. Once in New York, Duchamp gave the empty 
ampoule, which he had carried in his luggage, to the couple of 
collectors W alter and Louise Arensberg as a visiting gift, arguing that, 
since the well-to-do friends already owned everything, he had the idea 
of bringing them 50 cubic centimeters o f air from Paris. This is how it 
happened that a volume of French coastal air entered the list o f the first 
ready-mades. It seems that Duchamp was not concerned that his 
ready-made air object represented a forgery from the start, since it had 
not been filled with air from Paris, but with air from a pharmacy in Le 
Havre. The act o f nomination took precedence over its real 
provenance. Nevertheless, he kept the "original" in his heart; when a 
neighbor's son inadvertently broke the vial of Parisian air from the 
Arensberg collection in 1949,
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Duchamp had a solicitous friend in Le Havre procure the same 
ampoule for him again at the same pharmacy.[167] Ten years later, in 
the lobby of a New York hotel, Duchamp declared to an interviewer: 
"Art was a dream that has become useless". "I spend my time quite 
lightly, but I wouldn't know how to tell you what I do...I'm a 
respirator."[168]
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4. The soul of the world in agony or:

The emergence of immunity systems

In the campaign of Modernity against the over-understood, which 
used to be called nature, air, atmosphere, culture, art and life have 
fallen under an explanatory pressure, which completely changes the 
mode of being of those "data". What was background or satisfied 
latency, has now been transferred, with thematic emphasis, to the 
side of the represented, of the objective, elaborated and producible. 
In the form of terror, iconoclasm and science, three latency-breaking 
forces have taken position, under whose effects the data and 
interpretations of the old "lifeworlds" crumble. Terror makes the 
environment explicit under the aspect of its vulnerability; iconoclasm 
makes culture explicit from the experience of its parodiableness; 
science makes first nature explicit under the viewpoints of its 
substitutability by prosthetic implements and its integrability in 
technical procedures; systems theories make societies explicit as 
configurations that are sighted for their sight and blind for their 
blindness.

Encompassing relationships, which usually could be 
experienced in the mode of surrender, participation and unreserved 
communion, have been transferred by the explanation to the 
objective mode of giving of technical factibilities and facts, without 
human beings being able to interrupt, for that reason, their stay in 
those
"circumstances" or "means". Mistrust may grow,
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we remain immanent to the suspect. We are condemned to being-in, 
although the receptacles and atmospheres, by which we must allow 
ourselves to be surrounded, it is no longer permissible to 
presuppose them as good natures.[169]

Circumstantiated totalities, which we cannot abandon, to 
which we can no longer rely on without further ado, have been called 
environments or half-environments [Umwelten] since the beginning 
of the 20th century: a coinage introduced into the discourse of 
theoretical biology in 1909 by Jakob von Uexkull and which has so 
far followed an equivocal course that occasionally favors pseudo- 
evident concepts.[170] With the realization that life is now always life in 
an environment - and thus also against an environment and in 
opposition to many alien environments - the persistent crisis of 
holism begins. The old human disposition to allow oneself to be 
seized by the totalities of proximity as by the good gods loses its 
orientational value since the surroundings themselves have become 
constructs or have been recognized as such. The quasi-religious 
reliance on the primary surroundings - be it nature, cosmos, creation, 
situation, culture, homeland or whatever - would appear in the age of 
toxics and strategies as a temptation to put oneself in danger. The 
advanced explanation forces naivety into a change of meaning, 
indeed, makes it appear progressively more conspicuous, even 
scandalous; naive is now what invites somnambulism in the midst of 
the present danger.

After the realization of both the first and the second greenhouse 
effect, living and breathing under the open sky can no longer mean 
the same as it did in earlier times. From the immemorial sense of the 
mortal homeland in the open air has arisen something disturbing, 
uninhabitable, unbreathable. By the emergence of the question of 
the environment, human habitation in the primary environment has 
become progressively problematic. After Pasteur and Koch had 
discovered and scientifically publicized the existence of microbes, 
human existence has become increasingly problematic.
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has to get used to dealing with explicit measures for symbiosis with 
the invisible; and, moreover, with prevention and defense against 
microbial rivals, now detectable with precision. After the massive gas 
attacks of the Germans as well as the devastating aftershocks of the 
Allies, since 1915, breathable air has lost its innocence; since 1919 it 
could be given away in portions as ready-made, since 1924 provide 
death to criminals as execution air. After the homogenization of 
national presses during the world war, civil communication has been 
ridiculed from its very basis, the signs themselves are as if smeared 
and compromised by their participation in warmongering deliriums 
and psychosemantic arms races; thanks to the critique of religion, 
ideology and language, large parts of semantic environments are 
accredited as intellectually unbreathable zones; only the stay in 
spaces that were breathed in, renewed and enabled for mobile- 
critical dwelling by analysis would be responsible from then on. Even 
the Mona Lisa smiles differently after Duchamp adjusted her 
moustache.

In this situation the immunity systems become 
subject. Where everything could be latently contaminated and 
poisoned, where everything is potentially false or suspect, 
wholeness and total being-power can no longer be deduced from 
external circumstances. Wholeness can no longer be thought of as 
something that is achieved by surrender to a beneficent envelope, 
but only as the achievement of an organism that is actively 
concerned with its delimitation in relation to the environment. This 
opens the way for the idea that life is not so much determined by 
openness and participation in the whole as by self-enclosure and 
selective refusal to participate. For the organism, most of the world 
around it is poison or insignificant background; it therefore 
establishes itself in a zone of strictly chosen signs and things, of 
which it speaks only as its own circle of relevance, i.e., precisely as 
environment.
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Not too little is said when this is qualified as the fundamental idea of 
a different post-metaphysical or metaphysical civilization. Its 
psychosocial trace manifests itself in the naturalistic shock, whereby 
culture, biologically self-enlightened, learns to reorient itself from a 
phantasmatic ethic of universal peaceful coexistence to an ethic of 
antagonistic safeguarding of the interests of finite units: a learning 
process in which the political system had achieved by dint of hard 
work a clear step forward since Machiavelli.

The theme of the century emerges from the catastrophe of 
traditional culture and its holistic morality: making the immun 
systems explicit. It should be clear that the construction of immunity 
is an event too broad, too contradictory to be described by medical- 
biochemical categories alone. In accordance with its complex nature, 
political, military, juridical, technical-insurance and psychosemantic, 
or rather religious, components contribute to its development in 
reality.[171] The decline of immunity determines the intellectual 
conditions of light during the 20th century. An apprenticeship of 
mistrust, unparalleled in the history of the spirit, changes the 
meaning of all that was hitherto called rationality. For the intelligence 
that moves at the forefront of development, the years of learning 
non-delivery begin.

The first consequence, experienced in many ways but hardly conceptualized yet, of the 
primacy of delimitation over participation is the growing pressure of risk, which has 
been weighing on the inhabitants and scenario designers of today's world since the 
beginning of the 20th century. Since in the age of background explanation human 
beings can carry less and less intact aprioric information about their should-be-so-how- 
and-where, unless they are born among high mountains and invulnerably rooted in one 
of the now rare traditional cultures, they are forced to reconvert their implicitly 
background-anchored orientations into explicit stakes. When truisms have become 
scarce, choices have to assume their role. This inaugurates the era of elective images 
of the world and elective self-images. The long conjunctural cycle of the so-called 
"identities" is implanted. Identity is a prosthesis of obviousness on insecure ground. It 
is made up according to
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Both individualistic and collectivistic patterns.[172] In the project of mental construction 
of prostheses are expressed both the realization and the circumstance that the 
production of vital assumptions - guiding "hypotheses" of life, in the sense of William 
James - is no longer primarily deduced from cultural inheritance, but becomes more 
and more a matter of new invention and continuous transformation. Hence arises the 
thrust to the tendency toward individualization of forms of life. If I admit, as long as I 
see in it the outstanding fact of my life, that I am Corsican, Armenian or Irish 
Protestant, I am not affected by modernisms of that kind; I consider myself then as an 
ethnic ready-made and I am ready to make appearances in the bazaar of multiculture.
If necessary, I even take to the streets to demonstrate in favor of fox hunting in Great 
Britain. In case I don't go for the alignment in that type, I should make sure of the 
concrete organismic foundations in which I want to remain until further notice.

The excessive interest of modern human beings in the 
The term "health" can only be understood in this context: it is a cover 
phenomenon for the demand for background securities, which 
remain valid after the dissolution of natural and cultural latencies - 
and after the paling of the regional colorism of character.[173] Where 
else but to the biological, supposedly inner, foundation should the 
search for what is proper, indeed, for the core of what inalienably 
belongs to me be directed? Is not the existence of one's own body 
the ultimate proof of evolution as a success story, and can I do 
anything more reasonable than orient myself to its being able to be 
healthy? All in all, this quest for the solid within is not free from irony. 
Precisely because of the massive interest in biologically anchored 
selfhood, the most passionate clients of the identity-through-health 
program fall into a paradoxical insecurity, to the point of recognizing 
that there can be no health in the full sense of the word. What is lost 
sight of in the cult of health is the subversive role that medical 
research plays in the explanatory event: the search for the ultimate 
foundations of health as the minimal biological satisfaction of the 
background of existence should lead to the discovery and 
problematization of those finely tuned, labile structures that we have 
been calling "systems of immunity" in the last hundred years or so.

151_PDF_Esferas III - Peter Sloterdijk en-US 190



the biochemical sense of the word. The forced localization of 
background security in one's own body base reveals a layer of 
regulatory mechanisms, behind the emergence of which the 
profound improbability of biosystemic integrity in general comes into 
view.

With the thematization of the body's own immunity systems, the 
relationship of the illustrated individuals with the organic conditions 
of being healthy or sick is radically transformed. One only has to take 
into account that there are hidden struggles between pathogens and 
"antibodies" in the human organism, the results of which emerge as 
being responsible for our state of health. Many biologists describe 
the somatic self as a besieged terrain, which is defended by the 
body's own border troops with changing success. In contrast to the 
users of this hawkish terminology, there is a biological fraction of 
pigeons, which paints a slightly less martial picture of immunological 
events; according to them, the self and the foreign appear so deeply 
intertwined that overly primitive strategies of demarcation have 
counterproductive effects. In addition, an intricate interplay of 
endocrinological emissions is manifested, which act on the threshold 
between the unconscious biochemical processes and the 
experiential surface of the organism. It is not only because of their 
complication that the systems of immunity confuse the desire for 
security of their owners; they are even more irritating because of 
their immanent paradox, since they transform their successes, when 
they are too profound, into causes of illness of their own kind: the 
growing universe of pathologies of autoimmunity illustrates the 
dangerous tendency of the self to win to the death in the struggle 
with the other.

It is not by chance that in the most recent interpretations of the 
immunity phenomenon is manifested by a tendency to grant the 
presence of the foreign within the self a much more important role 
than was foreseen in the traditional identity conceptions of an 
organismic self.
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monolithically closed; one could almost speak of a poststructuralist 
turn in biology.[174] The patrol of antibodies in an organism appears 
less like a police force, enforcing a rigid policy of aliens, than like a 
theater troupe, parodying its invaders and going on stage as their 
transvestites. But, however one sums up the dispute of biologists 
over the interpretation of immunity, whoever takes a sufficiently 
detailed interest in power-being-healthy as a fundamental stratum of 
identity and personal integrity will sooner or later learn so much 
about its functional conditions that the biochemical dimension of 
immunity, as such, will irritatingly emerge from latency and grow to 
become the most disturbing of all foreground subjects.

This has consequences for the mental immunity status of the 
"enlightened society": it not only knows now what it knows, but it 
must also make up its mind how it wishes to live, in each case, with 
the explanatory stages it has reached. It is shown to the moderns 
with increasing explosive force that the progress of the capacity to 
know does not consequently turn into analogous advantages of 
immunity. To know is not precisely power, without more. When, as is 
now the case, five hundred new diseases are described or 
discovered every year, this does not immediately increase the 
security of the inhabitants in the proud tower of civilization. On 
balance, because of their increasing explicitness (and limited 
repressibility), the knowledge developed about the security 
architecture of existence - from the medical to the political to the 
legal fields - often acts as a destabilizing factor. Because of the 
counterproductive effects of advanced explanation, latency, as such, 
is co-explained in its plausible functions. Retroactively, it becomes 
clear to the one who comes to know what he had of not-knowing. It 
is now shown that pre-enlightened or pre-explicit states may be 
immunologically relevant as such; at least in the sense that the 
sojourn in the undeployed allows, in a way
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and in some respects, psychically benefit from certain protective 
effects of not-knowing. This was already recognized by ancient 
authors such as Cicero, for example, who explains:
"Certainly, ignorance of future evils is more useful than knowledge of 
them."[175] It may be that the discovery of these contexts is in direct 
connection with the invention of salvific religions. Yes, perhaps what 
the Christian tradition called belief was initially nothing more than a 
programmatic, progressive-regressive change of attitude from 
debilitating knowledge to a fortifying ignorance connected with a 
humanitarian illusion. The vera religio succeeded against the 
background of ancient enlightenment because it could be 
recommended as a priestly-therapeutic cure for the disease of 
imperial realism. By its counterfactual form, faith offered its 
practitioners the opportunity to cling to a salvation-bearing 
phantasm, even if it was against a better knowledge of the dire 
circumstances, which were now boldly called external.

While enlightened awareness today necessarily starts from 
explicitly represented possibilities of failure - from the warning, based 
on figures, against accident risks, terrorist risks, business risks, 
cancer and heart attack risks and other precisely quantifiable 
dimensions of mishap probabilities - unarmed life, while vaguely 
sympathizing with its background and being carried along by 
traditions, still sometimes retains an aura of shelter in naivety. As an 
enlightened person, one scoffs at it, but one also envies its 
possessors occasionally, when one oneself has too long lived in 
permanent alarm. Enlightenment upon enlightenment becomes 
management for collateral damage to knowledge. As a result of first- 
stage enlightenment, we are all - to borrow an expression of Botho 
Strauss
"prognostically infested".[176]

In any case, it is also now shown that no conscience, because of 
the narrowness of its window of subjects, can
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process more than one or two alarm motifs at the same time, so that 
it has to put most of the currently explicit issues of concern in the 
background, as if there were none at all. (In the multi-alarm society, 
several dozen bells are ringing 24 hours a day at the same time, 
although most of the time we manage to filter out one actionable 
fundamental alarm). From the non-interruptible game of thematizing 
and de-thematizing of risks arises a functional substitute, proven in 
practice, for naivety: while the primary naive, because of the pre
explicit constitution of his consciousness, could not have any 
adequate representation of the space of risks in which he moves, the 
modern navigates in the same space with a kind of second naivety, 
because even in a zone analytically prepared for risk it is not 
possible to consider at the same time everything that would have to 
be considered. We call the secondary-ingenuous attitude "re
implication"; it is the function-standby of themes already explicit, but 
temporarily outdated. Re-implication provides the prosthesis of trust; 
its use presupposes that everything that can happen does in fact 
happen, although only sporadically and, as a rule, in such a way that 
the injured parties are others. The typical place of re-implication is, 
as far as documents are concerned, the archive, and as far as 
personal experience is concerned, the long-term memory in a state 
of non-fatigue; the potential knowledge of alarm, stored there, allows 
the user secondary unconcern. Archives and long-term memories, 
sufficiently ordered, provide a formal support to the second 
latency.[177]

Shortly before Emil von Behring and Schibasaburo Kitasato, 
Robert Koch's assistants in Berlin in 1890, with the joint discovery 
and naming of "antitoxin", a first manifestation of antibodies, gave a 
decisive push to the development of medical immunology (in 1883 
Ilya Meschnikow had already exposed in Messina the role of 
"phagocytes" in the rejection of intruders in the organism), Nietzsche 
had fallen in the
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In his investigations on the fundamentals concerning the mode of 
function of the human consciousness, Nietzsche noticed the 
existence of a defensive mental system, of which he recognized how 
it efficiently and disguisedly places itself at the service of a dominant 
center-self and of its needs of meaning. From this point of view 
Nietzsche can be considered, after preliminaries such as those of 
Mesmer, Fichte, Schelling, Carus and Schopenhauer, the authentic 
discoverer of the operative unconscious. In his major moral-critical 
work Beyond Good and Evil. Prelude to a Philosophy o f the Future, 
which appeared in August 1886, he writes:

The strength of the spirit to appropriate the strange manifests itself in a strong 
inclination to assimilate the new to the old, to simplify the diverse, to overlook and 
reject the totally contradictory. [...] This same will is served by a [...] sudden decision for 
ignorance, by the arbitrary closing of its windows, an inner saying-no to this thing or 
that, a not-letting-them-approach, a kind of defensive state in the face of many 
learnable things, a satisfaction with the obscure, with the horizons that close, a saying- 
yes and taking ignorance for granted...[178][178
If it is licit to imagine considerations of this kind under the heading of a philosophy of 
the future, it is because with them the opening to the immunological paradigm of the 
critique of reason was consummated: from that threshold thought operates beyond the 
"know thyself." According to this it seems that there is something like suppressors of 
ideas or semantic antibodies, disposed to the elimination of incompatible 
representations, arising from the realm of consciousness. Where there was a love of 
wisdom, there must now be an understanding of the repellent and non-integrable 
properties of numerous true representations. The theory of knowledge becomes a 
scientific-cognitive offshoot of allergology.[179] With this, the broadest foretaste of the 
forms of rationality of cybernetics, which asks about the internal and external 
conditions of functioning of consciousnesses, took place until then. In the light of 
artificial intelligence it becomes clearer what the natural intelligence realizes. We only 
protect what we have understood with sufficient explicitness; we re-evaluate what 
cannot be protected.

