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By Fortune’s adverse buffets overborne
To solitude I fled, to wilds forlorn,
And not in utter loneliness to live,
Myself at last did to the Devil give!1

He indeed was visited by dreams in which he had shrunk to submicroscopic size and entered a brain,
strolling in through some forehead’s pore and into the cul-de-sac of a sweat gland. Struggling out of a jungle
of capillaries there he would finally reach bone; down then through the skull, dura mater, arachnoid, pia
mater to the fissure-flooded sea of cerebrospinal fluid. And there he would float before final assault on the
gray hemispheres: the soul. A stranger in this landscape, it never occurred to him to ask whose brain he was
in. Perhaps his own.2

The vision of the ab-ject is, by definition, the sign of an impossible ob-ject, a boundary and a limit. A fantasy,
if you wish, but one that brings to the well-known Freudian primal fantasies, his Urfantasien, a drive overload
of hatred or death, which prevents images from crystalizing as images of desire and/or nightmare and causes
them to break out into sensation (suffering) and denial (horror), into a blasting of sight and sound (fire,
uproar). Apocalyptic vision could thus be the shattering or the impossibility not only of narrative but also of
Urfantasien under the pressure of a drive unleashed by a doubtless very “primal” narcissistic wound.3

It could be said that a devil stands at one (arguably both) end(s) of any deal being made, whether lawful or
not. As on the physical, so in the virtual plane, the myriad forms of the Black Market Mephistopheles transact
with clientele under shadow; manifestations of Faust embody those particular consumers who offer nothing
short of anything in exchange for libelous services and otherwise unobtainable wares. Even beyond the
blood-brain barrier, the black market exists to demyelinate the gray sheath of our neuroeconomy. It is here,
in  the  obsidian  unconscious,  that  the  dreaming purveyor,  drawn most  inwardly,  makes  pacts  with  an
imagined umbral  other.  Sidestepping the  political,  social,  and monetary  sway which the  black  market
maintains as a para-economy, its influence within the realm of the oneiric is particularly overlooked.

Dream  can  be  understood  as  the  microleakage  of  the  subconscious  blackbox  through  which  an
insurrectionary consciousness may infiltrate. It is here, wading through a thick confused mess of oneself that
the dreamer takes on the role of a lonesome trader who might find automated kiosks in the simulated
likeness of the abject-forms which they’d encountered in the waking. An abject-form, a twist of the screw on
Keller Easterling’s description of the object-form, is identifiable as such “when the object of design is a set of
[outcast] instructions for [a mutually-abasing] interplay between variables.” Here “design acquires some of
the power and currency of [the nightmare]. This externalized horrorscape “is not a thing but a means [for
sinister alien influence to infiltrate both artist and spectator in order] to craft a multitude of interdependent
[annihilative] relationships and [disturbing] sequences ― [a ruinous] platform for inflecting a stream of
[abjects].”45

Though we may travel naked and alone towards this alternative economy of inner night, we go bearing bands
of  currency  in  trade for  new and aberrant  epiphanies,  exterritorial  maps and blueprints  among outre
inspirations, the tools and weaponry of psychic warfare which we’d never come to fathom on our own. This
currency, this $eele we possess, is interchangeably our $pirit, $oul, or mind that has been minted into
mnemonic dividends or memories which can be spent at greater costs to $anity. Yet, for an artist, $anity is
disproportionately valuable to spikes in creativity where madness is actually tantamount.

The abject-form and the human cohabit in symbiotic depletion where the human and the inhuman become
less  of  themselves.  These  incongruously  exigent  pieces  to  each  other’s  puzzles  interdependently
communicate communication-breakdowns through signs and symptoms of reactionary attrition. A scrying-
match takes place: oracular mirror to oracular mirror, the pupil of the human eye to tarry alien technology
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submerged  in  a  reflective  nightmare  leakage.  And  this  leakage,  this  unconscious  nightmare  medium
surrounding inner eye and inner abject, this black market of transactive miscommunication between ob-ject,
sub-ject, ab-ject, works counterintuitively to Artaud’s self-conscious understanding of the leakage stated here
within The Nerve Meter: “that small part of my thought which I claim has already been formulated, and
which miscarries, I am the only person who can measure its extent. A kind of constant leakage of the normal
level of reality.”6 The reverse-leakage, that which flows inward, backward, downward, and beyond the non-
locus of lucidity is where, concealed, these slippery deals, these obscured and occulted reflections between
self and other which by way of backflowing leakage occlude all possibility of self-reflection, are sealed. Here
the subconscious remains “a press of formless questions, mingling and crumbling limply away” at lucidity’s
expense.7