Early allusions to this transition can be traced in Nietzsche's 
thought up to the early 1970s; prominent among them is the 
posthumously known treatise On Truth and Lies in an Extramoral 
Sense o f 1873: an early attempt to understand human thought and 
speech, of
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According to its primary function, as the erection of a protective 
envelope of metaphors, which is to remove the fearful and 
bottomless conditions of existence from the sight of the cultural 
subjects.[180] Memorable remains the fact that Nietzsche, with the 
immunological and allergological mode of consideration of rational 
processes, already discovered, at the same time, its paradox: when 
thought takes completely seriously the possibility of following its own 
logic, it can even emancipate itself from its immunological functions 
for life and take sides against the vital interests of its own bearers. 
This is what Nietzsche had in view in his plea against "metaphysics." 
A strong program of enlightenment must in the future include the 
knowledge of the autoimmune paradoxes of knowledge and 
recalculate the costs of idealistic impulses. It was clear to Nietzsche 
from the outset that this kind of investigation of the self-application of 
consciousness no longer leads back to tranquil states of knowing, 
moreover, that from now on self-contradiction, even self-harm, 
belong to the premises, which must be kept clear, of the progress of 
knowledge: philosophical life can only be justified because it 
becomes a self-trial of the cognoscente. The thinker had been made 
aware of how the interests of knowledge are separated at this point 
from those of life. He had no doubt of the fatality of the choice.[181] 
With respect to his own person he was determined to concede 
preeminence to the cognitive motive over the vital "surface will": a 
preference that was temporarily obfuscated by the flaming 
metaphors of the Zarathustra's affirmation of life. As early as 1872, 
still in the spirit of Schopenhauer, Nietzsche had written: "Nature has 
enclosed the human being in an accumulation of illusions. This is its 
proper element", to draw the conclusion that only the break with the 
medium of illusion or legitimately human dispositions opens access 
to the sphere of knowledge.
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Soon Nietzsche had made himself adequate ideas about the 
price of this option. He speaks expressly of the presuppositions of 
tolerance, heroism and masochism, only under which the knower 
sufficiently forewarned against himself, hardened against his own 
needs, resists the insinuations of his obtuse vital reason: it is no 
longer permissible for a thinker to care whether an idea deserves the 
predicate of "psychically usable." The
"The new critique of knowledge, biologically warned, frees itself from 
the tutelage of the usual representation, dictated by a chronic need 
for illusion. Consequently, thinking will have more scope in the future 
than philosophy: the latter, as a love of wisdom, ends from the very 
moment when wisdom and truth are revealed as more repellent than 
attractive magnitudes. Whoever wants to be theoretically an 
immunologist or - what is then almost the same thing - a free spirit, 
and through both things declare as a witness of philosophy after the 
end of that exercise of harmonization of old Europe (and old Asia) of 
the same name, has to mobilize in himself "a kind of cruelty of taste 
and intellectual conscience":[182] an irreverence, scientific and moral 
at the same time, that only those who do not shy away from the 
possibility of causing extreme displeasure to themselves can 
achieve. The free spirit goes through a long program of vaccines and 
bio-negativity.

It is not surprising that this self-surprising explanation of mental 
mechanics was established with the moralists of the late seventeenth 
century, when they devised a worldly variant of the religious 
examination of conscience. Their views were assimilated and 
strengthened by romanticism until they could be reformulated by 
psychoanalysis and related doctrines, which, in turn, in the last 
decade of the 20th century gave way to disciplines such as 
psycholinguistics and psychoneuro-immunology. All forms of 
knowledge about the mechanical aspects of the processes of 
thinking and feeling have in common the fact that they describe the
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human consciousness as the place of the incessant separation of 
the explicit from the implicit.
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Intermediate consideration:

Luminous compulsion and irruption in the articulated 
world

Making the immune systems explicit: this is one of the logical and 
pragmatic premises that the citizens of Modernity have had to follow 
since the beginning of the 20th century if they want to remain connected 
with the modus vivendi o f their time. It belongs to the characteristics of 
explanatory progress that it develops the security arrangements of 
existence - from the level of antibodies and dietetics to the social state 
and military apparatuses - into formally secured institutions, disciplines 
and routines. It is doubtful whether it thereby provides human beings 
with the intellectual means to understand what they do. For the 
explanatorily moving domain of existence in the world, the majority has 
at its disposal only a few dislocated rhetorical formulas with which the 
ambivalence of the human immunological situation can be thematized 
in non-technical considerations: Thus, modern "society" talks in a 
sensible, thoughtful Sunday manner about the "blessing and curse of 
scientific discoveries"; it articulates in symposia its fluctuation between 
"distrust o f technology and hope in technology"; in public meditation it 
collects ideas about the advantage and disadvantage of the 
disenchantment of the world for life; it ponders the question of how 
much uneasiness and how much calmness should be balanced in the 
technical world. These discourses - if they are discourses at all - 
process the basic material o f the problematic
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immunological as it is agglomerated in the consciences by the daily 
experiences of modernization.

According to the basic assumptions shown here, explanations 
always concern words and things at the same time; in this sense, they 
are analytical o f reality and synthetic of reality at the same time. They 
stimulate the unfolding of facts as active connection of operative steps 
and discursive turns. Not only do they make explicit unexpressed 
background assumptions ("unconscious", unknown, misunderstood), 
but they raise into manifest existence "realities" hitherto folded in 
latency. If it were otherwise, all analyses would remain only rhetorical 
events; they would provide, at best, prolix substantiations of judgment, 
o f which Robert B. Brandon teaches how they are transmitted from the 
desks of judges and experts to the manifestations of opinion of Mr. and 
Mrs. Everybody, to the extent that propriety compels. When someone 
sets out to make "something" explicit, it means that he or she has to 
take charge of the new argumentative refinement of his or her 
convictions: a point o f view that is realistic with respect to certain 
academic discursive games, in which formalisms accumulate points.

Since explanation takes place as both analysis o f reality and 
synthesis o f reality, both in the workshops and in the texts, since it 
advances both in technical procedures and in the corresponding 
commentaries and descriptions, it develops, wherever it is applied, a 
violence that affects both the real and the mental. It alters the cognitive 
and material environments by repopulating both with explanatory 
results. This effect can be traced at least as far back as the sixteenth and 
seventeenth centuries, when the invasion of the lifeworlds by mechanics 
and its creatures began to unfold on a broad front. Its threshold epoch 
may have been that o f the introduction of motor machines; since then, 
the cultures of the W est have been, first and foremost, countries of 
machine immigration. W hat capitalism signifies is the policy o f open 
borders for the entry of
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mechanical, natural-historical and epistemic migrants, who pass from 
non-invention to invention, from non-discovery to discovery. Invention 
and discovery are, therefore, facts that concern the cognitive civil 
status of things. The process of civilization consummates the 
naturalization of the new non-human. Without this permanent making- 
place for immigrations from the new, the modern world is unthinkable; 
on this point, the difference between the United States and the Old 
World is only one of style; in fact, all cultures supporting modernization 
are countries of immigration. Any private household in them has to 
manage to accept continuous accommodations of innovations. In fact, 
to cite one of the most important examples, a physical novum such as 
electricity (which for a time was also a n u m /n o s u m ) [183] had to be taken 
out of the background of nature and implanted on a large scale in 
territorial planning, before the enlightened, automated, image- 
eroticized, tele-participatory mass culture could emerge.[184] The 
universe of microbes first had to be transferred from its invisibility to the 
sanitary arena of the late nineteenth century, before the transformation of 
modern populations into hygienic societies and the recruitment of the 
masses for antimicrobial campaigns became possible. Since then, 
viruses, bacteria and other small creatures have been, in a proper 
sense, "among us".
[185] If telegraph and railroad lines suddenly cross the agricultural 
landscapes of old Europe; if telephones and microwave ovens make 
their entrance into the homes of citizens; if chemical fertilizers and 
antibiotics place on new foundations the metabolism of human beings 
with nature; if the automobile, in a wave of imitation of barely a hundred 
years, leads to a radical revision of all traditional ideas of cities, streets, 
homes and environments: after each of these invasions and their 
epidemic spread, the common world of human beings and things is no 
longer, to say the least, the same as before. Analogous things avail of 
countless new introductions of explanatory products on the physical, 
chemical and cultural fronts; and, from the point of view of
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of incorporation into the civilizing collective, invented objects, such as 
automobiles and tamagochis, discovered objects, such as pheromones 
or the AIDS virus, and mixed objects, such as recombinable bacteria, 
transgenic enzymes or phosphorescent rabbits, maintain the same 
rank.

Modernity is an open-air experiment, presumably advised by 
pragmatism but largely uncontrolled de facto, with the simultaneous 
and successive introduction of an indefinite number of innovations into 
civilization.[186] The multi-innovative constitution of contemporary 
"society" rests on the assumption that the death struggles of the new 
with the old (Tarde has thematized them under the title of "logical 
challenges") lead, as a rule, to social progress, and that novelties can 
coexist peacefully, either in the mode of reciprocal indifference, or in 
the sense of positive combinability and accumulation (according to 
Tarde, "logical couplings", accouplements logiques). Obscurity reigns 
over the criteria of compatibility of explanations and inventions with 
each other. What does not lead immediately or in the medium term to 
physical and cultural catastrophes seems to be a success. One part of 
the new introductions is evaluated by the markets, another is 
moderated by state regulations, a third is censured by moralists and 
communities of experts; the greater part infiltrates, always reinforced 
by imitative waves, of course, in the technical installations and spreads, 
with greater or lesser delay, to the "worlds of life". When the spirit of 
modernization dominates, populations are programmatically placed in a 
receptive disposition for the innovations that infiltrate.

In view of these processes, the usual discourse of discoveries and 
inventions is not appropriate to explain the reality-constituting 
seriousness of the explanation: what is invented or discovered most of 
the time breaks into the real at a narrowly circumscribed point, and can 
only become a factor of collective relations by a powerful imitative 
wave. Even the commonplace expression that this or that invention, 
discovery or
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The development of a product has been of a "revolutionary" nature is, 
as a rule, nothing more than a form for fake news from the front of 
explanation. Such fake news about so-called revolutions are 
susceptible of explanation and need it: in their dilettante phase they are 
called utopias, after their professionalization, publicity or public 
relations. (Considered from this point of view, the Soviet Union was, 
first of all, an advertising agency that brought to the world the news of 
revolution, which it pretended to be itself).
[187]

Indeed, new introductions motivated by the explanation often 
produce the impression that new aggressive neighbors have moved 
into the being's house, for whom no suitable space was available, and 
have, so to speak, violently moved in. No wonder that this was 
sometimes described as "revolutionary" turbulence. To recall one of the 
most striking introductory dramas, there is no doubt that the 
explanation of writing by printing with movable letters upended the 
entire economy of European civilization after 1500. One can go so far 
as to say that the post-Gutenberg world represents the attempt to 
include in a bearable cohabitation with the other cultural facts, above 
all with the religious convictions of human beings, those newcomers, 
harmless at first sight, who appeared in the typesetting workshops in 
the form of small pieces of lead. Demonstration by success: modern 
literature and the public instruction of the nation states; demonstration 
by failure: the dismal role of the printing presses as supports of the 
nationalistic deformation of consciousness, as allies of all ideological 
perversions, and as propagators and accelerators of collective 
hysterias.[188] Gabriel Tarde, rightly, designates the effects of book 
printing as a "surprising invasion," which gave wings to the illusion that 
"books are the source of all truth."[189]

Whatever it is that emerges in the form of new devices, theorems, 
entities and procedures in the field of reality of
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intelligence, scattered over collectives and corporations, has to be 
settled in the foundational books of cognitive administration and 
socialized in the consciences of the users. Non-socializable 
innovations are either eliminated or transformed into dangerous 
parasites: think, for example, of the fierce dispute over the integrability 
of nuclear technology. Since an effective explanation advances as an 
analysis and synthesis of reality, technical or operational, it produces in 
numerous practical continuums of the life process of societies cuts or 
leaps that clearly mark a before and an after. Explanations change the 
form and direction of currents of events and routines of action. One 
could recognize in them, frankly, the material of which the differences 
that produce a real difference are composed. In that property is formed 
the fundamental motif of a new ontology, which treats the existent not 
as consistency, but as event.

To what extent this conception is legitimate can be demonstrated 
by a simple consideration. When, by a so-called discovery, a new "fact" 
is introduced into the domicile of the realities of official culture-the fact 
America, say, which since 1493 was made public in Europe by the 
report of Columbus, or the fact of lactic acid yeast, which was 
introduced in 1858 in the French scientific community thanks to the 
efforts of Pasteur-, the consciousness "informed" or reorganized by the 
novelty undergoes a shock of arrival, in which the difference between 
not-being-discovered and being-discovered of a thing is intensely 
experienced: it is as if in that transit the difference in level between 
nothingness and being becomes locally acute. Where before there 
seemed to be little or nothing, by explanation and its publication 
something new presents itself and announces its claim to be admitted 
into the community of realities. It is during the interval of surprise, 
before the transition from astonishment to routine, that thought is best 
disposed to admit questions, by which explanation can be properly 
placed in the spotlight.
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Under the impression of the first sensation, we should ask: in what 
corner of the world was the double continent of America before its 
emergence in Columbus' assertions? Did the sailor really give the right 
answer when in his Book of Prophecies of 1502 he writes that the New 
World had been hidden in the spirit of God until the Almighty lifted the 
veil that covered it somewhat before the eyes of his favorite servant 
Columbus?
Where had the famous lactic acid ferment been hiding before Louis 
Pasteur assigned it a place of honor on the panel of the quintessential 
values of knowledge for enlightened human beings and dairy owners? 
Still: where were the microbes before the same Pasteur and his 
German rival Robert Koch brought them out of their epistemological 
hiding place and turned them into castmates on a stage of expanded 
reality?
[190] Where were radioactive rays before Madame Curie began 
experimenting with pitchblende, and before the Los Alamos physicists, 
because of the Hiroshima scandal, introduced them into the factual 
environment of news-accessible mankind? Or, to pose the questions 
that touch on the explanation of foams as defensively creative life- 
space multiplicities: in what way were climate, air and atmosphere 
disguised for individuals and groups, before by their atmoterrorist 
explanations, on the one hand, and by their meteorological and 
technical-climatic developments, on the other, they became objects of 
modern environmental concern? In what hiding place, in what pre
concept were human cultures hidden, before seafarers and 
ethnologists catalogued them, and system, war and stress theorists 
functionally explained them? How did human beings themselves, in 
short, interpret their exposure to the climates of "nature," before they 
became aware that they are, even in their most intimate dispositions, 
"wards of the air" and creatures of greenhouse effects?
[191] And finally: where were the immunity systems before
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that the explanatory dawn of the 20th century brought them within sight of 
the new life sciences and to the forefront of medical self-care?

At first sight, these questions seem extravagant and of an 
undeniably naive tone. Nevertheless, they are legitimate and 
theoretically and scientifically productive as long as they incite to 
account for the stay of human beings in a res publica, cohabited by 
products of explanation, in a more explicit way on their part. With this 
commitment nothing is decided in advance as to whether an adequate 
answer to them will be found; it is certain only that the two customary 
answers to the question of the modes of being of the discovered prior 
to discovery are not only unsatisfactory, but decidedly false: the first 
answer comes from idealism (transcendental and constructivist), which 
asserts that the things discovered did not possess any kind of pre
existence prior to their perception by a consciousness and their 
expression in a discourse. The error of this thesis lies in suggesting 
that it would be permissible to understand the classical assumption of 
the identity of being and perception as absolute dependence of objects 
on a thinking subject. This is not far from the hypnotic absurdity of 
subjective idealism, according to which objects from which a human 
observer occasionally departs also lack their being as such. The 
complementary error is found in the second answer, which posits a 
pre-existence, objective and independent of knowledge, of what is 
discovered before discovery, representing the being of the thing as 
something from which it can be easily abstracted, without its 
consistency losing the least, the fact of being perceived by an 
intelligence. In this conception, close to the daily exercise of science, 
the objectivism of an insufficient ontology celebrates misleading 
successes: according to it, what exists is always strictly so and only so 
as it subsists "in itself" before any perception, while thinking plays the 
role of a contingent addition, which might not intervene in the same 
way - as, evidently, is the case before the discovery of a thing - and 
which becomes
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suspicious, moreover, because of the susceptibility to error and the 
versatility of interpretations. Here it is the discovery that can 
supposedly be lacking in what has been discovered, without this being 
detrimental to its own fullness. The symmetry of both sophisms is clear: 
while the error of the first type consists in consciously-absolutely 
exaggerating the discovery of the discovered, the wrongness of the 
second type is shown in the fact that it objectively undervalues the 
discovery, as if an entity or "substance" existing by itself were not 
affected by when, where and how it is incorporated into a knowledge 
and under what symbolic forms and logical neighborhoods it circulates 
in a society of assimilators of knowledge.

The only way out of the dilemma of having to choose between 
alternative errors lies in the demonstration that a third way is open. 
Demonstrations of this type can be found in different works, of which 
we would like to mention two, which seem to be very different on the 
surface, but which show similarities in their deep structure: [192] on the 
one hand, Bruno Latour's contributions to scientific research, from 
which comes the impetus for an epistemological movement for citizens' 
rights, whose aim is to naturalize technical objects and animal 
symbions in an expanded constitutional space, in order to create a 
republic that, together with human actors, at last also recognizes 
artifacts and living beings as fellow citizens who ontologically fulfill all 
the requirements;[192] on the other hand, Martin Heidegger's 
meditations on a new determination of the "essence of truth," 
considerations that take as their point of departure the Greek word 
aletheia, not concealment, not concealment, interpreting it as alluding 
to the incorporation of the hidden into the diurnal side of the existent.

Latour's originality in opening his third path between idealism and 
realism is shown in his attention to the rituals of transit, by which new 
facts, discoveries, inventions, theorems, and scientific artifacts are 
introduced into the environment that surrounds them.
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serves as a "host culture". When we speak of the "introduction" of the 
discovered into the cognitive environment or of the incorporation of 
new facts into already existing communes, we should not reinforce the 
idea that an autonomous entity, let us say lactic acid yeast, at a totally 
discretionary point in time is snatched from its pre-existence and 
incorporated into the multitude of things known or admitted by human 
consciousness. In this case, Pasteur's role would have corresponded 
to nothing more than that of a customs entry officer, who would have 
had to examine whether the passport of the new things he had found 
was in order; if it were manifested, in so doing, that the lactic acid 
ferment is an objective entity and not a chimera, nothing would stand in 
the way of its reception into the realm of accredited facts. In reality, the 
function of the discoverer is much more active and complex, since, by 
his conjectures, his observations, his manipulations, his descriptions, 
his trials, and his conclusions, he first shapes the 
The "thing" to be discovered, so that its discoverability can be virulent 
as an autonomous entity or delimitable effect. According to Latour (who 
refers to Whitehead's Process and Reality), the discoverer, later 
recognized as such, is a manipulator and co-producer of "statements" 
or rather of "propositions" from which the future discovery may emerge, 
not someone who merely notes or finds decontextualized facts.[193] To 
discover does not mean to remove at a stroke the veil that covers a 
pre-existing finished object, but to unfold the propositional or 
problematic state in which the "thing" was implicit before its new 
formulation, through a broader articulation, and, in this way, to weave a 
new and more compact network between the articulated entity, other 
entities, science and society.

Latour's concept of articulation is very close, in certain aspects, to 
what in the context of what has been said so far has been called 
explanation. Both the one and the other are at the boundary between 
theoretical-scientific and ontological meanings. A world in which 
articulations or explanations are possible is neither the
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It constitutes, rather, the agitated horizon of all "proposals", in which 
something existent, possible and real is offered to human warning in a 
propositional or provocative way. In a certain way, the matter of being 
presents itself from itself in the form of a proposal, one might even say, 
in the form of a reproach, if one understands the expression reproach 
[Vorwurf] from the Greek verb proballein (to throw, to reproach), from 
which the name problem is derived. In problems, things speak to the 
intelligence; in proposals, they open themselves to human 
participation. By pressure of relevance they provide wings to creativity. 
As non-speakers, things, states of affairs, natures can only appear if, 
and insofar as, they have first been reduced to mutism by an intellect 
that reserves language for itself. The original mode of the giving of 
things is their interest for another: the one matters to the other; the 
existent is always immersed in a bath of relevance in which it moves 
together with intelligences.

The ontological-problematic mode of consideration - to be means to 
propose oneself - offers, in principle, the advantage of no longer 
allowing at all the supposed abyss between words and things to open 
up, into which so much intelligence metaphysically engaged in 
superfluous attempts to cross it disappeared. If the world is all that is 
the case, and the case is all that is proposed or all that reproaches a 
cognizing sympathy, then one must understand discovering as the 
unfolding of a proposal, in which a greater perceivable degree of 
articulation is reached. The same is expressed by the metaphor of the 
fold: where there is a fold or something rolled up, an unfolding or an 
unrolling can be applied (explicare). Folds are propositions or 
propositions to which an explication is applied. The perceived fold 
alludes to a folded interior that has not yet been unfolded. Latour, an 
optimist with respect to science and a radical democrat, explains 
without hesitation: "The more articulation, the better."[194] Articulations 
develop the neighborhoods between propositions. New things 
discovered or

201_PDF_Esferas III - Peter Sloterdijk en-US 209



invented are articulations in the midst of articulations on a background 
composed of proposals: deployments in a landscape composed of 
deployments in front of a panorama of folds.

How, then, should the new element, discovered by Pasteur, be 
valued in the republic of human beings, theorems and artifacts? 
Latour's information is convivial and civil: "The lactic acid ferment now 
exists as a discrete unit, because among many other entities it is now 
articulated in as many active and artificial environments"[195] In this 
statement there is a clear variant of institutionalism, which gives validity 
to the idea that discoveries and inventions must be socialized and 
contextualized as second-degree practices, in order to achieve the 
"stability proper", described by Arnold Gehlen,[196] to quasi-institutions 
that are suitable for living in them. It is precisely of modern knowledge 
that, as D'Alembert has already pointed out, it has "acquired a social 
function": "it constitutes the breathing air to which we owe life".[197] 
Scientific research is a decent title for a serene philosophy of a world 
populated by products of explanation. It offers one of the most 
adequate theories of Modernity insofar as it blows the myth of 
Modernity out of the water.[198]

Comparable considerations, although of a completely different tone, 
are the analyses on the "essence of truth" made known by Heidegger. 
These had to adopt a darker tone since Heidegger believed to see, 
above all, in the phenomenon that Latour calls articulation, an invasion, 
always generating violence, of the will to know in nature, reduced to a 
mere resource. According to him, science and technology have in 
themselves the character of an attack on concealment. Heidegger 
received the decisive nod for the development of this way of seeing 
things from the Greek word for truth, aletheia, which he translated as 
un-concealment, from a point of view that is certainly correct, since it 
seems coherent to analyze the expression as a compound of the word 
lethe, concealment, hiding, forgetting, and the negative prefix a-. 
According to this, the concept would be based on the idea that
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"true" is - or rather, enters into the realm of truth as - that which from 
concealment, hiding, forgetting "comes this way" to discovery, 
unhiding, remembering. Truth is not founded as truth only by the 
judgment that determines a proposition as true or false, but an 
appearance, a proposition, a phenomenon-folding emerges into the 
realm of the patent and provokes the judgment (which, by nature, can 
also be false), keeps the event of truth in motion. One could associate 
with this Whitehead's dictum: "[...] in the real world it is more important 
that a proposition be interesting than true. The importance of truth 
consists in the fact that it increases interest"[199] Truth, polyvalent in 
principle, occurs in both uncovering and expression. Therefore, it is 
always also a transition from lack of interest or from pre-interest to 
actual interest.

Truth, then, is not only a property of expressed sentences, which 
can be called true if and only if "in the real" were 
"effectively" the case what is stated or "figured" in the sentences; it is 
rather the case that physis, according to that interpretation, represents 
a self-publicizing event, in whose communications the perceptive and 
sentence-forming intelligences are involved. One need not be 
intimidated by the allegorical mode of speech: when speaking of nature 
as an active person, medial processes are always assumed. The idea 
can be reformulated as follows: in its appearance, nature makes itself 
understood, gives out winks, shows an image of itself, lets itself be 
seen and heard, manifests itself in its opening, in its sounding. With the 
reservation just made, it could be said that nature is an author who 
publishes in her own publishing house (although for this she certainly 
needs human readers). Understandably, this interpretation of the event 
of truth is opposed to the dualistic dogmatics of the metaphysical era, 
inaugurated by Plato and other post-Socratics, and of their techno- 
scientific heirs, in whose view nature - as the existent in its totality - 
presents itself as
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as a block of mute cosicities, free of meaning, far from signs. From that 
perspective, it would be the human spirit, alone, who, in possession of 
its monopoly of language, donation of meaning and interest, would 
approach the indifferent natural mass as if approaching from outside 
and would force it to surrender its secrets.

The tragic irony of this failed interpretation of the knowledge of 
nature, made both by metaphysics and by its continuators in modern 
technologies and natural sciences, consists, according to Heidegger 
now, in the fact that its extremely reductionist, impoverishing and 
disfiguring concepts of the event of truth were so successful that, in the 
same way as a self-verifying prophecy, they were determinant for more 
than two millennia of the European culture of rationality. This space of 
time would have the same extension, then, as the era of the oblivion of 
being. Let us remember that a similar way of looking at things was 
manifested in the statement: "The whole is the false", which, historically 
turned around, means: the false also has its antiquity. Whoever wants 
to locate its beginnings, to go back to situations not disfigured before 
them, has to deal with Plato's deformation of truth by turning it into an 
"idea" or, even further back, with Democritus' splitting of human reality 
into body and soul. Faulty descriptions of this magnitude exceed, as 
Heidegger saw, the designative capacity of the usual concept of error; 
they force the observer to turn to expressions such as "fate," perhaps 
even to "fatality."[200]
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Enlargement of the back of a hand.

When it comes to locating the drama of the explicitness of 
atmospheres and systems of immunity in the history of ideas and 
catastrophes of the twentieth century, Heidegger's views on the genesis 
of the manifest might again prove attractive. As has been noted, the 
thinker made the manifestation of the manifest arise originally from a 
self-publication of being, and as the publisher of the publication he 
cites the Lichtung. Indeed,
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Heidegger, in the course of his meditations, had to come to realize the 
limits of this understanding of truth, because he, as a contemporary of 
the world wars and the technification of the world, could not escape the 
little that could still be undertaken in view of the modern situation, with 
the early-Greek concept, reconstructed in its sense, of a self- 
communicative and self-cultivating world of phenomena. Faced with 
this impasse, he chose the way out of interpreting as a new "trick" of 
being itself the fact of transferring the self-revelation of being as nature 
to a forced bringing into evidence of the existent by means of research 
and development; which, naturally, offered the advantage of leaving 
open the possibility of a new change of trickery, with respect, this time, 
to primary truths of the new-old Greece, although with the counter
performance of no longer being able to formulate a positive concept of 
scientific research and technical civilization, not to mention, for the time 
being, the fatalistic over-interpretation of the history that is taking place.

It is certain, in any case, that in the reality recomposed by the 
enlightened praxis the artificial illumination covers the self-radiating 
one. What in the modern way is considered "patent" or displayed on 
the surface is no longer anywhere nature, opening by itself, which 
shows what it shows and hides what it hides. Nor is modern 
unhiddenness any longer the gray-warm daily light on a peasant- 
artisan environment, in which the existent, protected by habits, knows 
how to orient itself, because it always, and only, encounters things and 
living beings within its own radius of action. In the technical world the 
non-patent is brought into v  i  e  w  by an organized rupture of 
latency; or, thanks to an analogous movement, with the help of design 
and the technique of presentation, it is brought out of non-evidence into 
artificial perceivability and from non-manipulability into a second 
manageability. The knowledge produced by research and invention is 
neon light knowledge. In place of the self-clarity of being appears the 
obligatory clarity of the "given", in place of organic perception the 
organized observation. Under such assumptions it is unimaginable 
that beings
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human beings could ever again become involved in a 
"event of truth", in connection with the old nature, with its "opening", its 
"giving birth", its hiding and retreating into inappearance: an event in 
which things show by themselves, not forced, what and how much they 
let see of themselves, to keep the rest obscure as their secret.

The modernity of our situation is shown in the fact that the 
uncovering, the revealing, the expressing has been placed at the 
forefront of a systematic offensive against the hidden and forgotten. To 
wrest a manifestation from latency and to foreground the background 
of the world in order to deploy it in practical uses: this seems to be the 
most important apriori of modern civilization, which, for this reason, can 
be called a society of knowledge for deeper reasons than those 
normally stated. The human right to unveil nature and to reconstruct 
culture is so obviously and so super-obviously presupposed that no 
declaration of the rights of the human being has so far deemed it 
necessary to make it explicit. Nowhere is this formulated more clearly 
than in Heidegger's dictum: "Technology is a mode of unveiling"; a 
proposition which, although stated with the calm of comprehensive 
penetration into an enormous state of affairs, reserves the decision as 
to whether it is still to be understood as a diagnosis or already as a 
warning. From it speaks the concern that the organized invasion of the 
occult is manifesting itself increasingly as a
"fatality", more precisely: as a state of aletheiological cause of injustice. 
What begins as an enlightened management of reality increases the 
risk of the misfortune caused by knowledge. Because of the persistent 
indication that technique is essentially uncovering or explanation - 
more clearly: a mode of application of latency-breaking violence - it is 
inadvisable to continue to recount the large-scale exploitation of 
discovering, inventing and publishing as the festive history of the 
human progress of knowledge, as it has tended to present itself from 
the eighteenth century to the present day, although in the course of the 
twentieth century it has been intermingled with
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some skeptical tones in these progressive narratives. Research, as a 
systematic work of unfolding the undiscovered, must lead, according to 
Heidegger, to an ever deeper misunderstanding of concealment.

Considered from this point of view, the fundamental secret event of 
the 20th century is the catastrophe of latency. Its most striking results are 
the instrumentalized nuclear power, the revealed immunity systems, 
the decoded genome and the exposed brain. In view of these 
magnitudes, the playmates of the technically decultured civilization are 
confronted with the monstrous, which, after the rupture of latency, 
settles into the harmony of reality. After August 6, 1945 Elias Canetti 
wrote in his Annotations:

What a blessing that we have not always been scorched by possibilities we did not 
suspect. [...] The smallest thing has triumphed... The road to the atom bomb is 
philosophical.[201]
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End of course

Where, then, were the immunity systems prior to their 
"In what folding were they enclosed before the biochemical 
articulation liberated them and incorporated them into the space of 
reality of contemporary knowledge and practices? In what proposal, 
in what proposition did they linger before their debut on the modern 
stage of science? Under what masks did they confirm Heraclitus' 
saying that nature likes to hide: ph'ysis kr'yptestai phllei, to that 
same physis that, moreover, questions us by showing itself, giving 
itself to us as open?[202] Did the systems of immunity, those security 
services and agencies of organismic, social and political self
affirmation, carry a pre-explicit existence under the popular 
conceptions of robustness and health, to which is linked from the 
beginning the idea that only their destruction brings, retrospectively, 
the awareness of their fullness and claims their total recovery? Were 
they hidden in the intuitions of primitive law, which since time 
immemorial allowed both the deteriorated life and the wounded 
honor the gesture of self-defense and approved the restoration of a 
deteriorated status? Were they implicitly in play, when human beings 
feared the vengeance of the gods as soon as they saw the protocol 
violated in the relations of the hereafter with the hereafter? Were 
they present in the rituals of defense against demons or of blessing 
of buildings and lands, by which delimited spaces were dedicated to 
their
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Were they implicit in the imago of the sacred Germanic monarchic 
principle, according to which a plethora of charismas had been 
bestowed on the most worthy prince: the power of victory, the 
fortune of the harvest, the affability and generosity of the chief, the 
far-sightedness of foresight, the splendor of ambition, the health- 
transmitting presence? Can we indirectly think of systemic- 
immunizing effects when the god of the Lutherans was sung of as a 
firm castle and as a good weapon and defense?
Does the etymological fact that the Roman word immunis at the 
beginning meant nothing else than "freed from taxes and tributes" 
(an early manifestation of lack of solidarity?), besides being able to 
refer also to a person freed from military service, still help us: a 
background on which the later legal meaning of immunity as non
incrimination of persons in political office was formed?

If one only conceives the idea of the existence of immunity 
systems according to their present biochemical-medical articulation, 
one must answer negatively to all these questions as a whole. In 
none of the above-mentioned dimensions are immune systems 
involved in the limited sense of the word. Nowhere can one speak of 
an internal combat between microbial invaders and the system's own 
antibodies; in no way do the aforementioned phenomena describe 
the operations of a regulatory endocrinological dimension. 
Nevertheless, the explicit phenomenon of bio-systemic immunity 
casts a long shadow on the past: the field of humanly relevant 
representations of integrity includes a plethora of "proposals" of how 
to conceptually, operationally and ritually shape struggles for violated 
states of order and totalities.

Pre-metaphysical thinking already knows a kind of 
ontology of the limit, which is closely linked to an ethics of defense. 
Here a pre-territorial concept of limit appears in view, which 
intimately concerns the immunity phenomenon: what is to be

201_PDF_Esferas III - Peter Sloterdijk en-US 223



guarantee are not demarcation lines of pieces of land and domains 
of soil, but communities of animation and energy, composed, clearly, 
by a nuclear sphere and by a vulnerable periphery. The spontaneous 
pluralism of pre-metaphysical sketches of world-images counts in its 
fields a plurality of individual "subjects of energy" or "existents" - both 
are improper expressions by nature, originally formulated already by 
later metaphysics - among which there are ongoing endless 
struggles for sharing. And, despite the fact that these herds of force 
or energy are implicated in one another in a much broader 
environment than would be appropriate in the later cosmos of 
essences, regulated by an ontological status, where each "thing" is 
placed in its "place" in order to accredit itself, here a permanent 
drama of delimitation is always perceived.

The premetaphysical interpretation of the world has a 
ontological-guerrilla conception of the world, as attack and defense. 
Here there is as yet no grand framing of the whole, within which 
each particular occupies its place under a dominant logos. Reality is, 
rather, a patchwork composed of micro-dramas, a fluctuation of 
skirmishes between a plethora of mobile units. The intensities of 
attack and those of defense return to each other in constant 
onslaughts, invasions and expulsions: a wild war, endlessly 
oscillating between one side and the other, of energies. That is why 
science, under these assumptions, can only take shape as the gaya 
ciencia of the lists of wars between energetic herds. In it pre-exists - 
in case it is granted a pre-existence - the unformulated conception of 
immunity, folded into the attention paid to the fighting capacity of a 
force or energy. In a world thus described there can still be no 
central repository of knowledge, interested in generalizations. If, 
nevertheless, in such circumstances, several knowledges come 
together to show and empower themselves, it is only in agonal 
events such as contests of magicians and pugnasts of
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singers: forms that survived among the Greeks until the age of 
tragedy.

Since the appearance of metaphysical world pictures two and a 
half thousand years ago, with which, according to Weber, Spengler, 
Jaspers and others, whether rightly or wrongly, concepts such as 
high culture and high religion are associated, the subject of the 
predecessors of the system of immunity moves from the herds of 
fighting forces to storage in an inner realm of experiences, which 
begins to be described by the name of psyche. When one speaks of 
the soul in the metaphysical sense, a change of motive in the 
interpretation of the inner forces of defense and affirmation has 
already taken place. If the local points of life or "subjects of energy" 
were previously able to assert their ground against invaders thanks 
to their capacity for defense and counterattack, from now on it is 
rather immanent formal constants that give strength to the so-called 
souls in the border war with neighboring souls and with the non- 
animic. With the concept psyche and its translations was found the 
proposal, of major repercussion for the form of immunological 
latency in the metaphysical era. It implied the conversion of 
defensive force into conservation of form: not in vain is the first 
attribute of the soul in this regime that of "immortal", an expression 
that is only appreciated at its true value when connotations such as 
"undeformable" or "immortal" are simultaneously heard to resonate in 
it.
"incorruptible". Provided with that inner quota of stability, the 
homo metaphysicus managed to cope with the existential risks of his 
mundane condition: more expansively and fearlessly than an animist 
had ever managed in his local skirmishes. This, then, is the 
immunological performance of the psychic form properly understood: 
to possess and give immortality. It alone helps individuals to achieve 
superiority over the scenarios of their relative ties.

That is why truth, as understood by the philosophers, the first 
immunologists of being, has such an outstanding value in the history 
of metaphysics: because aletheia,
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unveiling, uncovering, according to its deep structure, is the same as 
immunitas, lack of engagement, lack of entanglement in the common 
destinies and tasks (munera) of mortals, that is why it is to be 
considered (by its few connoisseurs) as the supreme good. 
Accordingly, to discover the truth means to grasp the non-daily 
foundation of the invulnerability of life. Because truth remains true, 
even where it is misunderstood or contested, that is why the sapient 
partake of its transcendent stability. It is from here that we must 
explain the presuppositions that allow us to raise the concept of God 
to supra-rational heights. God is from then on the name for the 
solution of a problem, which human intellects cannot cope with: how 
is a system of universal immunity to be constituted which acts at the 
same time as a universal system of community? It is now understood 
that this question makes clear the deep structure of the formula "God 
and the world". Only God can know how the salvation (or 
immunization) of all things (in God) would be compatible with the 
actual coexistence of things (in the world, the scene of their mutual 
destruction). Whoever is looking for an exact concept of optimism 
finds here the definition: optimistic is the assumption that there is 
such a transcendent being.