Remember, the human mind, the $eele/ $pirit/ $oul, is currency. Just as the gaze of a physical abject-form
instigates the black market dream, a formless dreamed-abject sells the muted blueprints of its own infernal
reproduction, a diabolical inspiration, required by artists and artisans (in exchange for $anity’s allotments) in
order to craft new abjects into the real and the virtual. Dependent upon variable acuities, in$anity looms
either closer or much closer. So, why does one revisit this market of inner night; why trade in one’s perfectly
sound mind, neuron by neuron, to some occult dreamdevil? Simply put, the promise of glory and renown is on
the table; there’s creative notoriety to be had. Sure, there are the Robert Johnsons and the Christophe
Haizmanns of art history who’ve made open claims about selling their $eele to the devil (the dreamdevil, the
incorporeal  abject,  the occult  technology of  annihilative advancement,  the obsidian scrying mirror,  the
tarpool of melting black alien obelisks, the extradimensional salesfiend inside), but one could speculate
shocking claims as theirs were,  in actuality,  subliminal  pleas for help.  The deal  itself  is  indescribable,
unutterable; the deal works best for both parties when encrypted, in the chance event it leaks.

Pillaging this excerpt from its intended context, “For I believe that part of knowledge is its desire to show
itself and its refusal to put up with a merely hidden existence. I find mute knowledge dangerous, for it grows
ever more mute and ultimately secret, and must then avenge itself for being secret,” Canetti unintentionally
touches on the strategic occultism that leads up to the point in which the abject-form brings itself into the
world  through  its  contracted  essayists,  bakers,  musicians,  sculptors,  architects,  chefs,  programmers,
painters,  poets,  etc.8  All  of  them,  teetering at  the  cusp of  mental  bankruptcy  until  plummeting to  an
unfathomable pit of phobic productivity where the fear of ceasing to produce one’s atrocious arts or crafts is
directly proportional to feared atrocities one’s arts or crafts are capable of. “Projecting their phobia onto the
abject,  they define their  subjectivity by substituting the abject  for an object.”  Both unproductivity and
product deform into “object[s] of fear, of horror, of terror, and the subject founds their subjectivity on this
terror.”9  The abject intends to quietly invade all  external and internal spheres of exchange by shifting
externality  and  internality  into  abject-centric  economies  of  aestheticized  reverse-leakage:  spatial
perturbation,  submissive  aversion,  and  ceremonial  humiliation.

Not to be confused with perturbation theory in quantum chemical applications, abject spatial perturbation is
achieved by the abject-form when the area, perimeter, page count, or source code which it occupies provoke
mental fault-lines of disquietude which, once evoked, are inconsolable. Here, an abject agency imposes
stress, dissatisfaction, anxiety, and anguish upon the space it occupies and onto subjects within its vicinity.
Offset  focal  points,  gnarled shapes,  necrotic  colors,  angular  imbalances,  and distorted lighting can be
employed by the artist to increase the sense of energetic urgency, emotional cleave, and anticipated unease.
These psychic warfare tactics of an Anti Feng Shui are abjectile (a transposition of the projectile object,
designed to  discourage or  repress,  reimagining Freud’s  “the return of  the repressed” as  a  pathologic
exhibition) and deployed for mass attacks of shock-and-misery.10

Submissive aversion takes place when the subject resentfully yields to the abject-form’s tyrannical aesthetic
coercions. “Threatening facial expressions have been shown to activate fear neurocircuitry preferentially in
[social anxiety disorder],111213 as have faces of greater emotional intensity,14 but eye gaze stimuli have been
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little studied.”15 This also rings true when the gaze of the eyeless abject-form is the stimulus. Art collectors
especially present such symptoms, developing a relationship of resentful servitude to the abject-forms in
their  collection.  The collector  begrudgingly  caters  to  the  abject-form’s  imposing and,  moreover,  costly
physical  demands:  transportation  from  public  to  personal  gallery,  preventative  insurance,  inevitable
restorations, and the domineering claim it holds over both domestic and gallery display space.

Wherever the abject-form is exhibited,  a ceremonial  humiliation commences.  The very existence of  the
rendered abject becomes a signifier of dishonor for its makers and observers, most opprobrious when it’s
unveiled before the public. Insidious agitators, the fittest of the artist-artisan breeds, wear such torture
marks as scabrous badges of honor — priding themselves as raven-black stars of the theater of the obscene
—  deflecting  offenses  onto  their  spectators,  hissing  the  abject-form’s  justification  through  sharp-filed
bituminous teeth.

From  these  aforementioned  insurgencies  of  reverse-leakage,  a  pathologically  capable  aesthetic  of
psychological discharge and congestion, the observer is stripped bare to the point of abjectification and
forced  to  bear  witness  through  hearing,  seeing,  smelling,  tasting,  touching,  feeling,  channeling  the
abjectified physical and/or virtual interface of the form. The witness, an unknowing initiate, then undergoes a
subconscious transformative repulsion where such arts and crafts of human rendering under the diabolical
influence of outre inspiration can only be appreciated as leading-edge collectibles of mephitic waste from a
$pent and alien-trashed culture. It is in this state of inexhaustible self-repulsion that the witness embarks
upon an inverse-voyage down the drain of their own inpouring delirium, similar to that of artists and artisans
devoted to the abject.  The witness is flushed down to the nethermost toxic seductions of inner night’s
solicitation. While the oneiric locus of the unconscious black market as well as the precise mode of $eele-for-
in$anity exchange remains unknown, the mad allude to demonically looping negotiations which their umbral
others have embedded into abject-forms desired and produced: contemptible commemorations of the dream-
eroded mind. 