Yet Goethe, in his verse of the "coined form, which is 
The "living development", he adhered, making profession of it, to the 
belief in the solution of the enigma of immunity: the resistance of the 
form is the one that ensures that no time nor any power is able to 
shatter what is coined from eternity as form and appears in the 
temporal; original, Aristotelian words. By the conversion of defensive 
force into formal security arises the new archetype of the wise and 
just, who gains access to the optimum immunity thanks to formal 
soul consummation. Integer vitae scelerisque purus /  non eget 
Mauris iaculis neque arcu...[203] He who is whole of life and free of 
crime has no need of a Moorish devil or bow: in this line of Horace is 
expressed for an entire era an idea of immunity as a non-immunity.
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social aggressiveness and not contamination with crimes. The sage, 
as the logically consistent and morphologically just, rejoices in an 
unarmed power-being out of pure correspondence with the formal 
endowments of the soul. Integrity now means formal consummation.
[204]

That this cannot be understood by a modern concept of form, 
deflated in an empty scheme, but in the sense of a pleromatic 
conception of form, as substance of the total being-power of a thing 
or of a state of life, is shown, moreover, also per analogiam, in the 
Roman juridical expression integrum, which designates the 
invulnerable state of a unit of life protected by law. Accordingly, the 
task of the Roman and Old European administration of justice is 
therapeutic, in that it is concerned with the defense against injury 
and the restoration of the integrity of "things", so that the process of 
compensation for damages represents the legal procedure par 
excellence of the Roman courts. Roman law, however, does not rely 
so much on the totalizing or integrating functions of "form", which 
rather remain a motif of philosophical-Greek style discourses, as on 
those of the ius civile, of that privilege which guaranteed to free 
Roman citizens, and to those raised to the same category in the 
Empire, a life under the protection of the formalities of a developed 
procedural law. It is not by chance that, with his civis romanus sum, 
St. Paul claimed for himself at a critical moment the benefits of 
immunity from Roman juridical procedure (with the result that his 
capital trial was transferred to Rome and carried there to the end).

The broadest and most radical formulation of the concept of the
soul is the

we find in the conception of the soul of the world, as formulated by 
Plato in his late dialogue Timaeus. It represents the supreme figure 
among the ancient proposals for the articulation of immunologically 
relevant states of affairs. Whoever speaks of the soul of the world 
elevates to the supreme level the information about the principles of
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spiritual defense and resistance against the loss of meaning and 
form. From this conception it can be deduced how the metaphysical 
concept of soul contributes to the integration and protection of the 
animate. According to the narration of the sage Timaeus, in the 
creation of the world the demiurge is guided by the consideration 
(logismos) of generating a product that, because of its perfect 
composition and form, does not fall into any kind of corruption:

For that reason and from that consideration, then, he constructed this world as a single 
whole, itself composed, in its turn, of all, and free, therefore, of old age and illness. [...]
To that living being, which was to contain within itself everything else that was alive, 
there must certainly also correspond a figure, which would include within itself all the 
other figures. That is why he also turned it into the shape of a sphere [...] on the 
outside he made it completely smooth all around, down to the smallest detail [...] and 
he did not need eyes or ears, because, outside of it, there was nothing visible, nothing 
audible; likewise, there was no air around it that still needed to be breathed....
[205]

The construction of the perfectly round body of the world was superseded by the 
addition of the soul of the world, which is said to have been implanted in the center of 
the body of the world, and which penetrates the whole in its entirety and also clothes 
the body of the world from the outside. From this last indication it follows that it is not 
the soul that is in the body, but the body in the soul, since the continent is always more 
distinguished than the contained. 206] By its internal context, the soul, composed 
arithmetically, occupies the middle ground between the nature of the indivisible "same" 
(tauton) and that of the "other" (heteron), subordinated to the divisibility proper to 
bodies. Thanks to this central position, the soul of the world possesses the capacity for 
assimilation on both sides: it can encounter either the indivisible same, always 
unalterable, or the divisible other, the sensible and becoming: it can take both into itself 
and, by its corresponding participation in both, inform with truth of that with which it 
comes into contact.

The Platonic world soul represents a perfect medium of 
knowledge, which constitutes, at the same time, the perfect system 
of immunity, since, by its composite nature, it is capable of absorbing 
without remainder the two primary "information": selfhood and 
otherness together with their derivations and mixtures. Whatever it 
"encounters", it is always preformed in it and in a certain way known 
beforehand; therefore, nothing can surprise or hurt it. Its 
immunological contribution consists in the fact that it is prior to

201_PDF_Esferas III - Peter Sloterdijk en-US 228



It is freed a priori from the pressure of having to reject a possible 
enemy, because it cannot suffer anything from outside that it does 
not already have in its own program. Whereas in the autism of 
normal mortals an "empty fortress" shields itself against the outside, 
the exquisite autism of the metaphysically interpreted soul has the 
properties of a full fortress. If something would like to enter it -but 
coming from what outside-, it is already contained in it. Plato puts in 
concept or in image, with sublime precision, the phantom of a living 
intelligence, which for its receptivity and sensibility would no longer 
have to pay the price of being vulnerable, deformable, destructible: 
"soul of the world" means a sensibility that, extensively self-sensitive, 
folds in on itself, excluding all external, potentially disturbing or 
heteronomous "information". As the body of the world must be 
perfectly smooth on its surface, because it subsists without 
environment, independent of an exterior, and knows no metabolism, 
so the soul of the world can circulate exclusively in itself, because, 
on account of its satiation of all identity and all difference, it does not 
need to learn anything, or, at any rate, only an external stimulus for 
the actualization of the memory. Like a biochemical system of 
immunity, which would do away with all pathogens because it carries 
within itself programs of recognition and neutralization for each one, 
the soul of the world copes with all experience because, by its 
complete provision with the proto-images of the same and of the 
other, it is prior to all novelty. It is the perfect cognitive installation, 
which reduces everything apparently new to something known.

The retrospective look at the metaphysical-formal explanation of 
the

soul in its supreme psycho-cosmic figure is instructive because from 
it can be deduced what in this order of things is expected of the 
souls of subordinate format, of the souls of towns, cities, 
municipalities and families and, last but not least, of individual souls. 
Soul of the world is the title of a superimmunity,
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to participate in which it grants a broad guarantee of integrity to 
individuals; with the precariousness of the restriction that the 
protective effect of the psychic form can never be extended to the 
inconsistent part of existence, to the dimension of the body and of 
experience. As is well known, Platonic immunity is limited to the 
"realm of the spirit", while the fragile, perceptual bodies are only 
transitorily - the time of permanence of the soul - kept in form. 
Platonic philosophy appears, consequently, as a school of 
separation, in which the differentiation of the consistent from the 
transient is exercised beforehand. That is why Socrates, without 
irony, can set the stage by saying that what the philosopher must 
strive for is to be as dead in life as possible.
[207] Dying is an analysis-dissolution of the corporeally bound unity of 
selfhood and otherness, with the aim of returning the part of selfhood 
to the immortal reservoir of pure forms.

We recognize retrospectively that the metaphysical interest in the 
immortal was one of the figures of implication of the later concern for 
a technically molded and reconstructed immunity, insofar as in the 
metaphysical project appears the aspiration to protect life against 
what is contrary to the life of life itself. The refuge in form sought help 
in the face of injuries and deformations inseparable from the risk of 
existence, and even provided what was necessary against finitude 
as such. At the base of this version of the preoccupation with the 
eternalization of life (Heidegger, stimulated by Nietzsche, even 
pretended to see in it the denier's ressentiment against passing time) 
was, evidently, the sublime confusion of life with form: a confusion 
that gave impetus to the idea that life is only life because it 
participates in a higher register, that of the spirit. It was not in vain 
that the latter was designated as the life of life. The human being can 
only be rescued from his expiration if he is protected by a substance 
that cannot die, since he is beyond the difference between death and 
life. It is enough to affirm the participation of the living in this 
substantial stratum for it to be possible to conclude by considering 
life as a non-power.
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die. That was how the immortality operation was to be carried out.
It could only succeed by a methodically managed deviation from 

the question, whether eternalized life is life in a plausible sense, or 
whether it is not the case, rather, that those who defend it only 
advertise a nameless dead. If this suspicion is followed, the 
diagnosis that the metaphysical "system of immunity" puts at its 
service a special type of dead, be it spirit, form or idea, as a defense 
against death and against all other vital contingencies, at the risk of, 
under the pretext of saving it, placing life in advance in the hands of 
its opposite, gains plausibility. Was not the secret of metaphysics in 
the equating of forms with the essence of life? And did not a 
paravitalism arise from there, which pretended to place empirical life 
under the protection of a superior life, although in reality it 
subordinated it to the dead or spiritual, exactly to that which cannot 
die because it has never lived: to the realm of numbers, of 
proportions, of ideas, of pure forms (and of mortal simplifications)? 
Athanasian paravitalism endows the world with forms of experiences 
of consummation and happiness, borrowing them from the passing 
sentient life and projecting them into the afterlife, as if they were 
timelessly repeatable elsewhere chosen, freed from their painful 
reverse.

The metaphysically codified conception of the soul represented 
for millennia the most suggestive proposal, in which the interest in 
anti-corruption programs for the perishable living was articulated. It 
was the first powerful analgesic and antibiotic. Its strength lay in its 
capacity to admit both the most popular and the most subtle 
interpretations; its power of allusion reached from arrational 
representations of excitement and force to the level of intelligence of 
mathematical angels. However distant it may seem from the modern 
idea of an endocrinological shield and a patrol of antibodies, 
circulating through the organism, specialized in defense against 
microbes, the
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metaphysically interpreted soul united the sensitive-mobile level of 
empirical vitality with the defense and maintenance services of a 
metavital level of form. If philosophy ever possessed any 
consolation, it was that emanating from the immunological effects of 
such formal considerations.

But it cannot be overlooked that the idea of the soul of the world, 
by its ethical approach, represented precisely the opposite of a 
system of individual immunity: in the metaphysical regime individuals 
are subjected to a holistic instruction that forces them to sacrifice 
their idiosyncrasy and submit to the rule of a general plan; salvation 
is brought here only by the relation to the whole and the surrender to 
the enveloping. Therefore, an all-pervading anti-egoism propaganda 
is constitutive of the metaphysical order: because the power-being- 
all of the individual is thought from its participation in forms and 
generalities, individuals fall beforehand under the suspicion that they 
want to illegitimately place their self above the whole. Metaphysics 
protects totalities more from the desires of individuals than it protects 
individuals from their vital contingencies. Its pathos is to see 
existence exclusively under the sign of the great symbiosis. It does 
not want to make life easy for individuals, but death. The idea of the 
soul of the whole advertises the overcoming of the small in the great, 
with the irresistible connotations of meaning and warmth, which 
come from a conception of organism turned to the universal and to 
which is added the benefit of a certain pan-familiarism. When 
everything corresponds to everything in a complete whole, 
everything is also distantly and intimately related to everything. It is 
curious that the fact that pan-symbiosis, according to its deep 
structure, meant a pan-thanasia managed to remain hidden for so 
long behind the sublime effects of the discourse on the universal 
connection of things.

One does not get a proper idea of the dynamics of the new European history of ideas 
as long as one does not perceive its fundamental hidden motive, which is Plato's 
second chance. Already early on, Renaissance thought responded to the world-image 
shattering effects of the new empirics:
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Columbus' voyage, Magellan's voyage, the early globography of the Earth, the 
mapping of the world, the dissection of the body, the incipient chemistry and the 
growing construction of machines, with a pathetic revival of Platonic natural philosophy 
and a recovery of ancient panorganicism and panpsychism. Consequently, there has 
never been the much cited "disenchantment of the world" by the modern sciences, as 
well as its supposed re-enchantment by the vitalist and neo-religious movements; it is 
rather the case that in the course of modern thought, mechanistic and panpsychistic 
motives were polemically and co-productively assembled from the beginning, and 
continue to be so even today.

In the year 1612, John Donne, in his poem An Anatomy o f the 
World, thought he had to lament the death of the world's soul. He 
was thinking of the fading of the pre-Christian devotion to the 
cosmos, which, even after its Christian hyper-remoulding, pretended 
to see in the universe a living whole. That elegiac poem of lament 
unmistakably responds to the early effects of mechanization. 
Nevertheless, with his swan song to the anima mundi, the poet 
provided the most powerful performative demonstration of the vitality 
of the lamented. Already in his time, under various names, the 
cosmotheistic elements of the Greek interpretation of nature 
achieved modern honors in critical function. The more the triumphal 
parade of post-Cartesian and post-Hobbesian mechanics advanced, 
the more firmly it had to resort to its vitalist-panorganic alternative, 
which, as a rule, was clearly conscious of its belonging to the kinship 
system of the Platonic doctrine of the soul of the whole. The line runs 
from Plato's Florentine revival of the late fifteenth century to the 
pansophists and magicians of the baroque age of the universal sage 
and the Cambridge Platonists. From these extends this subtle chain 
to the pantheisms of Goethe's time, as well as to the romantic- 
philosophical-natural flanks of German idealism, together with its 
later offshoots in the mixed systems of the speculative-positivist 
interpretations of nature characteristic of the nineteenth century. These 
successful offshoots of popular Platonism must be held responsible 
for the fact that the beautiful souls of the time of the Enlightenment 
were spilling from their lips, like
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synonyms, the words all and soul. But it was more than a manner of 
speaking when Hegel, in the well-known letter to Niethammer of 
October 13, 1806, referred to Napoleon as having seen the emperor- 
"that soul of the world"-an individual, "who, concentrated here at one 
point, seated on a horse, transcends the world and dominates it."[208]

From the impulses of the poetic pantheisms of 1800 and the 
"gloomy" hermeneutics (to speak with Fechner) of a nature 
sympathetic to the whole, which flourished between 1810 and 
1850,[209] a great atmospheric state, common to all Europe, of 
animistic-universal neoplatonic tendencies and a popular-pantheistic 
organicism, in which the word "life" was presented as a creed full of 
arcana of salvation, developed once again around 1900. Needless to 
say how much this pious attitude towards life was present in the face 
of its opposite, which never gave up its claims. He energetically 
expressed his disagreement with the new advanced interpretation of 
nature as an industrial resource and source of raw materials, which 
was carried out by the mechanical-capitalist image of the world. This 
had practically become the dominant doctrine since it was equated 
with a self-explanation, highly conscious of its principles, of the 
technical-pragmatic project of the world. Symptomatic of this is the 
concluding recapitulation of a book widely read at the time, The Old 
and the New Belief, 1872, from the pen of the former theologian and 
great German philistine David Friedrich Strauss, who was ecstatic 
with his depiction of the modern world as a planetary factory ship. 
This position had its equivalent in the Anglo-Saxon world among 
utilitarians and optimists, for whom the word factory was less a 
metaphor for the world than a fact in front of which one stood in a 
concrete relationship, either as owner, collaborator or customer. 
Without fearing the reproach of philistinism, with their liberal 
propaganda of factory reason, they rejected the claims, enemies of 
analysis, of the romantic-totalizing feeling of the world.
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And yet: although the history of ideas in the second half of the 
nineteenth century could already be presented, in large parts, as a 
report on a disappointed pantheism,[210] only the profound break 
brought about by the First World War culminated in the catastrophe 
of the idea of the soul of the world that the new Europe had received. 
In this sense, the tenacious survival of the idea in quietist 
subcultures did not change anything. Also its therapeutic use 
remained a fringe arrangement and did not provide it again with any 
culture-shaping force. The de-animistic turn had been prepared by 
the naturalistic infiltration of pantheism, which by about 1900 was 
already a universally consummated fact, though scarcely understood 
by contemporaries. The discourse of nature as a force had long 
since ceased to be a variant of Goethe's poetic utopianism of the 
unification of time, nor did it represent a tribute to the early romantic 
hypothesis of a salvific unconscious, which prevails over all selfhood. 
In the meantime, it was already ordered, rather, to the 
"dark" hints of sex, impulsive energy, will to power, vital impetus.[211] 
However, it is still legitimate to consider as metastases of the 
doctrine of the world soul the time-obscured philosophies of nature 
of the turn of the century. In some of these new metaphysical-natural 
systems, God and the world-soul were simply replaced by such 
figures as the "breath of the world",[212] the "oceanic feeling", the 
primary world-self-indifference and other pseudonyms of the 
"life principle". Only since the new objective caesura of the twenties 
of the twentieth century, that cold ontology, modernized as a theory of 
immunity and environment, could achieve the intellectual and 
atmospheric-cultural plausibility that must be presupposed when an 
image of nature and society must be achieved that presents them as 
prototypical self-maintaining, polemically delimiting units, which 
reciprocally become
"environment". It is in this context that the theme of coldness begins 
his career.[213]
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Here, as usual, we must be wary of blunt declarations of trends: 
although mechanistic and functionalist hints do not escape the logics 
and moods of the twentieth century, we must take note that at the time 
of the world wars some of the most powerful revivals of the idea of 
the world soul collapse; we think of the psycho-cosmological system 
of Alfred N. Whitehead, which reaches its most subtle presentation in 
Process and Reality, as well as the poeticized Platonism of Hermann 
Broch, which developed with sovereign timelessness in his late novel 
The Death of Death and Reality. Whitehead, which reaches its most 
subtle presentation in Process and Reality, as well as Hermann 
Broch's poeticized Platonism, which developed with sovereign 
timelessness in his late novel The Death o f Virgil, 1945. In this work 
classical metaphysics is transformed into a cosmo-poetics of breath.

European Modernity, as a whole, offers the aspect of a hyper-innovated and 
unregulated civilization, in which the cultures of the belief in a world soul and of 
progressive mechanicism coexisted intertwined antagonistically as continuous 
reciprocal irritations, whose front lines were often confused and not infrequently 
collided in one and the same person, as the example of Newton shows. They 
constitute the two cultures whose antithesis has energized the history of European 
ideas since the seventeenth century. Charles Percy Snow's well-known differentiation 
between literary intelligence and techno-scientific-natural intelligence offers only an 
impoverished image, boxed in between the battlements of the academic ivory tower, of 
their antagonism [214] The two cultures are the same.

The discovery of the systems of immunity and their incorporation 
into the ecology of knowledge of modern "society" presuppose a 
global cultural situation in which the replacement of classical holism 
by an organism-environment consideration adapted to the times was 
pressing to become the order of the day. Only with the new way of 
thinking could the metaphysical imposition of surrender to the whole 
and the poetic disposition to embrace it be set aside as matters of 
private feeling. The scientific investigation of the empirical and 
functional conditions of wholeness at the level of the individual 
organism could be unblocked, without this optic being immediately 
susceptible to accusations of amoralism or even cultural dissolution. 
In the development of the biological investigation of the
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In this way, an unconscious, pre-personal, inter-organismic 
dimension has appeared, in the face of which classical moral holism 
walks in a vacuum. Insofar as a somatic immunity system represents 
an antimicrobial defense mechanism, it and its owner, the individual, 
"participate" in an innocent defensiveness, which is no longer 
affected by the selfishness critique of the ethics of totality. It belongs 
both to nature and to the virtue of a system capable of self
maintenance to be able to defend itself against its invaders and 
competitors for the domination of the same biological space, 
especially when the symbiotic alternatives have been exhausted.

While, with his fundamental doctrine of the repression of trauma 
and his subsequent systematization of defense mechanisms, he had 
already arrived at a semi-immunological point of view, Viennese 
psychoanalysis played a significant double role in the transition from 
a holistically negative to a systemically positive self-interpretation of 
the individual in relation to the surrounding totality. Freud, on the one 
hand, had recognized the psycho-organismic inevitability of the 
primary defense against unbearable psychic presences and, on the 
other hand, had placed at the center of his clinical procedure the 
vital-historical or therapeutic convenience of a subsequent 
overcoming of a solidified defense. In this way a remnant of ethical 
holism became effective in psychoanalytic praxis: only those who 
could free themselves from fixation in a defensive structure, 
neurosis, would have fulfilled the conditions for a return to a total, 
undistorted perception of their existential situation and thus, it is 
assumed, for psychic health. This same typical Janus-headed 
characteristic can be seen in the psychoanalytic theory of 
narcissism, which, in a first reading, establishes in certain individuals 
a perverse self-reference, to later, however, proceed, under the 
heading of
"primary narcissism", to a positivization of the "primary narcissism", to 
a positivization of the dimension
autoeroticism, which is admitted to represent a precondition of 
achieved psycho-organismic integrity. The history of the concept of 
narcissism reflects the cultural change of the twentieth century, which

201_PDF_Esferas III - Peter Sloterdijk en-US 237



led from the Stoic beginnings to an Epicurean outflow: a change of 
accent, which could be interpreted as a trace of entropy in the moral 
field. For our context, it is significant that the theoretical sines of 
psychoanalysis, already epistemologically put on the defensive, 
represent the explanatory drama, in the course of which the 
systemic-immunological paradigm enters the scene.

Only since the explanation of structures of immunity has been 
sufficiently developed are the means available that describe modern 
societies as multiplicities of immune space production or, to bring 
back into play the guiding metaphor of this third part of our novel of 
spaces: as foams. When Jakob von Uexkull formulated the thesis 
that it was a mistake to believe that the human world provides a 
common stage for all living beings, he not only drew the vital- 
scientific consequences of the deflation of the idea of the soul of the 
world; he also consummated the passage from monological 
metaphysics, which interprets the world as a monocontext and 
projects it onto a single eye, to a plural ontology, which takes into 
account as many worlds as there are types of eyes and other 
sensors to see and feel it, without taking refuge in the hypostasis of 
an eye of all eyes (or a sensor of all sensors). Only thus could he 
arrive at the transcendent realization, already quoted, that the 
universe consists "not of a single soap bubble, which we have 
inflated beyond our horizon to infinity (mid-sentence interruption: the 
best characterization of metaphysical activity ever given outside the 
guild!), but of millions of closely adjoining, intersecting and interfering 
soap bubbles everywhere."[215]

Just as, as a general rule, desires are ironized by their fulfillment, after their 
explanation, due to the taking of power by technology, the metaphysical pretension 
must be ready to be refuted by success: it could happen that also in its case the 
becoming truth and the parody end up being one and the same thing. In the modern 
sinos of the idea of the soul of the world the European history of the spirit takes its 
ironic turn. As citizens of the modern culture of reason we still wanted to be souls and 
we made ourselves explicit as users of systems of immunity;
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We wanted to participate in the guarantees of invulnerability of the form of all forms 
and we have ridiculed ourselves as mere systems of nerves; we wanted to anchor 
ourselves in the whole and we have scattered ourselves in a multiplicity of systems 
with their specific environments. At the height of the power of the world-soul-impulse 
we even wanted to conceive of a universe in which everything is in communication with 
everything and we have made explicit a world in which almost everything defends itself 
against almost everything.

So, how should we think if, in view of these articulated positions 
of systemic knowledge, we want to ensure the salvageable 
remainder of the longing, metaphysically codified before, for 
openness, communication and connection of everything?
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5. Program

At the end of this exposition, it still remains to transport Uexkull's 
pluralist axiom from the biological to the metabiological level, and from 
the latter to the cultural-theoretical one. The vital "foams" evoked by 
biologists, these soap-pump multiplicities of life forms in their own 
environments in each case, have not yet been specified with sufficient 
complexity to characterize the human spheres according to their 
specific properties. If they also share with the rest of life the 
characteristic of living in environments that intersect and interfere 
everywhere, they are nevertheless situated in an ontological dimension 
beyond the biologically interpreted spaces and forms of life, whose 
limits are guarded by the body's own defense and by species-specific 
patterns of withdrawal.

The bubbles in the aggregate of human multiplicity-spaces cannot 
be stabilized by defensive means alone; for their stability is 
responsible, likewise, a primary capacity for expansion, which could be 
transcribed with the concepts of creativity and relational capacity, if 
both expressions were not inflationary. What remains before us is the 
processing of the task of characterizing the human multiplicities of self
space as processes of form, in which defense and invention become 
the same: as speaking foams, as systems of immunity that dream 
beyond themselves, as it were. Human domiciles, which we describe 
as cells [celdillas, cells] in the social foam, use, as must be shown, 
beyond their defensive devices, multiple mechanisms of expansion, 
that
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The observations range from the installation of a habitat, through the 
interweaving of a personalized communications network, to the 
production of a world-image-cover defined by the users. From such 
observations we obtain a concept of immunity from offensive features, 
which, starting from the biochemical level of meaning, rises to an 
anthropological interpretation of the human modus vivendi as self
defense through creativity.

Large cell soap foam.

The permanent human works in the proper spheres of life are, then, 
the first aphrogenic activity: they produce the multiplicities of bubbles or 
domiciles, from whose agglomeration in dense neighborhoods arises 
the perceivable effect of space stacking that we call foam. Through this 
generalized concept of structures of immunity, the bridge from the 
theory of the body's own defense mechanisms to the theory of endo- 
atmospherically protected space and, from there, to the theory of 
cultures as self-climatizing (and potentially autointoxicating) life-form 
units becomes traversable.

The discourse on foam provides a metaphor that is used as an 
explanatory expression of multiplicities, which have become
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Theoretically interesting, of spatio-vital immunological improvisations, 
intertwined with each other, tumultuously superimposed. It serves to 
formulate a philosophical-anthropological interpretation of modern 
individualism, which we are convinced cannot be sufficiently described 
with the means available so far. Linked to the theory of foam is the 
possibility of a new form of explanation of what the sociological 
tradition calls the social nexus or the "social synthesis"; the possibility 
of an explanation that goes beyond the classical answers to the 
Christianizing question of how the social nexus is possible.
"society" as a connection of social beings. The well-known solution 
proposals, subjected to criteria such as labor sharing (Smith, 
Durkheim), capital relation (Marx), imitation and somnambulism 
(Tarde), interaction (Simmel), sacrifice (Girard, Heinrich) or 
differentiation and communication (Luhmann), suffer from the same 
deficit, namely that they do not adequately express neither the spatial 
qualities of social cells, nor the immunological character of primary 
spaces.[216]

Donna Cox/Robert Patterson, NSFNET Traffic Flows over North America.
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The spatial multiplicities, projected according to the media and 
psychological rules of the game of individualism, closely packed 
together, semi-transparent to each other, are also called foams 
because their improbability must be emphasized without it being 
permissible to consider their fragility as a deficient vital performance of 
the inhabitants of the foam. The strongest characteristic of 
individualistic forms of life is to have to attempt conformations of space 
in the midst of a world situation, which, because of its extreme mobility, 
leads to demand too much of both innate and acquired structures of 
immunity. Stability through liquidity: this postmodern formula 
penetrates directly to the core of general immunology. Never before 
has the maintenance of self-affirmation depended on so much 
additional performance beyond the defensive level. The immunological 
sense of creativity is clearly evident: it is at the service of forces in 
tension, which open up concrete spheres of life and keep local 
improvisations in shape. Don't worry about the next day's creativity; it is 
enough that each day has its own momentum.
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Bill Cheswick/Hal Burch, Internet connections in the northern hemisphere.
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The metaphor of foam offers the advantage of capturing in one 
image the topological structure of creative-self-securing living space 
productions. It not only recalls the close neighborhood between fragile 
units, but also the necessary enclosure of each foam cell in itself, even 
if they can only exist as users of common separating facilities (walls, 
gates, corridors, streets, enclosures, border facilities, transit domains, 
media). Thus, the foam representation evokes both the co-fragility and 
co-isolation of units stacked in compact associations. That coexistence 
is to be thought of as co-existence is something that has nowhere been 
more clearly and technically articulated than in certain conceptions of 
separation and interlocking space in modern architecture, most notably 
in the connected isolation formula proposed by the American 
architectural group Morphosis (Thom Mayne and Michel Rotondi, 
founded in 1974). The concept of co-existing systems emphasizes the 
simultaneity of neighborhood and separation: a fact without the 
understanding of which the great modern "societies" are 
incomprehensible. A socio-morphologically adequate description of 
residential complexes, apartment houses, and colonies of cheap 
houses presupposes an instrumentation that manages to take into 
account the co-existent co-existence and interconnected isolation of 
habitable spherical units. With the idea of co-isolation in the foam, the 
confusion produced by the overstressed metaphor-network, from which 
too many authors expected too much, most of them without realizing 
that with the discourse of redification they were giving themselves 
credit for a false graphism and an overly reductive geometry, can be 
corrected: instead of emphasizing the dimensionality proper to the 
communicators to be put in mutual relation, the image of the network 
suggested the idea of non-expanded points, which, like interfaces, 
were linked by lines: a universe of data fishermen and anorexics.
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In the formation of plant embryos, the thickness of the cell walls is an indication of
of age.

The discourse o f the spheres shows the volum e o f the 
com m unicating units. It is appropriate to bring, if not to concept, to 
intuition the relative legality proper to productions o f m eaning and the ir 
decoupling from social functions. N iklas Luhmann m ade use o f this 
possib ility when he occasionally explained: if social structure and social 
sem antics fall apart, "foam" arises. In the discourse o f system s theory, 
the expression figures the effect o f in flationary productions o f meaning, 
which pro liferate w ithout close linkage to functional social im peratives. 
In that sense, sem antics, like music, would be a dem onic realm; it 
leads to a realm in which ind iv iduals and groups, w ith the ir 
occurrences, the ir d ispositions and abysses, stand alone. No external 
norm o f reality can effective ly control the arb itrary exudations o f the ir 
discourse; no filte r o f truth can guarantee the separation, in w hat is 

said, o f the susta inable and the unsustainable. 217] W ithout the 
confrontation between social structure and sem antics, "societies" 
would not provide the ir m em bers w ith any sense o f freedom , because 
the function o f the dysfunctional consists, precisely, in opening up a 
field o f play fo r the individual. Only when foam em erges, in Luhm ann's 
sense, does freedom  appear concretely, understood as em ancipation 
o f the individual from the function ing o f the w hole and as liberation from 
the discourse o f filling in form s fo r true propositions. Considered in this 
light, is not the "art o f society", as a whole, a realm o f foam, a 
surprising non-connection with the real in an exactly determ ined place, 
suitable fo r the d iscrepancy o f opin ions? And is not modern society, as 
a whole, sub ject to the law o f the increasing liberation o f whim  and 
luxury?
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Philippe Parreno, Speech Bubbles, 1997, courtesy of Air de Paris, Paris.

From the critical-semantic point of view, foam means as much as 
mental paper money, which is issued without collateral funds,
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by ob jective and functional values (o f the econom y, o f science, o f the 
political system  and o f the bureaucratic procedures o f justice  and 
adm inistration). The popular figure that speaks in the "bocadillos" o f 
com ic strips is quite close to this idea: it designates private languages 
and unlinked expressivities, in which one m ust count, as a m atter o f 
principle, on a surp lus o f the perform ative and auto logous in any 
possib le ob jective reference. The parrot o f Zazie dans le metro a lready 
ha lf a century ago understood them well in this: Tu paries, tu paries. As 
soon as it was conceptua lly understood w hat functional system s w ork 
and why m eaning system s foam, the in flationary tendency o f the 
production o f m eaning was a lready close to being valued, less as a 
m istake w ith a logical norm than as an expression o f the inclination to 
fantasize one's own values, which speaking beings fo llow  as soon as 
they becom e "orig inal" individually o r w ith in the group. In the previous 
century this was pejorative ly and unjustifiab ly designated as the 

"unbrid led realm o f subjective outburst extravagances."[218] Once the 
self-im m unizing, space-creating sense of
"O rig inality", or better, o f m icrom aniac com petence (to the point o f 
kitsch and delirium), the constitu tive speaking-leaving-aside-from - 
reality o f m ost human m anifestations, a certain hallucination even, can 
be interpreted as an indication o f the successful installation o f 
individuals and small groups in the ir id iosyncrasy. O riginal is the one 
w ho w ears a self-m ade fabric. And from this fo llow s the question o f 
w hether stab ilizations o f sm all-space units o f the said type can be 
considered as ach ievem ents com patib le w ith culture. Even more 
serious is the problem perceived by the cla im s o f the holists: how 
would it be justified to dem and o f individualized spaces, w here 
individuals roam as tribal chiefs o f the ir delusion (Axel C. Springer: "If 
there is a word I hate, it is reality"), that they "vanish" in the super
institution o f the w hole o f civilization.
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The bond of similarity between neighbors in the regional foam 
mountain (elsewhere described as milieu or subculture) is produced 
neither by common inspiration nor by linguistic trade, but on the basis 
of a mimetic contagion, thanks to which a modus vivendi, a mode and 
manner of projecting and securing the living space, spreads in a 
population.[219] As Gabriel Tarde says, imitation is a generation at a 
distance: a generation a distance.
[220] "Neighbors" are now called the applicators of analogous 
institutions of immunization, of the same patterns of creativity, of family 
survival arts; from which it follows that most "neighbors" live far away 
from each other and that they only resemble each other because of 
imitative infections (today, transcultural exchange). When they come 
to a good
"The reason for this is that they are infected in advance by imitative 
analogy and presynchronized by effective analogies with respect to 
their location and installation in it. Naysayers know that it is necessary 
to talk to each other as long as necessary so that, by the imitative and 
mutual assimilation of the negotiators, a sufficient basis for written 
agreements is created. In this sense, negotiation rooms must be 
understood as treatment rooms: they are aphrogenic spaces, in which 
new bubbles-community are opened. Understanding by verbal or other 
signs parasitizes pre-understanding thanks to similar conditions of 
immunity and climate, among which the use of analogous rituals, 
equipotent means and compatible instruments play the decisive role.

Against this background, the illusion that consonant communication 
would be possible across borders of foam regions or environments can 
be more accurately understood. This chimera could only be maintained 
on the basis of abstractions, according to which decontextualized 
communicators meet in feigned forums to seek there a common 
background of signs and arguments. Against helpless formalisms of 
this kind, which, faute de mieux, have
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achieved a suspicious popularity, both academically and 
journalistically, it is necessary to establish an ethics of situations, or of 
business in a broad sense of the word. It would be a theory of business 
economics for civilizational greenhouses. We could call it an ethics of 
the atmosphere. It would formulate the good as the breathable; it could 
also be called the ethics of soap bubbles. Its characteristic is that it 
describes the most fragile as the starting point of responsibility. It 
imputes to people and cultures the atmospheric effects of their actions; 
it draws attention to the production of climate as a nuclear civilizing 
process. For the moment it is sufficient to apply these rules to the 
present book; without excluding further generalizations.
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Transit:

No contract, no organization

Approach to space-multiplicities, which, unfortunately,
are called societies.

Human beings are coexistent beings who most of the time do not really 
know how to talk about the reasons for their coexistence.
What exactly is coexistence? If no one asks me, I know, if I have to 
explain it to someone who asks, I don't know.

In principle, the coexistence of human beings with others and the 
other does not contain any indication that it might contain a problem, 
either at the level of being or at the level of knowledge. Since 
coexistence constitutes our basic situation, everything that refers to it is 
given, in principle, only as the familiar, the trivial, the taken for granted. 
As long as one coexists in the usual way with other human beings and 
with others, one always knows enough about this relationship, but one 
does not succeed in expressing anything about it in an explicit, 
authoritative, legitimating way. Such knowledge constitutes a case of 
almost total implicitness. Its bearers participate in it, in principle, only 
as a blind immersion. Insofar as they belong to groups of people similar 
to themselves, including their possessions, all human beings are 
latently sociologists; most of them, however, see no reason during their 
lifetime why they should be so manifestly: they would have to die as
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members of their group to return as observers, a phantom to which the 
nineteenth century, obsessed by twilight, was the first to indulge. The 
longest epochs have availed themselves without "sociological 
enlightenment"; they knew little of the decadence, inherent in it, of the 
willingness to live one's own life, without reserve, as an agent of one's 
own group.

During the long evolution of the hordes, the coexistence of human 
beings with each other and with everything else is immersed in an 
intricate lack of secrecy, which is articulated in the form of kinship 
systems and logics of resemblance. The concept of kinship, in which 
vertical relations of descent between mothers or fathers[221] and their 
children and horizontal relations of alliance between spouses, together 
with their clans, are concentrated in a common nexus, serves early 
cultures as a key that opens more or less all the doors leading to the 
house of coexistence. As long as being and being kin seem 
synonymous the question cannot be raised for other reasons and 
modes of coexistence: and perhaps not to the misfortune of those 
involved. In the old anthropological regime there is but a single social 
network, and this means the world to each and every one who hangs 
on it. When all others of relevance are relatives - ancestors, parents, 
siblings, children, cousins and brothers and sisters-in-law - coexisting 
means as much as: navigating in the space of family relations codified 
by the laws of lineage. 222] The eternal return of the similar must take 
care of the rest. The fact that the motif of blood, flesh, bone and totem 
kinship also renders irrecusable archaic representations of 
consubstantiality between the members of the clan or line, contributes 
to neutralize the beginnings of an awareness of the almost foreign and 
foreign political dimension that exists within marriages, even of any 
possible gulf of difference between the related, and, above all, between 
the non-related and dissimilar. The external, that which lies beyond 
kinship and belonging, is at first and for a long time the unthinkable, 
that which cannot be marked. The unknown has not yet
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from which it could be manipulated. In this state of affairs, the 
problematic of the coexistence of human beings with human beings 
and with the rest of the existing remains latent. The incommensurability 
of strangers remains behind the horizon; communities are still unaware 
of the centrifugal forces of the great number; nor do the boundaries 
between us and not-us give much food for thought so far; the 
secession of individuals from their conforming groups has just 
imperceptibly begun; the coil of implications is still solidly coiled. The 
coiled ones do not suspect to what stages of development and 
unfolding the analysis of the motives and forms of possibility of 
coexistence of associated and free subjects will one day take. They still 
have no idea that closeness and kinship are drops in a sea of 
distances.