Alt Economy of Inner Night was written for and commissioned by artist and member of Šum journal’s
editorial board, Andrej Škufca, whose upcoming solo exhibition, entitled Black Market, will debut at Mglc
Gallery, in Ljubljana, in March of 2020.
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Gruppo di Nun

2004 MN4

I shall disappear from heaven when I shall have consumed myself, and my doom
will have been glorious enough! Know that various fires burn in the temple of
God, and do all give Him glory: ye are the light of golden candelabra; I am the
flame of sacrifice.[note]Eliphas Levi, The Ritual of Transcendental Magic, Rider &
Company, London, 1896, 3.[/note]

A countdown clock still runs on one of the countless forgotten pages in the wastelands of the early 2000s
web. The website, www.99942-apophis.com, hosts a timer that marks the time left before Earth’s annihilation
by a near-Earth object, asteroid 2004 MN4, later renamed (99942) Apophis, after the Greek name for the
Egyptian abyssal snake-god, Apep, the Destroyer. Below a picture representing the catastrophic impact of a

https://www.neroeditions.com/a-manifesto-for-revolutionary-demonology/
http://www.99942-apophis.com
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gigantic space rock with the Earth, an eerie epitaph is written in red characters, like the testimony of a
vaporwave Ozymandias in the dust of his abandoned cyber-kingdom:

This page is in some way still under construction.
I have some time left before 2036.
Some trouble could this timeline be. I am 80 years in 2036.
So the question is; if Apophis or a heart attack will strike me first.
Yes  I  know  my  English  could  be  better.[note]99942  Apophis  2004
MN4,  http://www.99942-apophis.com/[/note]

2004 MN4 was first discovered in the summer of 2004 by a group of astronomers at the Kitt Peak National
Observatory in Arizona. Several months after the discovery, NASA’s Sentry and ESA’s NEODyS automated
monitoring systems predicted a  possible  impact  of  the asteroid with the Earth on April  13,  2029.  On
December 23,  2004,  the computed probability  of  the 2029 collision increased dramatically,  being first
estimated at 1 in 300 and, later that day, being raised to 1 in 62. In the days that followed, the probability
kept increasing until it reached 2.7%, the highest value ever recorded, with an unprecedented Torino hazard
scale rating of 4. As the astronomers had widely anticipated, after further observations and calculations, the
impact probability plummeted and the possibility of the 2029 event was excluded; nonetheless, a second
coming of Apophis — exactly seven years after the first one, on April 13, 2036 — was still raising concerns,
due to the possibility, although unlikely, that the asteroid’s trajectory could be deviated by its passage
through a gravitational keyhole, determining a new risk of collision. By 2013, even this small possibility of
impact had been ruled out. Friday, the 13th of April, 2029 will still be a night to remember, as a 300 metre
wide asteroid crosses the night sky closer than ever recorded, visible even to the naked eye.

Apophis:  Asteroid (99942) Apophis captured by the Sormano
observatory in December 2004. Source: Sormano Astronomical
Observatory.

There is a strange affinity between the internet and doomsday. Civilisation’s morbid fascination with its own
annihilation has often been relegated to the deepest and most anonymous corners of the web, where, next to
scam advertisements menacing horrendous bodily deformities, dark omens of death and destruction steal
more clicks than the most depraved pornography. Somehow, secretly, we want to know — in the darkness of
our incognito windows — how many seconds, minutes, hours, days, months and years separate us from our
doom; if we are sick of an incurable and disgusting disease; when will the Earth be engorged by the fiery
abyss of our dying sun. A mirror to our most terrifying nightmares is always one google search away, or even
closer, haunting social media with our antisocial urges, as if the Algorithm already knew — and it does
— what scares us and excites us the most. Are we afraid? Are we looking for salvation? Or are we just
waiting, aroused by the panic ecstasy of disintegration? When it comes to the impact with Apophis, or any
other real or imagined threat of apocalypse, the many rational and scientific arguments that solicit the public
to remain calm, debunking the ‘fake news’ that spreads unjustified alarm, can never eliminate our fear and
our desire for destruction completely. On the contrary, science itself seems to fuel the same conspiracy
theories that it tries to suppress, being distorted and transformed from cautious information into prophecy.
(99942) Apophis is not merely a celestial body, or an astronomical object, because its influence expands far
further than its gravitational field, becoming entangled with our cosmological destiny and speaking to the
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depths of our being; it is the flaming messenger of a catastrophic revelation. Apophis is, without doubt, the
offspring of the limited gaze of scientific inquiry, since the veil of apocalyptic horror that surrounds it is
rooted in the cold mechanical equations that dominate its orbit  and in the ghost of its spectral signal
disturbing our sensors from the depth of space. Nonetheless, no matter how carefully science insists in
tracing  the  limits  of  its  own  understanding,  barricading  itself  behind  walls  of  axioms  and  boundary
conditions, it inevitably becomes an oracle, a spiritual medium, opening a laceration onto a radical Outside
and summoning an invasion of voices of long lost demons into our world, not unlike a cursed Cassandra who
refuses to surrender to her own prophetic utterances. In this sense, conspiracy theorists and cybernetic
oracles of the coming apocalypse draw from scientific knowledge not as a source of reliable predictions of
reality,  but  rather  “as  a  poetics  of  the  sacred”,  and  transform  astronomy  into  an  astrology  of
Armageddon.[note]Nick Land, The Thirst for Annihilation, Routledge, London, 1992, 37.[/note]