The emergence of the political brings about the end of that "state of 
the world" - Hegel's expression - in which coexistence could be 
interpreted exclusively through kinship. If we had to explain in one word 
what is new in "politics", we would have to say: politics is the invention 
of coexistence as a synthesis of the non-related. It goes hand in hand 
with the creation of a common collective that is not exhausted in the 
familiar. The epoch of the first empires and of the ancient citizen 
domains - to speak now in terms of political history - is marked by 
advances towards expanded forms of the "we". Since then, we must 
think of our own as a result: when at that time human beings say 
"We" think of a fusion of the self and non-self in an encompassing 
principle. Thus the early problem of high culture finds a solution, how to 
integrate large spaces of multiplicity and non-certainty into something 
binding. The production of symbolic umbrellas begins, creating over the 
heads of countless people a coelum nostrum, a celestial vault 
composed of shared things. What else are metaphysics and high 
religion but great umbrella factories? The emerging state of the world 
will be that in which coexistence and
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The collaboration of actors must be understood as a mutual 
relationship beyond conjugal ties and genealogical and totemic lines of 
descent. With the imperative towards the great we-forms begins the 
era of artificial solidarities with its enigmas and fractures: the era of 
peoples and meta-peoples, of totemic communities and magical 
nations, of corporate identities and regional universalisms.

How is one to understand, in its totality, the gathered life and the 
mutual adjustment of those gathered in human multiplicities, when 
among the participants one can no longer presuppose, with that first 
obviousness, the aprioric coordination provided by the system of blood 
and marriage? How to interpret the coexistence of human beings with 
their equals, together with their property and kin, in a collective that 
presupposes a binding relation of existing with one another, in one 
another and vis-a-vis one another, now that the compactness of their 
association can no longer be derived from the configurations of the 
community of blood? How to understand synousia when tribal 
orientations fail and the subject of synthesis has to be determined 
independently of genealogy? The mysterious bond - says the first 
information - is knotted through participation in the life of the polis, 
through courtly and imperial service relations, through spiritual 
alliances, through commitments to a common "thing" or through 
solidarizations in distans on the basis of shared values and sorrows. 
Ultimately one refers back to the constitution of the cosmos, which 
governs all, or to the mystery of the world, which encompasses all. But, 
since it is evident that the coexistence of human beings in the polis 
means something different from a mute gathering of "cattle, grazing in 
the same pasture",
[223] Is it really sufficient to adduce, following Aristotle, a 
"community of speech and thought" as a reason for coexistence among 
the many unrelated? Is coexistence properly understood, 
understanding it, with the author of the Nicomachean Ethics, as a 
synergy of politics and friendship?
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European antiquity dem onstra tes its irradiating force by the fact that 
it a lready raised these questions, o r at least pre-form ulations o f them, 
w ith suggestive intellig ibility; moreover, by the fact that the answers it 
w as able to give to them have been in use until yesterday and have 
only recently been replaced, thanks to a basically im proved 
instrum entation o f description o f social and political facts. Both answers 
and questions had been provoked by the crisis and catastrophe o f the 
G reek city-states at the turn o f the fourth pre-Christian century: in 
rem arkable parallelism  w ith the crisis and trium ph o f G reek philosophy 
and the sciences, which developed, at the sam e time, into a general 
theory o f the coexistence o f the existent w ith the existent in 

genera l.[224] Philosophy, which in Plato's century was really a new one, 
interpreted the cohabitation o f human beings w ith the ir equals, as well 
as w ith animals, stones, plants, m achines, gods, and planets, as a 
m athem atica lly ordered, eutonically proportioned whole, under the 
prom ising title o f kosmos. He seldom dealt w ith this w ithout opening up 
from the im pressive conditions o f order in the great to the power- 
fee ling-in-order-and-in-its-p lace o f the individual souls and the ir co
operations in the im aginative ly reform ed polis. In general, the ancients 
hardly ever ta lk  about the universe w ithout at the sam e tim e dealing 
w ith the city, and they practically never d iscussed the city w ithout 

casting the ir gaze on the universe through the lenses o f ana logy.[225] 
A s a great tota lity o f places, one is exem plary fo r another in every 
case.

In the context o f these cosm ologica l-c itizensh ip considerations, two 
discrepant, even opposing, exp lanations em erge as to why and how so 
m any human beings, so strik ingly d iffe rent in appearance, situation and 
origin, exist together in the republic: exp lanations which, from the point 
o f v iew  o f the history o f the ir repercussions, deserve to be called 
archetypal. In them, the kinship motif, as the foundation o f coexistence, 
is replaced by more abstract principles. The first in terprets human 
coexistence as the result o f an original assem bly and covenant o f
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individuals, oriented in principle to them selves; the second, w ith an 
organ ism ic sim ile, in terprets the enigm a o f coexistence through the 
ontological and jurid ica l prim acy o f a tota lity over its individual "parts" 
o r members. That both explanations appear in Plato's w ritings 
dem onstra tes less the ir com patib ility  than the unconcern o f 
philosophical thought in its foundational epoch to system atize itself.

As fo r the explanation o f "society" by gathering or assem bly, which 
w ill serve as a model fo r la ter theories o f contract, recourse to the 
sources leads, am ong other things, to the third book o f P lato's Laws, 
which alludes to a possible em ergence o f the State by the grouping of 
the few  survivors a fter the last great flood. The attraction o f the P latonic 
hypothesis o f the universal flood is that it presents the initial conditions 
o f a social conform ation from adult individuals, w ithout the philosopher 
having to resort to possessive-ind iv idualistic abstractions, which, as is 
well known, only m anaged to gain a sem blance o f plausib ility in 
modern constructions o f society by the theory o f contract, especia lly in 
Thom as Hobbes and John Locke. P lato's "state o f nature" presents a 
set o f human beings a fter the cataclysm , w hose isolated existence is 
not deduced from the ir selfish nature or from the ir im perious in terest in 
self-preservation and self-accreditation, but from the random ness of 
the ir survival on the m ountaintops; From which it is easy to deduce, 
m oreover, that the actors o f the first assem bly m ust have been mainly 
sodom ite shepherds, living alone, who, suddenly, a fter the decline o f all 
c ivilization and political form s in the valleys, fe lt the need to meet. The 
question o f the sexes rem ains in the background, as if am ong the 
enlightened G reeks there was a tacit agreem ent to understand the 
transform ation o f alpine sodom y into citizen pederasty, w hile  another 
type o f re lationship was responsib le fo r providing the State w ith new 
citizens. Plato does not need to e laborate on the rest o f the reasons for 
the form ation o f com m unity (synoikfa), as the
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Ancien t anthropology presupposes a natural sociab ility o f human 
beings and allows itse lf to be disturbed only occasionally by concrete 
cases o f asociality, such as appeared in the fata lities suffered by 
Philoctetus and in the first m anifestations o f m isanthropy.
"M ust not human beings in those tim es have been desirous o f seeing 
each o ther (often) because o f the ir small num bers?"[226] Moreover, in 
his myth o f the original assem bly Plato does not forget to mention that 
those first partners were accom panied in the ir new frugal com m unity by 
certain useful animals, such as goats and cattle, which would also have 
survived: som ething that, however, has no consequences fo r the 
theory o f coexistence w ith the other in a political whole (another way o f 
saying that dom esticated anim als are left unrepresented in that 
reg im e).[227] The other’ however, has no consequences fo r the theory o f 
coexistence w ith the other in a political whole (another w ay o f saying 

that dom esticated anim als are left unrepresented in that reg im e).[227]
The other, however, is not represented in the political whole.

The them e o f the em ergence o f society by the com m on settlem ent 
o f adults, living in isolation, is not w ithout plausib ility in the m ost ancient 
G reek tradition: it constitutes, at least, an assim ilable phantasm  as 
soon as one rem em bers that not a few  o f the m ost im portant A ttic  cities 
seem to have arisen from a synoikismos, from the decision o f 
com m unes ruled by the nobility, previously autonom ous, to collaborate 
w ith in com m on walls. In addition to this, proponents o f the assem bly 
theory m ight refer to the m ultip ly docum ented phenom enon o f the 
"genesis o f the town from asylum s," which - in stark contradiction to 
m odern Rom antic substantive concepts o f town - a llows one to 
recognize how a large num ber o f w hat were la ter called towns were 
form ed by a m ixture o f asylum -giving populations w ith asylum -receiving 

ones o f the m ost d isparate provenance.[228] (M oreover, such figures as 
the asylum  towns o f antiqu ity and the free towns o f the M iddle Ages 
dem onstra te the form ation o f a more or less hom ogeneous population 
from human aggregates that were com plete ly heterogeneous in 
principle). But both w ays o f seeing things, that e thnopoiesis happens 
by contract o r by m ixing o f d iffe rent ethn ic stocks, m ust d iscourage 
ethnozoolog ists and ethn ic essentia lists. Nevertheless, the sense o f 
the explanations
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However, w hat m atters to the advocates o f such theories o f human 
coexistence is not historical. W hat matters, rather, to the advocates o f 
such theories is to in terpret coexistence "in society" as an expression 
o f the interests o f the partners, in order to be able to subject the state 
o f the actual com m unity to an exam ination o f reasonableness from the 
point o f v iew  o f the interests o f the participants. A lready Plato's 
theoretica l w ritings on the state, the Republic, the Politician and the 
Laws, made it c lear that the em pirical polis could not w ithstand such an 
exam ination, so that it had to resign itse lf to an em igration o f the most 
in te lligent and dissatisfied to the fore igner o f rationalism , to the 
cosm opolis. S ince then, men o f spirit have a second home in the 
universal. For this reason, the ideas o f a new take-o ff o f "society" 
thanks to a prim itive assem bly o f interest-seekers, adult, reasonable 
and in a position to make a contract like to be articu lated under the 
form  o f utopias, that is to say, o f travel prospects that make fabulous 
situations in islands governed by reason more expensive. They have to 
provide proof that "societies" are possib le in general. Consequently, 
utopianism , especia lly in the form o f island political dreams, is, so to 
speak, the natural d ia lect o f Modernity, which likes contracts; a d ia lect 
that assim ila tes the sense-like enterprise o f A ntiqu ity  as a prelim inary 
exercise fo r projects o f its own. As G illes Deleuze noted in an early 
work, the abandoned island offers an appropriate refuge fo r the idea o f 
a second and richer new beginning.[229]

Only from the new descriptions, circulating in the seventeenth century, 
o f human associations as the results o f contracts can one recognize 
w hat the fantasies o f an original assem bly o f individuals to form 
"society" are aim ing at. Accord ing to them, all historical peoples - or 
w hatever one w ants to call the units o f those who habitually coexist in 
genealogical lines - would proceed from a contract o f coexistence, 
closed in illo tempore, im plicitly renewed in actuality am ong the 
m em bers o f the collective, in a m anner s im ilar to how a m ercantile 
society
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results from the meeting of the partners and becomes a legally 
organized company with shared responsibilities. Theories of this type 
are formulated in the service of individualism, both possessive and 
expressive, insofar as we define it as the passion to be individual and 
independent. The passion of the individual individual is to assert 
himself as maJtre et possesseur of his own life in all its dimensions. 
Self-possession, as understood by modern possessors, presupposes 
the rupture with one's own and collective past, demands the 
renunciation of the dictates of genealogy, of any kind of chain that 
pretends to reach from the past to the present. The murder of the 
father makes no sense if it does not extend to the murder of the 
ancestors. On the erased slate of the reason for the new take-off there 
can be no names of ascendants or predecessors, so long as these 
claim to be more than distant advisors.[230] Whoever speaks of 
"society" is referring, if he knows what he is saying, to an association of 
neoprincipals who elevate oblivion to first virtue.[231]

The model for this is well known: in the initiator of the most recent 
radical contractualism, Thomas Hobbes, individuals filled with rational 
fear of death together found the firm-state Leviathan, with the idea that 
it is to be run by its general manager, the prince, as a fear-provoking, 
imposing, service-providing enterprise for the production of peace and 
legal security in a former civil war zone. The object of the contract is in 
Hobbes an abysmal cession of the self-will of all individuals as a whole 
to the sovereign, who, according to it, has power only insofar as he 
represents a privileged third party. He is an absolute monarch insofar 
as his sovereignty tolerates no opposition; constitutional, insofar as his 
power is no more than the cumulative effect arising from the delegation 
of the self-governing passions of the contract partners to one, who is to 
discipline, threaten, surpass them all. The suspicious formula of the 
contract, which, once signed by all, founds constitutional absolutism, 
reads:
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I authorize and give up my Right of Governing my selfe, to this Man, or to this 
Assembly of men, on this condition, that thou give up thy Right to him, and authorize all 
his Actions in like manner. This done, the Multitude so united in one Person, is called a 
COMMON-WEALTH... [232].

The most remarkable thing about this conditional oath lies in the fact that the people of 
the State are united by the cunning of the contract in a single person (or in a single 
chamber), without having to assemble physically; and the renunciation of that 
assembly is no less important, of course, than the abandonment of all their violent 
pretensions to self-government. When the partners in the contract will one day again 
endeavor to appear all together in face-to-face assemblies, the absolutist idea of 
rational delegation is over: the new sovereign, the people of the nation-states, in spite 
of all efforts at a democratic idea of representation, will, since 1789, surrender again 
and again to the dream of the assembly with real presence of the associates in great 
common enterprises; and the trace of violence of the will to direct assembly will mark 
what is called the age of the masses. (Hence the cry of the anti-G8 demonstrators in 
Genoa in July 2001:
"We are 6 billion" produces mixed feelings among those who know the story).

As for the violent constructivism of the Leviathan, and disregarding 
systemic motives, it results, above all, from Hobbes' macabre views on 
the original interactions of human beings. In their purely natural, pre
state or insufficiently state-governed coexistence, human beings, for 
apparently timelessly valid reasons, necessarily constitute non
peaceful pluralities: those who live simultaneously are doomed, without 
mercy, to incessant war and rivalry, because each individual, as a 
perpetuum mobile of egoism, is compelled to intervene in his 
environment and cause disruption to competitors in the struggle for 
scarce resources. Consequently, an endless struggle for unshareable 
goods and advantageous positions stirs up the social field. Civil war 
tells the truth about the coexistence of citizens before the contract. As 
a war of all against all, it is the most powerful symbiotic mechanism, in 
that it creates between the combatants that proximity which only 
establishes the cordiality of mutual hatred. That war means for Hobbes 
the natural efflux of the spontaneous pluralism of arrogances, and, 
consequently, only a second assembly or meeting under a sovereign, 
which would maintain
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in check all w ith the sam e intensity, could establish bearable relations 
between the associates. A  contract o f renunciation o f arrogance has to 
found society as such: "society" is, in principle, nothing else than a 
nam e fo r the association o f subjects who have renounced the ir 
presum ptions. It fo llow s that those who have no possessions do not 
belong to society, because they have not yet achieved anything they 
could renounce; likewise, incorrig ib le nobles are not capable o f living in 
society, because they find it im possible to renounce the ir inherited 
presum ption. Possessed o f the ir right to the prestige they carry with 
them, and to m axim um  expansion, they are incapable o f being subjects 
in a regulated commonwealth; they m anifest them selves as 
untractable, eterna lly restless anarchists. For Hobbes it seem s 
indubitable that the natural m ultip lic ity o f presum ptions can only be 
contained by the m arvelous artific ia lity o f the State machine.

In its application to public affairs, contractua l-legal thought 
constitu tes an early form  o f explanation, suggestive fo r its unilaterality, 
o f that which in the prim ary know ledge about the coexistence o f human 
beings with the ir fe llow s is given only in com pact im plications. If I 
in terpret human association as the result o f a contract, I have a 
concept that a llows me to understand those w ho coexist as associates 
and the ir form  o f coexistence as society; and in th is way the principle o f 
the ir connection becom es c lear to me. If it is legitim ate to im agine a 
society, in that sense, as a m achinery o f people driven by interests, 
then its modus operandi is no longer a secret. The 
The "social synthesis" would be effected by the jo in t play o f individual 
w ills  that are contractua lly coordinated and, to that extent, transparent. 
W hoever speaks o f a contract seem s to have before his eyes, so to 
speak, the construction plan or the organization chart o f the 
association. W hen interests can be counted on there is no m ysterious 
solidarity to be presumed, no deep rapport before adhesion to the 
contract, no pre-rational depth o f the com m unity.
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Leviathan Body.

In fact, for a state of the world increasingly characterized by 
industrial enterprises, finance capital, trade and commerce, wage 
labor, collective bargaining agreements, service provision, advertising, 
media and fashion, the concept "society" possesses descriptive force 
in an enormous number of situations. Its rise to a dominant metaphor 
for the whole of the coexistence of human beings and the rest was 
propelled during the era of the transition to modern world conditions by 
a strong empirical suggestion; one might even hail it as a rationally 
satisfactory explanation of cooperating collectives in general, were it 
not for a fact that only now, contrasted with the film of contractual 
affirmation, was to prove surprising and ripe for explanation itself: That 
some of the essential dimensions of the coexistence of human beings 
with their fellows do not have, nor can they ever have, under any 
circumstances, contractual character or quality of association of 
convenience. Or did my parents, for example, have a birth-in-the-world 
contract with me? Can I claim to have concluded a kinship contract 
with my parents and siblings? The field of relationships 
"It extends to religious confessions, regardless of whether they are of a 
religious-popular nature or whether they are reached by profession of 
faith and entry into a spiritual commune, and it also includes, finally, 
community-cultural groups of national or popular identification, even 
entrepreneurial (as the example of Japanese corporate feudalism 
shows). Moreover, more than anything else, it is the relations of direct 
or indirect domination, which persist under the mask of contractuality, 
that disprove the fiction of the contract. These objections come, 
however, too late, in v iew of  the self-forming social form of the 
coexistence of human beings with human beings and the reflection on 
it by the "sociologies" of Modernity.
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Nevertheless, irritation is growing at the inadequacy of these 
linguistic arrangements. It is not surprising that during the development 
of "bourgeois society", especially in the interpretative epilogues of the 
French Revolution, not a few thinkers, invoking the aforementioned 
aspects of human coexistence, began to rebel against the 
contractualist absurdities taken to the extreme by the unilateralized 
"Enlightenment". It was then that concepts such as tradition, customs, 
people, culture and community came to be charged with a hitherto 
unknown pathos; certain users of these expressions promised 
themselves nothing less than true sociodicy. Above all, the word 
community was filled with metaphysical-group connotations, which had 
hitherto been alien to it. Under its sign, romanticism, conservatism and 
dialectical state holism - with Marxism as the most aggressive 
sociological variant - were formed at approximately the same time, as 
three attempts, imbued with high modernity, to defend themselves 
against the distortions of knowledge about coexistence produced by 
contractual, individualistic and atomistic ideologies. But, as can be 
seen in retrospect, these movements - one could synthesize them as 
the uprising of the holists - did not have at their disposal a sufficiently 
developed language to formulate their anti-contractualist intuitions, 
which is why the heads of this trend were forced most of the time to 
resort to the cliches of classical authoritarian holism, whose sources - 
like that of the meeting or assembly theory - can be traced back once 
again to Plato's Laws.