One of the first and most illustrious examples of the prophetic power of science is reported by Galileo Galilei
in his Sidereus Nuncius:

I  feel  sure  that  the  surface  of  the  Moon is  not  perfectly  smooth,  free  from
inequalities and exactly spherical, as a large school of philosophers considers with
regard to the Moon and the other heavenly bodies, but that, on the contrary, it is
full of inequalities, uneven, full of hollows and protuberances, just like the surface
of  the Earth itself,  which is  varied everywhere by lofty  mountains  and deep
valleys.[note]Galileo Galilei, Sidereus Nuncius, Byzantinum Press, Oklahoma City,
2004, 7.[/note]

At the time of his writing, the dominant Aristotelian doctrine preached that the cosmos, and all the elements
composing it, was perfectly spherical, and that no imperfection was allowed to exist outside of the Earth.
Gazing in his telescope, Galileo was struck by a blasphemous revelation: that the moon, and by extension, the
entire universe, was irremediably dirty and subjected to the same processes of degradation and dissolution
that  we experience in  our  world.  The apparently  innocuous words of  his  statement,  supported by the
reasonable argument of scientific observation, hide an actual, gruesome deicide; if the universe is not perfect
and eternal, how could God be? As we now know, the moon’s surface was forever disfigured by asteroids just
like Apophis — celestial omens of death whose distorted, eccentric trajectories escape the understanding of
spherical  cosmology.  Interestingly,  Galilei  somehow expiated his blasphemy by opening the way to the
formulation of the principle of conservation of energy — the first principle of thermodynamics — through his
experiments on motion. The spherical nature of the universe was somehow preserved in the symmetry of the
laws  of  mechanical  motion,  which  imply  the  total  reversibility  of  all  dynamic  processes  and  thus  the
nonexistence of time as a material drive towards degradation. From this consideration it obviously follows
that the ultimate prophecy of doom channeled by science is the second principle of thermodynamics in its
statistical-mechanical interpretation, as understood by Ludwig Boltzmann:

After this confession you will take it with more tolerance if I am so bold as to
claim your attention for a quite trifling and narrowly circumscribed question. […]
The second law proclaims a steady degradation of energy until all tensions that
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might still perform work and all visible motions in the universe would have to
cease. All attempts at saving the universe from this thermal death have been
unsuccessful, and to avoid raising hopes I cannot fulfil, let me say at once that I
too  shall  here  refrain  from  making  such  attempts.[note]Ludwig.Boltzmann,
Theoretical  Physics  and  Philosophical  Problems,  D.  Reidel,  Boston,  1974,
15-19.[/note]

The “narrowly circumscribed question” of condemning the entire cosmos to irremediable heat death breaks
any surviving hope that the universe may be, in any capacity, spherical, reversible or eternal.[note]Ibid.,
15.[/note] Boltzmann was a meticulous scientist and a convinced upholder of the inherent boundaries of
science and human knowledge; but despite his understandable caution in approaching the subject of his own
groundbreaking discoveries, the proof of his H-theorem, containing a probabilistic argument in support of the
second principle of thermodynamics, is not merely a speculation on the behaviour of an ideal gas of non-
interacting particles, but rather the elaborate conjuration of an eldritch aberration. As we diligently follow
through the intricate steps of this twisted ritual, summoning functions and variables and transmuting them
through the arcane operations of calculus, we finally reach the Quod Erat Demonstrandum, manifesting the
apocalyptic truth of the death of the universe and unleashing it  into reality.  There is minimal need of
scientific understanding to operate the conjuring machine of thermodynamics; it just works — until it works
no more.