Thus, the hour of thinking with sociological pretensions of totality 
also rings twice: first, in the early rationalist foundations of public affairs 
made by ancient philosophy and, again, in both modern and counter
modern rediscoveries of collectivity in a holistic sense. Only if it is 
admitted that the principle of the coexistence of human beings with 
human beings and the rest cannot be
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properly represented as a contract and not at all merely as an 
arrangement of convenience between individuals of legal age, 
calculators of interests, it will be necessary to ask in what larger 
collective are the reciprocal coexistents "contained" and what nexus 
really binds them to each other. Evidently, what is sought here is an 
explanation of a strong connection between human beings, older than 
the assembly, the agreement, the contract and the ratified constitution. 
What now comes into view and demands interpretation is the possibility 
of a unifying and sustaining power with such pervasive punching power 
that it preempts the self-reference of interest-bearers and determines 
all individuals as punctual manifestations of a preeminent common 
reality.

One speaks, naturally, of totality: that heroine of a thousand forms, 
of which the traditional doctrines of wisdom are concerned. Classical 
holism is best understood as a first form of explanation and crisis of the 
expectations of integration, hardly in need of articulation before, 
archaically compact, automated, so to speak, of members of groups of 
great reproductive power and great traditions; expectations, however, 
which, in circumstances of greater development, are so often and 
necessarily frustrated that a new, more explicit conception of the 
relationship between the polis and its citizens becomes inevitable (we 
are now in the realm of Greek citizen cultures). The frustration is due to 
the fact that individuals, insofar as they enjoy local liberties and civic 
comfort, no longer comply, without further ado, with what the so-called 
whole demands of them. This manifests itself, normally, because in the 
service sectors there appears a resistance to the tasks, sacrifices and 
tributes demanded by the dominant. Already the classical city is 
overwhelmed by the unwanted side effects of its liberalism: the first 
principle of its synthesis, the solidarity commitment of the many, is 
undermined by the second principle, the orientation of citizens to their 
legitimate self-interest and family interests.
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The greater the political successes of the republic, the more notorious 
it becomes. The most prosperous commune is the first to run the risk of 
being ruined by its own flourishing. From this situation comes the 
original political philosophy of totality (the first ontology of 
conservatism, one might also say). It illustrates the Western path to the 
thought forms of authoritarian administrative empires.

The masterly argument in favor of the rearrangement of 
deregulated individuals and separatist interest groups into a so-called 
one and all was presented by Plato in the tenth book of the Laws, and 
not by chance in the context of a dissertation on the penalties that 
threaten the contravention of the will of the gods, especially in the case 
of the capital politico-religious crime, called atheism (which means, 
basically, outrage to the whole). The context is symptomatic because in 
the discourse of the first political scientist the gods are recognized as 
the authentic and real means of citizenship and represent eo ipso the 
ontological guarantors of the spirit of solidarity. The Athenian 
interlocutor in the Platonic dialogue conceives a model of discourse, 
with whose help young people threatened by atheism and anomism 
can be recovered for the ecosystem of the divine planning of the world: 
it would be necessary, he concludes, to convince the offenders
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Giuseppe Arcimboldo (outline), The Trojan Horse, early 17th century.

[...] that he who deals with the universe has all things ordered with a 
view to the preservation and virtue of the whole, while each of its parts 
is limited to being subject and object,
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according to its possibilities, o f w hat is proper to it. And each o f these 
things, even on the sm allest scale, has in every act or experience 
rulers charged with bringing about a perfect com pletion even in the 
sm allest fraction. "W ell then, one o f these is yours, fool o f you, which 
tends tow ards the w hole and always looks to it, even being as small as 
it is; but w hat happens is that you do not understand, in relation to this 
very thing, that there is no generation that is not produced w ith a view  
to that, so that there may be a happy reality in the life o f the whole, and 
that the generation is not produced in your interest, but that it is you 

w ho are born fo r the benefit o f it..."[233] [The suprem e ruler] has already 
disposed, in relation to all this, w hat kind o f disposition should go to 
occupy and w hat places to inhabit in each case that which is one way 
or the o ther.[234]

The key performative expression of this speech is: "it is still hidden from you", 
completed by the warning: here, however, what has been hidden for a long time will be 
revealed to you once and for all. The doctrine of totality is addressed to rebellious 
individuals, who must be brought out of the popular original error that there is a natural 
plurality of individualities, more or less of the same rank, each in its own way, 
legitimately concerned with its own; from which it might follow that the public thing is 
only, so to speak, a by-product of individual and idiosyncratic games of life in each 
case. Liberal sophists (and their modern successors, the plurality romantics and, worst 
of all, the Deleuzians and Latourians) may speak thus, but such statements are not 
worthy of a (platonically) thinking being. Whoever wants to experience the truth has to 
be ready for higher missions: the super-grand Platonic answer to the great question of 
the foundation of the coexistence of human beings with their fellows and with each 
other reaches the level of ultimate theocosmological statements with a bold leap, 
without regard to bourgeois scruples. According to his theses, the whole of the world 
constitutes a perfect work of art and, according to other versions, a truly existing 
blessed god[235] or a hyper-being without environment and eternal,[236] which, in 
correspondence with its all-embracing constitution, surpasses, encompasses and 
integrates all individual beings. Plato's doctrine of the unity of beings constitutes 
philosophical information in the precise sense of the word, insofar as, according to its 
traditional design, philosophy is understood as an expert report on relations of totality, 
and even, perhaps, in its idealistic mainstream, as a covert priesthood of totality, 
consecrated to a religion of consensus. But, whatever the definition of philosophy: it is, 
in the first place, an agency of hyperbolic sub-ordinations as regards all that is the 
case. Ordination means allocation of place. It is easy to understand why it must be a 
question here of edifying information, that is to say, dissipating doubts,
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The relations bring about that the gospel of the invisible harmony of the whole has to 
be preached also to the layman, and introduced in his repertoire of truths, and that it 
has to be introduced in his repertoire of truths. Nevertheless, the relationships bring 
with them that the gospel of the invisible harmony of the whole has to be preached also 
to the profane, and introduced in their repertoire of truths. For whoever understands 
this will show a willingness to remain calm in the place assigned to him.

The lure with which Plato wants to win the discordant individual 
consciousness for the cause of the gods of the totality and for the 
cosmos constituted by them is no persuasive thesis because it 
pleases. Insofar as he portrays the cosmos as a perfect sense totality, 
thought out to the last detail, and the individual human being as its 
functional part, the philosopher avails himself of an argument of formal 
power of conviction and of mute elevation: a proof, if one wants to call 
it that, whose irradiations can be followed through two and a half 
millennia. The irresistible compulsion that proceeds from the Athenian's 
reasoning lies in the insinuation to stick, when interpreting the situation 
of the human being in the political world, to the scheme: the organized 
whole and its parts; a scheme from which, once accepted, only the 
submission of the individual to the general plan can follow (assuming 
that one does not consider the possibility of open secession in the evil 
willed and known, as the other of the perfect).

We are witnessing nothing less than the primordial argumentative 
scene of holism; and eo ipso the original foundation of social 
biologisms, political organicisms and doctrines of the State considered 
as a work of art. What gave this argument its force was the subversive 
introduction of the teleological principle into the concept of the world, 
according to which the coexistence of existing things in the universe is 
determined by a finalistic context that pervades everything, just as in 
architectural works every detail is in its place and in living bodies every 
organ contributes disinterestedly to the healthy eudaimonia of the 
whole. This introduction was not subversive in the sense that it brought 
into the discourse something tacit, of which it was intended to
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W hat it did, rather, was to post its fundam enta l prem ise on billboards, 
and so aggressive ly that its precarious status becam e invisib le am idst 

the glare o f that hyper-explic it exposure. Suddenly, the most 
im probable wanted to be valid as the m ost certain. The transference o f 

the idea o f the w ork o f art or organism  to the whole o f the world was 
carried out with such persuasive energy that its precarious status 

became invisible am idst the glare o f this hyper-explicit exhibition. 
persuasivethatto  addressee only was was only 

already assent o the resignation. On As fo r I 
have yielded a subordination, which m akes me, w ith my entire 

existence, the organ o f a living cosm ic being or the ash lar o f an integral 
tem ple (or, to change the m etaphor once again, the voice o f a universal 

choir), I subm it to an im age o f my situation in the whole o f the world, 
from which nothing else can fo llow  but the obligation to a llow  m yself to 

be used docile ly fo r the supposed ends o f the hypostatized totality. I 
feel that I am jus t w here I belong. W ith the schem e o f the living whole 

and its parts the sublim e holism provides the m atrixo fthe  ontologies 
highly cultural o f cooperation, service, sacrifice, w ithout 

which to th is day no Roman Church, no Japanese com pany, no Marine 
Corps, and no U.S. Marine Corps would function w ithout USA

nor no of the m ilitary regim es that have shown the ir 
v io lent colors on the political maps o f the 20th century. The m aturity o f 

ho listic hypnosis was reached as early as the tim e o f the Roman 
em perors. M arcus Aure lius provided a testim ony to the m onolith ic 

naturalism  o f S toicism  by designating as "a tum escence in the body o f 
the world" anyone who would th ink o f being shocked by situations in 

nature; we are created to cooperate "like the upper and the lower 

ja w ."[237] O therw ise, according to this w ay o f looking at things, there are 
no wrong places in the universe; any place in the whole is suited to its 
occupant; the latter, consequently, can never do better than subm it to 

the judgm ent o f God, who speaks from the situation itself. 
"R ecognize the place" m eans here: D iscover the task that includes 
your place. Just as Rousseau says in the Social Contract: "O nce the 

State has been founded, adhesion resides in the dom ic ile ,"[238] the 
motto
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Plato's, like Zeno's, could be: Once the cosm os is organized, 
adherence resides in being-there itself.

That the application o f the m etaphor o f the organism  to the 
coexistence o f m any and different in a political whole, integrated quasi- 
psychosom atica lly, was not only an invention o f A thenian philosophy, 
but constitu tes an e lem entary thought o f the first peoples w ith a State, 
can be deduced from the fab le o f the stom ach and the limbs, 
introduced into the canon o f the political legends o f ancient Europe by 
T itus Livy and his e loquent ex-consul M enenius Agrippa. Livy, in the 
second book o f his Roman chronicle Ab urbe condita, which deals with 
events at the turn o f the sixth to the fifth century BC, reports on one o f the 
darkest m om ents in the history o f Rome, when the city, segm ented by 
strife o f estates, had sunk into a paralyzing panic because o f the 
m utual fear (mutuo metu) between the noble patres and the insurgent 
plebs. In th is desperate situation, in which the few  capable o f judgm ent 
could only prom ise them selves the salvation o f the public thing by the 
recovery o f concord, the critical m om ent fo r edifying political rhetoric 
arose. M enenius stakes the fate o f Rome on an organ ism ic 
com parison:

At the time - (thus the speaker addresses the irritated people) - when in the human 
being everything was not in harmony as it is now, but each of the members thought 
and spoke for himself, the other parts of the body would have been irritated if all their 
solicitude, effort and service had gone to the stomach, while the stomach remained 
quietly in the middle, doing nothing else but enjoying the pleasures offered. They would 
have conjured themselves, so that the hands would no longer bring food to the mouth, 
the mouth would no longer accept what is offered, and the teeth would no longer bite.
By pretending, with that anger, to tame the stomach by hunger, one's own limbs and 
the whole body would be weakened in the extreme. So that it is clear that the stomach 
also renders its services diligently and is not fed to a greater extent than it feeds, 
proportionately distributing in the veins the blood, by which we live and which makes us 
strong, causing it to return to all parts of the body after it has received its strength by 
the digestion of the food.[239]
By the analogy between the rebellion of the members against the stomach and the 
anger of the plebs against the patres, Menenius finally succeeded in calming the 
tempers (flexisse) of the irritated crowd. The image of the consensus of the organs 
flexibilizes the rebellious multitude and makes it return from paralysis to cooperation. 
Perhaps it can
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The conclusion to be drawn from the event is that certain obscurities of coexistence are 
clarifiable, in principle, by organismic similes, as if the idea of the antagonistically 
cooperative coexistence of dissimilar elements could only be articulated in an 
association thanks to borrowings from compact biological metaphors. The living body is 
the figurative trap, into which the first holistic thought cannot help but fall. And when the 
omni-integrating divine animal-world is not yet before one's eyes, as the Platonic 
cosmos will present it to educated disciples, a public-animal with reasonable individual 
organs fulfills its same function in principle.

It is unnecessary in our context to present in more detail the 
synonym s o f the contract theories, as well as those o f the organicism s. 
The fact that both schools have rem ained alive up to the present day, 
assem bled one w ith the other, one in front o f the other, one in the 
other, m ust be interpreted as an indication o f how very suggestive were 
the prim ary answers to the questions about the foundation o f 
coexistence. Nor need we be concerned at th is m om ent w ith the 
m odern izations o f critical holism, which in terpret the principle o f social 
connection by the process o f capital w ith its nexus o f exchange or by 
the d ifferentiation o f subsystem s w ith in world society. For now it is 
much more interesting that both were accom panied a lm ost from the 
beginning by a dismay, indeed, by a kind o f incredulity in the face o f 
the im plausib le pull o f both the contractua list and the holistic 
explanations. This skepticism  left its first traces, once again, in Plato, 
who, as if to d isprove his two foundations o f com m unity, and making 
use o f a freedom  o f thought prior to any orthodoxy, sketched the 
contours o f a third theory o f social synthesis: that inexorably realistic, 
quasi-functiona list doctrine o f the noble lie, by which, fo llow ing the 
advice o f the Republic, the fee lings o f affin ity o f the c itizens should be 
reaffirmed, to avoid the revolt o f the d isadvantaged in the division o f 
classes. Accord ing to it, the principle o f the coexistence o f human 
beings w ith the ir fe llow s would reside in a com m on m ystification or, to 
speak anachronistica lly, in an artific ia lly created context o f obfuscation, 

em bracing, fo r its own benefit, both the liars and the lied-to .[240]
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Both contract theory and holism have to contend with hyperbole of 
a markedly constructivist disregard, which is impressive because it 
abjures everyday experience and replaces it with elaborations of 
abstract metaphor. Most modern sociologies, political theories and 
social philosophies could be characterized as a series of attempts to 
balance the overtensions of one approach and the other by crossing 
them, as if it were possible to remedy two failures by combining one 
with the other.

Contractualism, like organicism, is essentially indebted to its object, 
above all because it offers to express the true reason for the 
coexistence of human beings with human beings and so on, without 
being able to formulate any meaningful word about the space in which 
the synthesis takes place, indeed, about the space that opens up this 
synthesis. Both are blind to the spatial eye, or to put it even more 
generally: to the eye of the situation or the eye of the context. They 
consider this blindness as an advantage, because they pretend to see 
in the middle of the theory something that is subtracted from the pre- 
theoretical point of view. Yet the contract theorist must still admit that 
his so-called societies are composed of spontaneously given 
pluralities, even if he only equivocally describes the principle of 
composition. By placing the intelligible basis of the connection of the 
associates in the supposed contract between them, he ignores the 
starting point, the irreducible multiplicity of families with their own 
idiosyncrasies and that of neighboring, similarly motivated examples of 
life. Of those coexisting in fact in their own spaces and times, in this 
model there remains only an abstract plurality of specific wills endowed 
with reason, which are transformed into "citizens" as soon as they have 
committed themselves to a cooperative way of life for the pursuit of 
common interests. The contractualist, with conscious haste, takes 
refuge in the idea of a voluntary configuration of unity, of which it will 
never be possible to say where, when and in what milieu it could have 
taken place, nor how it was achieved.
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It is not surprising that no archivist has yet succeeded in discovering 
the cabinet of minutes in which the social contract is kept. 
Contractualism lives on hallucinations, today called counterfactual 
assumptions: above all that of an original assembly, in which the 
associates find pleasure in abandoning their pre-contractual way of life 
to place themselves under the protection of common laws. The 
exquisite in-no-part, in which the contract closes, diverts the view of the 
situational constitution of coexistence and of its own spatial dynamics.

When the concealment of the gaze on the real is expressly 
demanded, as in the most recent modernizations of contract theory, for 
example in John Rawls' Theory of Justice,[241] the parties are invited to 
a sociogenic game of blind man's buffoonery, in which behind a "veil of 
ignorance" clean reciprocal relations are to be stipulated. The contract 
must here proceed from a topological nirvana, called the "original 
state", in which blindness to the situation is declared as a virtue:

First of all, no one knows his place in society, his class or his status; nor his natural 
endowments, his intelligence, his bodily strength. [...] In the original state human 
beings also do not know to which generation they belong.[242] In the original state human 
beings also do not know to which generation they belong.[242

In this philosophical-moral construction it can be seen how the 
contract theory undertakes a flight from improbability to absurdity, with 
counter-facticity as an intermediate stage: postulating a population 
purged of all historical, psychic and somatic qualities, to be kept 
available as guinea pigs for justice. It is clearly an ideology for 
countries of immigration, whose citizens must learn to consider their 
qualities and possessions as yesterday's dust: differences can be 
erased. Behind the veil of ignorance, human beings without attributes, 
without distinctions, without papers are to be gathered: a cargo of 
migrants, so to speak, who after a long journey are landed in a virgin 
land, exhausted and grateful for everything that promises in some way 
a new
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beginning; moreover: a group of encounter, which makes its entry, 
naked, into Greater Philadelphia for self-experimentation. In any case, 
only individuals who have broken with themselves seem appropriate to 
perform the task assigned to them: the negotiation of a fair contract of 
coexistence. Only human beings, who have lost hearing and sight in 
relation to their situation in space, time, destiny and mood, would be fit 
to achieve the right of citizenship in a Rawlsian commune. It seems 
that, coming from the times of the French Revolution, the voice of the 
utopian Anarchasis Cloots, who liked to consider the names of nations 
(and ipso facto of all localities and properties) only as "Gothic labels", is 
heard again. It seems that the best philosopher of law has nothing 
against presenting himself as the worst sociologist, as long as he is 
given a free hand to erase the local qualities and conflicting colorations 
of coexisting cells of life: those, in the first place, by which coexisters 
are implicated in their concrete spatial configurations and local 
histories.

In a word, contract theory can no longer need coexistents as they 
are before the contract or at the time of the contract. It addresses 
human beings who, as sinners, inherited properties and, as penitents, 
are willing to start over again beyond their properties; one notes, in 
effect: we are on Protestant and Kantian ground. In this, Rawls' utopia 
is in accord with a certain theory of communicative action, which also 
has no application to those who speak outside idealized speech 
situations. This theory describes communicators as if their speeches 
were the consequence of an agreement to exchange sentences, which, 
having lost hope in their own chatter in the natural state, they had 
agreed upon with one another at the moment of transit to the 
contractual linguistic state. Here as There: First Theory for the Last 
Man.[243] The First Theory of the Last Man.

As far as political organicism is concerned, it loses, from the opposite side, the diversity of
the original spatiality of the coexistence of human beings with their
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and the like and so on. While the chimera of the contract brings together falsified and 
discolored individuals in an imaginary nexus, the phantasm of the organism links real 
individuals in a falsified, grotesquely simplified "whole". Also this explanation of social 
synthesis disfigures the human-spatial, psychospherical, conspiratorial and 
polemogenic qualities of coexistence, insofar as it subjects the conditions of 
accommodation, the distributions of tasks and the interpretations of the situation of 
human beings to a violent superintegration, as if their neighborhoods and forms of 
relationship were to be interpreted analogously to the cooperation of cells and organs 
in an animal body. The organicist ideology destroys, in its own way, the sense for the 
original spatialities proper to coexistence; it compresses neighboring houses, 
microspheres, couples, teams and associations, populations and assemblies, 
collectives and classes into a simplified hyperbody, as if the coexistence of human-like 
bodies produced a vital compositum of superior rank, a political Great Animal, which, if 
free outwardly, inside retains, proscribed in its place, its members, as if they were 
entrails, flesh and bones. Even more drastic is the imperative to the holistic tendency in 
the architectural metaphors, according to which individuals are to be embedded in the 
State like carved stones in a sumptuous fa?ade. Nor does the simile of the board 
game, according to which individuals allow themselves to be placed, like pieces, by a 
sovereign player, improve things for those moved to one side or the other.

It is clear that the analogies of bodies and works of art are 
formulated in a spirit of expert mastery over objective totalities, for it is 
known that only specialists know how to build a house as a whole, run 
a ship as a whole, treat a body as a whole, weave a carpet as a whole, 
and command an army as a whole. Until such time as a kingdom of 
philosophers is founded to manage the lege artis states as a whole, we 
must be content with a kingdom of weavers and architects, or better 
still, with a kingdom of therapists. For the rest, liberal contract theories, 
like all counter-intuitive discourses, which humiliate common sense, 
are as expertocratically tinged as holistic ones, only their authors 
hover, rather, in an atmosphere of lawyerocracy. Experience teaches 
that most of the time contract theorists are interested in democratic 
forms only to the extent that they guarantee situations that are 
controlled by jurists, journalists of correctness and professors of moral 
philosophy.
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The misery of organicism lies in the fact that its legitimate defense 
of justice in relation to the higher interests of the public thing most of 
the time turns into resentment against the idiosyncrasies of the smaller 
units, declared as
"parts". Its typical tonality is that of an aristocracy deprived of power, 
which saves its hunger for superiority in the dream of pure service. As 
a rule, noble holists are willingly disposed to serve the public thing in 
the role of wise brains or useful stomachs, in the hope that also the rest 
of the organs will be kept in their place. If the reasonable sociological 
intuitions of holism are to be saved, an alternative point of view to that 
of associations must be developed: it is a matter of deducing from their 
own conditions the being-together, communicating and cooperating of 
the space-own multiplicities, which unfortunately still call themselves 
societies, without using for this purpose the anti-holistic crutches, with 
which individualists and contractualists stagger through the 
countryside.

This could be done, for example, as is attempted here, with the help 
of a spatial theory of multiplicities, which approaches the enigma of 
social synthesis with a situationist, pluralist, associationist, 
morphological and, above all, psycho-topological arsenal of means of 
description. To this belongs the philosophical decision to conceive unity 
as an effect, and thus to disenchant any concept of "society" that would 
allow it to precede its elements. 244] This would mean no longer 
seeking its model in the ontological unity of individuated living beings 
(until reaching, ascending, the Platonic animal-cosmos), but in the 
polyperspectivist unity of the common situation, lived at the same time 
by diverse intelligences, but always symbolized in different ways. 
Situations are conglomerates (in another sense: networks) of actors, 
reciprocally configured, without even one of them, for love of the so- 
called whole, being able to leave his skin and his brain.

A useful initial reference on the path to be trodden here can be found in the most
philosophical of the German founders of sociology, Georg Simmel, who does not
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In vain has he entered the annals of the social sciences as the promoter of a 
nontotalistic analysis of social units. To him goes back the initiative to transfer to 
"societies" the Kantian question about the possibility of the objects of knowledge in 
nature, and thus to promote a reflection on the internal cognitive constitution of human 
groups.[245] Simmel asystematically differentiates three "(quasi-)apriarchically effective 
conditions or forms of socialization",[246] the first of which he calls schematization: 'by it, 
the members of a group can only understand each other, in principle, according to their 
roles or status; the second he perceives in the partial non-sociality of the socialized 
beings; the third in the enlistment of individuals in the "organization chart" of "society" 
as if it were an integral of professionals, "as if  each of the elements were 
predetermined for its place in that whole."[247]

The most interesting reservation for us against overstretched 
holism is expressed in the proposition that states "that each of the 
elements of a group is not only part of society, but something more 
besides".[248] As a general principle: "The apriori of empirical social life 
is that life is not entirely social..."[249] Following the author, the basis for 
this should be sought in the circumstance "that societies are 
conformations of beings, who are both inside and outside of them".
[250] For individualistic sociologists it seems stipulated that the basic 
unit of these assembled conformations can only be the individual, the 
individual soul, let us say, of which it is worth "that it does not place 
itself in an order without at the same time finding its opposite".[251] 
Simmel's emphasis on the philosophically vitalistic differentiation 
between being-in and being-in-front anticipates Luhmann's 
fundamental theory, at first disconcerting, pleasantly anti-totalitarian 
and anti-consensualist, according to which real individuals are not parts 
of the social system, but belong to their environment. All the more 
reason to recognize in Simmel's reservation against sociology's total 
understanding of the individual a German parallel action to Gabriel 
Tarde's monadological turn in the cluster sciences.
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Frantisek Kupka, Blue and Red Vertical Surfaces, 1912-1913.

W e can connect w ith S im m el's reference to the partial extra
sociality o f the individual com ponents o f "societies" under three critical 
assum ptions: first, the indiv idualistic m etaphysics o f S im m el's doctrine 
o f socia lization should be rejected and replaced by a more radical 
theory o f coexistence and association, as projected, fo r example, by 
S im m el's contem porary, Gabriel Tarde, in his 1893 work, Monadology 
and Sociology, never accepted by m ost guild sociologists. That text, 
the m ost philosophical text o f the m ost philosophical socio log ist of
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the French school - we use an apt characterization by Eric A lliez - 
represents an ingenious neo-Leibnizian attem pt to generalize the ideas 
o f association so broadly that all em pirical ob jects can be described as 
states o f coexistence o f som ething w ith som ething: "toute chose est 
une societe", every thing is a society.[252] Tarde insists on th is inversion 
o f classical holism: 'the truth is, rather, that since the discoveries o f cell 
theory organism s have becom e societies o f the ir own style, into, as it 
were, Licurgesque or Rousseaunian republics, exclusive and savage, 
or, better still, into relig ious congregations o f a strange obstinacy, 
com parable only to the m ajestic and im m utable s ingularity o f the ir 
practices o f faith; an im m utability, m oreover, which says nothing 
against the individual m ultip lic ity and the power o f invention o f the ir 

m em bers.'[253]

From here one could draw the conclusion that it is not licit, at all, to understand the 
being-something-more-than-society of individuals, insinuated by Simmel, as the 
ultimate intimate being-for-itself of an atomic point-person, as suggested by the 
metaphysics of the subject. If human individuals participate in an extra-social 
dimension, it is, according to Tarde, because they themselves are the results of pre
personal associations, of societies of cells and societies of particles, subordinated to 
modalities of common assemblage, which obey their own laws. In order to partially 
dissociate, outside of "society", human beings from their fellows, it is not, then, 
necessary to increase their selfhood in the way that the metaphysics of solitude does. 
They are partially dissocial or asocial (or, to use Tarde's expressions, presocial or 
subsocial) on the interpersonal plane, because on other planes and in other ways they 
are social, multiple and assembled. In other words: in order to be within a social nexus 
- that is to say, dedicated to a common field of munera, tasks, works, projects - 
individuals must have their specific immunity (their liberation from social service). What 
is currently called public health (better to speak of the biopolitical constitution of a 
population) is today's compromise between communitas interests and immunitas 
conditions.

It belongs to the v irtues o f the neo-m onadologica l approach in the 
theory o f society that by the attention it pays to the association o f small 
units it prevents the spatia l b lindness inherent in the usual sociologies. 
From th is point o f view,
"societies" are m agnitudes that dem and space and that only
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can be described by an appropriate extensive analysis, by a topology, 
a dimensional theory and a "network" analysis (in case one prefers the 
network metaphor to the foam metaphor).[254] Tarde occasionally hints 
at a possible direction of such analyses, in an imaginary experiment: if 
the instinct of sociability of human beings were not diked by 
insurmountable limitations, coming from the force of gravity, sooner or 
later one would certainly see growing, alongside the known peoples in 
a horizontal line, vertical nations: associations of grapes-human- 
beings, which would rise in the air and which would only rest on the 
foot of a perpendicular on the terrestrial ground, without unfolding on it.
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NOX/Lars Spuybroek, from the Beachness project.

It hardly m akes sense to explain why this is im possible. A  nation 
that would be as high as it is w ide would fa r exceed the breathable 
range o f the atm osphere, and the crust o f the earth would not offer 
m aterials suffic iently solid fo r the titan ic constructions o f such vertical 

city deve lopm ent.[255]

With this consideration the analytic of association wants to make understandable why 
flat configurations of aggregates of the type of human "societies" (analogous to certain 
mosses and lichens) are distinguished by their imprecise contours. This provides us 
with a hint, according to which we have to deal (can we say for the first time?) with a 
morphologically attentive and spatially theoretically lucid coinage of sociology. We want 
to maintain the assumption that the
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This passage is one of the few places in the social-scientific literature in which human 
agglomerations are interpreted with a sidelong glance at the static, formal and 
atmospheric conditions of the coexistence of human beings in space.

Arata Isozaki, Cluster in the air, metabolic city, 1962.

(The Tardesian im aginary experim ent finds continu ity in twentieth- 
century architectura l utopias, such as Yona Friedm an's neo-Babylonian 
height-anxious sketches fo r the "Ville cosm ique" 1964, or A rata 
Isozaki's City in the Air, 1962; its reference to flat association is picked 
up in Deleuze and G uattari's rhizom atics; it finds echo in V ilem  
Flusser's concept
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256] According to these notes, "societies" appear as interconnected 
carpets. Their most important dimension always resides in the lateral 
extension).

If we want to continue working with Simmel's indication that 
"societies" are composed of beings who are both inside and outside 
their association, we must equip him with two additional corrections. It 
is true that the monadologic turn in Tarde's line already helps to 
dissolve the individualistic illusion in which members of "bourgeois 
societies" are reflected, so that from this point on we must analyze 
"societies" as compositions of compositions. But, in our opinion, it is 
necessary to extend it to a diadological turn, by which the principle of 
surreal, specifically human, spatial conformations appears in the 
description of the social context. It should be remembered that already 
decades ago Bela Grunberger, with his concept of the psychic monad, 
paved the way for such a turn towards the dyadic. For the 
psychoanalyst, the expression monad is to designate a "form", whose 
contents are provided by the coexistence of two, mutually involved in a 
strong psychic interaction.[257] According to this, the 
"Societies" should not only be understood as communities of monads 
of high rank, as multiplicities of multiplicities; in our context they should 
be understood originally as multiplicities of dyads, whose elementary 
units do not constitute individuals, but couples, symbiotic molecules, 
homes, communities of resonance, as we have described in the first 
volume of our trilogy. What is called a bubble there is a place of strong 
relationship, whose characteristic consists in the fact that human 
beings in a space-canopy create a psychic relationship of reciprocal 
shelter; for this purpose we proposed the expression autogenous 
receptacle .[258]

The idea of a multiplicity of psychic self-receptions leads by itself to 
the expression foam; in relation to this, we pick up, in addition, Tarde's 
topological allusion to flattening
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of human associations in order to achieve the heterodox image of a flat 
foam. Foams are rhizome-interior-space, whose principle of 
neighborliness is to be found, above all, in annexed lateral 
configurations, in flat condominiums or co-isolated associations. 
Multiplicity-spaces integrated by co-isolation are groups of islands, 
comparable to the Cyclades or the Bahamas, in which similar and 
autochthonous cultures flourish at the same time. However, the 
interpretation of "society" as a flat or horizontal foam should not lead to 
the conclusion that a complete collection of the leaves of the communal 
cadastre would provide the most adequate description of the 
coexistence of human beings with their fellows and others, however 
stimulating the partialization of space in the foundational books by 
analogy with the cellular theory may be. It is true that "society" can only 
be understood from its original multiplicity and spatiality along with its 
syntagms of interconnection, but the geometric spatial images of the 
property registers nevertheless do not provide the valid image of the 
coexistence of human beings with human beings and their architectural 
"receptacles"; no simple container-representation is appropriate to 
articulate the idiosyncratic tension of animate configurations within their 
aggregations. To have valid images, one would have to work with 
psychotopological maps, based almost on infrared shots of internal 
states in polyvalent hollow bodies.
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Marina Abramovic, Inner Sky for Departure, 1992.

By staying with the meteorological and climatographic images, it 
could be said that the best panoramic images of the 
"society" would be offered by aphrographs or photographs of the foam 
from a great height. These images would transmit to us already at first 
sight the information that the whole can no longer be anything but a 
labile and momentary synthesis of a boiling agglomeration. They would 
provide us with external figures of the psycho-thermal relations.
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within the agglomerations of human bubbles, comparable to the night 
shots of satellites of industrial nations, which, on cloudless nights, 
show us as irregular points of light in electrified agglomeration zones 
the coexistence of human beings and technical installations. An 
aphogram, diluting in height, of a "society" would place before our eyes 
the system of alveoli and the neighborhood of air-conditioned bubbles 
and, with it, would show us graphically that "societies" are 
polyspherical climatic installations, both in the physical and 
psychological sense. In the case of Modernity, very different 
temperature settings and great inequalities in the balance of animation, 
immunization and comfort level are manifested, which in the interior of 
the fields are transformed into psychosemantic tensions and social- 
political issues. In this situation, the political field should be analyzed 
with the help of fluid dynamics for semantic loads or vectors of 
meaning. What is social policy if not the formalized struggle both for the 
new distribution of comfort opportunities and for access to the most 
advantageous immunization technologies?

It remains, finally, to determine in more detail, from a spatial- 
theoretical and logical-situational point of view, Simmel's observation 
that the constituent elements of social groups are not only parts of 
society, but also something else besides that. Through the concepts of 
"bubble" and
If human beings can coexist in "society" it is only because they are 
already linked and referred to each other elsewhere. If human beings 
can coexist in "society" it is only because they are already elsewhere 
linked and referred to one another. "Societies" are multiplicities 
composed of spatialities of their own, in which human beings are only 
able to participate thanks to their psycho-typical difference, which they 
already always carry with them. Thus, in order to be "in society" in the 
typical human way, one must already bring a psychic capacity for 
coexistence. Without a prior psychotopic attunement, those gathered 
would not be reunifiable; or their associations would never be more 
than congresses of autistics, comparable to groups
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o f shivering hedgehogs, as S chopenhauer characterized the 
"bourgeois society. It is only because there is a psychic shaping of 
space, aka com m unication, prior to social association, that participation 
in further gatherings is possible. If it were otherw ise, every human 
individual, as Rene Crevel said, would have to remain encapsulated in 
himself, "like an old prostitute, w ho is a lready only a ruin to her corset". 
How, then, to explain the indisputable phenom ena o f spiritual 
transm ission, "the richness o f our undivided dom ains," the 

"im ponderable, but real exchange"?[259][259
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North and South America (with Hawaii), taken on a cloudless night. Photo by
NASA satellite.

In reality, individuals become sociable to the extent that by a kind of 
psychosocial airlock they put themselves in a position to move from a 
primitive dyadic space to the polyvalent space of "social" contacts, both 
early and developed, to enriched foams or networks, finally even to 
uncommitted ties.[260] However, as Simmel says in a spherological 
consideration ante litteram, their "sociability" is equally conditioned by 
the fact that people remain within the limits of the "measure of power 
and entitlement of the
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261] Personalism  provides the philosophical form  in which se lf
contro lled individuals o ffer each o ther guarantees o f non-belligerence. 
Naturally, S im m el speaks here in the voice o f the Kantian who follows 
his m aster in assum ing that the point o f a bourgeois legal order is to 
guarantee the coexistence o f d iscretionary circles, each centered on 
itse lf.[262] W ith som ew hat more sense fo r pow er relations, Novalis, a 
hundred years earlier, had realized that every individual is the center o f 

a system  o f em anation .[263]
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Stefan Gose/Patrick Teuffel, Tensegrity Skulptur, a composition with glass tubes from
3-4 meters in length.

A ga inst the background o f these considerations it is shown that 
Kant's defin ition o f space as the possib ility o f being together has to be 

com pleted or replaced by its reverse, and w hy[264] it is being together 
that m akes space possible. W hile in Kant's physics th ings only fill the 
pre-existing space (better, represented a priori) and subsist next to 
each other in the m ode o f reciprocal exclusion, in the psycho- and 
socio-spherica l space those gathered together, by the ir coexistence, 
them selves form space: they are assem bled in each other and form a 
psycho-socia l place o f the type
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of their own, by way of mutual shelter and reciprocal evocation. Once 
again, the difference between the simple welcoming receptacles of the 
physical conception of space and the autogenous, self-pumping 
receptacles of spherology becomes understandable.

If this difference becomes effective, the temporal connection 
between generations also appears as successively coexisting. If 
cultures are understood as spaces integrated by common model 
configurations, a concept of tradition emerges as a process of 
collective conservation of models over time. In traditional cultures, 
learning acquires the sense of accommodation to the existing model. In 
an inquiring culture, which, like the modern one, has opened up 
through progressive explanation, learning means, on the contrary, 
participating in processes of permanent revision of models. Every place 
of learning constitutes a temporary microsphere in the learner's foam.
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