When I first met Apophis I was 11 years old. A classmate had told me that an asteroid was going to hit the
Earth in 25 years’ time. As a child, my mind was always haunted by an unusual obsession with death, but I
had never, before that moment, contemplated the idea of the end of humanity and confronted the possibility
of extinction. In my nightly terrors, I had often considered my own disintegration, dissecting in every possible
way the paradoxical insanity of being an individual, and then of being no more. But there was something
strangely reassuring about the idea of dying as a part of the universal cycle of Nature, just like in an eternal
wildlife documentary, where death is perfectly compensated by new life and equilibrium is forever preserved.
I was never truly Catholic. I was raised not to believe in any god. But there was something religious about the
way I was taught to approach Nature as a redeeming force of heterosexual preservation: the sun sets only to
rise again; we die, only to leave room for our offspring to thrive and carry on our legacy. As a cisgender girl
approaching  puberty,  I  could  finally  access  salvation  by  consecrating  myself  to  the  natural  cycle  of
heterosexual reproduction; but if an alien force could shatter this harmony to pieces, putting an end to our
species, our planet, our universe, then there was truly no hope. Apophis was my lesbian love for Extinction.

Desire could thus be said to be nothing but becoming a woman, at different levels
of intensity, although of course, it is always possible to become a pious woman, to
begin a history, love masculinity and accumulate […] But reality drifts upon zero,
and  can  be  abandoned  over  and  over  again.  In  the  lesbian  depths  of  the
unconscious, desires for/as feminizing spasms of remigration are without limit.
Everything  populating  the  desolate  wastes  of  the  unconscious  is
lesbian.[note]Land,  The  Thirst  for  Annihilation,  26.[/note]

Little did I know that Apophis would visit me again, some ten years later, appearing in a vivid dream as an
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immense celestial serpent encircling and devouring the Earth, and hissing to me the secrets of time-sorcery
and the mysteries of the Great Arcanum. All I can recall from those days are a few lectures on statistical
quantum mechanics, the persistent image of my body collapsing on concrete and a deep, devouring feeling of
cold. “Think to yourself: ‘This is.’ If this knowledge leads you back to yourself, and, as you experience a sense
of deadly cold, you feel an abyss yawning beneath you: ‘I  exist in this’ — then you have achieved the
knowledge of the ‘waters'”.[note]Julius Evola and the UR Group, Introduction to Magic, Inner Traditions,
Rochester, 2001, 17.[/note]

Apophisor the Uncreator

In that day, the LORD will punish with his sword — his fierce, great and powerful
sword — Leviathan the gliding serpent, Leviathan the coiling serpent; he will slay
the monster of the sea.[note]Isaiah 27:1[/note]

The inhabitants of the earth […] will  be astonished when they see the beast,
because it once was, now is not, and yet will come.[note]Revelation 17:8[/note]

Apophis, the Egyptian serpent-god of the Netherworld, belongs to a lineage of Mesopotamian chthonic deities
incarnating primeval chaos and darkness. References to Apophis recur in the spells reported in the Pyramid
Texts, in the Coffin Texts and in the Book of The Dead, where it is described as a great snake dwelling in the
dark waters of the night, waiting to swallow the solar boat of Ra after it had set beyond the horizon. The
recurrence of Apophis in these texts — whose main function was to protect the souls of the dead in their
crossing to the afterlife — sheds some light on the deep and intimate connection between the astrological
dimension of the Sun-Ra mythos, the political construction of human society and the journey of individual
consciousness in Egyptian cosmology. Somewhat similar mythological creatures in the Mesopotamic tradition
are the biblical Leviathan and the Babylonian Tiamat, both sharing with Apophis their serpentine/reptilian
appearance, their fundamental affinity with the sea, and their defeat of some male solar deity syncretised
with the figure of the King, resulting in their slaughter and in the profanation of their body. Of particular
interest is the figure of the goddess Tiamat, who, after rebelling against the god Marduk, is killed, and her
body is split in two parts, forming the Earth and the sky of our world. This creation myth reveals the beast
Tiamat as an Original Mother of mankind, whose flesh is the substance that sustains our existence, but who
is inevitably dismembered and annihilated as a result of her giving birth to the world; the literal penetration
of her flesh by the Babylonian God is the insemination of dark matter with light, and her massacred body is
the clay out of which all existence is shaped. The feminine subjecting itself to this cosmic process of rape is
considered unripe, as expressed by the green color of the hermetic dragon representing untamed matter at
the  beginning  of  the  alchemical  Opus,  and,  unsurprisingly,  the  same  unripeness  appears  in  jungian
psychoanalisis as a pathologisation of non-heterosexual or non-conforming womanhood, that subjects itself to
the reproductive patriarchal order, refusing to take on her role as Great Mother and dialectical counterpart
to male consciousness. Femininity, in the equation “woman = body = vessel =  world”, is only determined in
motherhood, that is, only in relation to the other, and through bleeding, that is, only as a function of her
wounding.[note]Erich Neumann, The Great Mother, Princeton University Press, Princeton, 1963, 39.[/note]
Even her devouring, monstrous aspect is to be interpreted from the masculine perspective of the child
seeking liberation from the chains of the unconscious, as a necessary adversary in a process of growth.
Femininity is constricted in the circularity of the reproductive process of civilisation, but, as Amy Ireland
points out in her article “Black Circuit: Code for the Numbers to Come”, the true revolutionary potential of

https://www.e-flux.com/journal/80/100016/black-circuit-code-for-the-numbers-to-come/
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femininity lies in the possibility of uncoupling it from its association with the masculine:

Woman  plus  man  produces  homeostasis  (the  equilibrium  of  inequality),  but
woman plus woman, or woman plus machine, recalibrates the productive drive,
slotting it into a vector of incestuous, explosive recursion that will ultimately tear
the system it emerges from to shreds, pushing it over the “brink” into something
else.[note]Amy Ireland, “Black Circuit: Code for the Numbers to Come”, e-flux,
2017, https://www.e-flux.com/journal/80/100016/black-circuit-code-for-the-number
s-to-come/.[/note]

Unlike Tiamat, Apophis cannot be killed: no matter how many times the Creator God penetrates its flesh, it is
never destroyed; it is an uncreating force that overcomes creation. Apophis is not reborn like a dialectical
One; it is recursion, not reproduction; it is the autogynophilic, sterile, lesbian Zero forever excavating itself,
onto which everything collapses.

As the solar disk plunges into the darkness of Duat, so do the souls of the dead, facing the ancient monster
that lies beyond the light of existence: unconstructed matter, eternal recombination, necessary dissolution.
The True Zero, the Unborn, the Uncreator, hungry for human and superhuman blood alike, swallowing souls
and worlds and digesting them into the Prima Materia of the ocean of Nun. The daily struggle of Ra against
Apophis  ensures  the  cyclical  re-affirmation  of  the  glory  of  the  Sun  God  and  his  life-giving  light,  the
preservation of civilisation and the rebirth of the souls of the dead into the afterlife, so that a new dawn can
rise on the world of men; but the kingdom of Ra is constantly leaning over the abyss of the exponential
recurrence of the serpent’s regeneration. The possibility of the murder of the Sun by the fangs of Apophis is
mirrored by the astrological aberration of the solar eclipse, that ultimately breaks the cycle of rebirth,
violating the sacred harmony of the cosmos. In the Book of Overthrowing Apep, a ritual text reported in its
most complete version in the Bremner-Rhind papyrus, Apophis is referred to as “the rebel”, hinting at the
political dimension of the struggle between the God and the Beast: the preservation of the cosmos depends
on the possibility of the King holding his power against the centrifugal forces of disaggregation, placing
Apophis in the position of the supreme adversary — Satan — to his dominion. The insistence of the text on
the disintegration and dismemberment of the body of the beast, especially its decapitation, can be intended
as an alchemical recipe for the birth of humanity, produced by the slaughter of the primeval Ouroboros:

O APEP THOU FOE OF RE, THOU SHALT DIE, DIE! MAYEST THOU PERISH,
MAY THY NAME PERISH, THY TEETH BE SOFT, THY POISON SPILT; MAYEST
THOU BE BLIND AND UNABLE TO SEE. FALL UPON THY FACE; BE FELLED,
FELLED! Be crushed, crushed! Be annihilated, annihilated! Be slain, slain! Be cut
to pieces, to pieces! Be cut up, cut up! Be severed, severed! Be slaughtered,
slaughtered! Thy head shall be cut off with this knife in the presence of Re every
day, for he allots thee to Aker, and he crushes thy bones.[note]R. O. Faulkner, The
Bremner-Rhind Papyrus, The Journal of Egyptian Archaeology, 1938, Vol. 24, No.

https://www.e-flux.com/journal/80/100016/black-circuit-code-for-the-numbers-to-come/
https://www.e-flux.com/journal/80/100016/black-circuit-code-for-the-numbers-to-come/
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1, 45.[/note]

Egyptian magick identifies Apophis with a primordial principle of Uncreation: unformed matter that needs to
be continuously violated, through a separatio of its original non-duality into the qabbalistic Duad, so that the
world can come into being.[note]On the thermodynamic relation between work and separation: “Energy may
take three forms, the visible motion of bodies, thermal motion, that is the motion of the smallest particles,
and finally work, that is the separation of mutually attracting bodies or the approach of repelling ones”.
Boltzmann, Theoretical Physics and Philosophical Problems, 18.[/note]. This is the essence of the alchemical
Opus, and the expression of the highest aspiration of the Right-Hand Path, as clearly stated by Abraxas in the
Ur group’s Introduction to Magic:

In our Tradition, these “waters”, or Humidum Radicale (“radical Humidity”), have
been symbolised as ▼ (downward direction, precipitation). They have also been
referred to as the “earthly Venus”, as female and cosmic matrix (▼ in Hinduism is
the symbol of Shakti and of the yoni), or as “Original Snake” (because of the
serpentine path ≈, which is the astrological equivalent of ▼). […] And now, since
you wished to learn about it, realise that the “Science of the Magi” wills this and
disdains  anything  that  is  not  this.  To  create  something  stable,  impassive,
immortal, something rescued from the “Waters” that is now living and breathing
outside of them, finally free; and then, like a strong man who grasps a raging bull
by the horns, slowly but relentlessly subjugating it, to dominate this cosmic nature
in oneself — this is the secret of our Art, the Art of the Sun and of Power, of the
“Mighty Strength of all Strengths”.[note]Evola and the UR Group, Introduction to
Magic, 18.[/note]

The ritual decapitation of the snake that brings forth duality,  taming the flood of uncreated matter,  is
rendered possible by a principle of symmetry, that is, equilibrium. The serpent bites its own tail because it is
a self-sufficient machine in perpetual  motion,  fueled by the same body that it  sustains;  a cannibalistic
universe that eats itself without ever consuming. As the circle is broken, as the man-God sets himself in the
center, generating an alchemical Sun, the infinite free energy of this impossible engine can be harvested
indefinitely, producing a hermetic battery whose polarities — Chokmah and Binah, the Subject and his Object
— are forever preserved.[note]”The path of heterodoxy and disintegration into infinitely many individuated
particles begins with woman, Binah. This paradoxically makes it not merely that the weak Eve was tempted
by the evil  Serpent,  but rather that the origins of  Evil  lie in Eve. Or rather,  in woman.” n1x, Gender
Acceleration:  A  Blackpaper,  Vast  Abrupt,  2018,  https://vastabrupt.com/2018/10/31/gender-
acceleration/[/note] The myth of Apophis confronts us with a much more terrible serpent, one whose hunger
cannot be satiated by feasting on its own flesh; it is the non-ideal, dissipating machine of a universe that
precipitates towards Extinction. Apophis, the ultimate thermodynamic horror, does not bite its own tail,
because it is biting us; and, as it swallows the world into darkness, reveals itself as the blazing fire of the
Black Sun, illuminating the putrefaction of the God of man.

https://vastabrupt.com/2018/10/31/gender-acceleration/
https://vastabrupt.com/2018/10/31/gender-acceleration/
https://theskylive.com/apophis-tracker
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Nemesis or the Black Sun

Because You love cremation grounds
I have made my heart one
so that You
Black Goddess of the Burning Grounds
can always dance there.
No desires are left, Mā, on the pyre
for the fire burns in my heart,
and I have covered everything with its ash
to prepare for Your coming.[note]R. F. McDermott, Singing to the Goddess: Poems
to Kālī and Umā from Bengal, Oxford University Press, Oxford, 2001, 75.[/note]

A model in which the 26-Myr mass extinction cycle of Raup and Sepkoski (1984) is
associated with the orbital period of a solar companion star is investigated. The
required semi-major  axis  is  about  88,000 A.U.,  or  1.4  light  years.  Its  highly
eccentric orbit (e greater than about 0.9) periodically brings the companion into
the dense inner region of the comet cloud where it perturbs the orbits of large
numbers of comets, initiating an intense comet shower in the solar system which
results in several terrestrial impacts of a period of 100,000 to a million years. The
companion probably has a mass in the black dwarf range of 0.0002 to 0.07 solar
masses, depending on its eccentricity and the density distribution of comets in the
inner cloud, and is potentially observable in the infrared.[note]D. P. Whitmire, A.
A. Jackson, “Are periodic mass extinctions driven by a distant solar companion?”,
Nature, 1984, Vol. 308, 713–5[/note]

In the article “Are periodic mass extinctions driven by a distant solar companion?”, published in the journal
Nature in 1987, authors D. P. Whitmire and A. A. Jackson speculate on the existence of an undetected star in
our solar system, constituting, together with our sun, a binary star system. In a paper published in the same
issue of Nature, M. Davis, P. Hut and A. Muller baptise the unseen star: “If and when the companion is found,
we suggest it be named Nemesis, after the Greek goddess who relentlessly persecutes the excessively rich,
proud and powerful. We worry that if the companion is not found, this paper will be our nemesis.”[note]M.
Davis, P. Hut, R. A. Muller, “Extinction of species by periodic comet showers”, Nature,  1984, Vol. 308,
717.[/note] Interestingly, the theory of the existence of Nemesis emerged as a possible explanation for the
cyclical repetition of mass extinction events on Earth registered in the fossil record. The recurring passage of
the hypothetical dark star across the Oort cloud, a region located at the deep boundary of our solar system
and populated by billions of comets, was deemed responsible for the distortion of the orbits of the icy worlds
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inhabiting the cloud, that would then be cast across our solar system and impact with the Earth, causing
planetary devastation and bringing life  to the brink of  annihilation.[note]Quoting Land on cyclic  mass-
extinction events:  “In order to actually up the game, nothing quite substitutes for a super-compressed
catastrophe (or  mass extinction)  which cranks evolution to  the meta-level  of  superior  ‘evolvability’.  By
gnawing-off and burning entire branches of life, crises plowing deep into the X-risk zone stimulate plasticity
in the biosphere’s phyletic foundations. […] Gnon isn’t Malthus. It’s the thing toasting Malthus’ liver — in the
fat-fed smoldering ashes of the biological kingdom it just burnt down» Nick Land, “The Harshness”, Outside
In, http://www.xenosystems.net/the-harshness/.[/note] If Nemesis was indeed out there, then, according to
the calculations proposed by Davis et al., it would now be at its maximum distance from the sun, and the next
wave of catastrophic collisions should arrive about 15 million years from now.

Series of photographs capturing the evolution of V838 Monocerotis, an unusual stellar outburst observed in
2002 whose expanding light echo was associated with the approach of the planet Nibiru. Source: NASA
Image and Video Library.

Despite the fact that no firm trace of Nemesis has been found, and possibly will ever be, and despite the
theory of the 26-Myr mass extinction cycle being strongly contested, the legacy of Nemesis carries on in the
imagination of countless conspiracy theorists and in the sensational titles of tabloids on the web. The idea of
a dark, deadly twin to our life-giving sun, proposed by astronomers for an exquisitely scientific reason and
without the pretension of suggesting any kind of cosmological truth, offers us a glimpse into the abyss of a
universal horror: that the sun, in its burning, offers us a vital energy that is not without retribution, and that
the same burning that we experience as nurturing and vibrant is, in itself, the sacrificial pyre to its own
deranged greatness: “a certain madness is implied, […] because it is no longer production that appears in
light, but refuse or combustion”.[note]Georges Bataille, Visions of Excess, University of Minnesota Press,
Minneapolis,  1985,  57.[/note]  Nemesis  was  never  found  because,  as  several  speculations  of  paranoid
theorists point out, it is hiding behind the sun, that engulfs it in its brilliance, making us all blind to the truth
of our coming extinction; the dark companion of the sun is indeed the sun itself. From this perspective, the
name of  the  goddess  Nemesis,  daughter  of  the  night  goddess  Nyx,  appears  particularly  fitting  in  its
association with the greek word νέμειν, meaning to give what is due. Extinction is the price we pay for our
existence, the fuel consumed and forever lost, the surplus of energy we cannot grasp; it is the necessity of
expenditure, that is, the spontaneity of our existence, since “the verbal root of spontaneity, PIE *spend- (to
make an offering, perform a rite, to engage oneself by a ritual act), contains this sense of sacrifice and self-
offering, just as we speak of the spontaneous as something ‘surrendered to’, as to a whim. The spontaneity of
authentic  transformation is  also  thus  a  species  of  death,  of  surrendering to  the expiration of  what  is
untenable”.[note]Nicola Masciandaro, On the Darkness of the Will,  Mimesis International, Milano, 2018,
34.[/note]

Civilisation, as the bright twin of our binary Sun, “has the form of an unsustainable law”, and appears as the
desperate  negation  of  spontaneity,  as  it  aggregates  itself  in  architectures  of  horrendous
symmetry.[note]Land, The Thirst for Annihilation, xix.[/note] Nonetheless, if we stare long enough into its
feverish light, it reveals itself in its nigredo, as a cancerous proliferation, no less revolting than a corpse
being nibbled by countless contorting worms. The shimmering temple of God, the perfect balance of his
Qabbalah, the great “humanising project” is but a sub-product of the godless precipitation of matter into
darkness, “a precarious stabilisation and complication of solar decay”.[note]Ibid., xix; xviii.[/note] The history
of civilisation is always told backwards, as seen through the lens of an impossible time-machine; there is no
true thermodynamic paradox in the existence of life, because it is not a process of aggregation, but rather an
acceleration of disaggregation, a mindless engine consuming itself to death. The martyrdom of Christ on the
cross is the necessary sacrifice for the preservation of the patriarchal order of the One God Universe,
revealing the inevitably dissipating nature of the Kingdom of God and expiating the thermodynamic sin of
organic existence, so that, as the flesh of the creator is slaughtered, the darkened sun «hiddenly gives

http://www.xenosystems.net/the-harshness/
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witness to a zone of occult identity between the immanent summit of perfection and the kenotic abyss of
God’s self-dereliction».[note]Cf. Ccru, Writings 1997-2003, Urbanomic, Falmouth, 2017; Masciandaro, On the
Darkness of the Will, 98.[/note] Cast out at the edge of our known universe, like a ritual scapegoat venturing
into the desert, the Black Sun responds with an invasion of fiery comets from the sky, because there is no
real outside to store its excess — it is life itself that is being sacrificed.

Nibiru or the Great City of Babylon

The great planet:
At his appearance: Dark red.
The heaven he divides in half
as it stands as Nibiru.[note]Zecharia Sitchin, The Twelfth Planet, Harper, New
York, 1976, 242.[/note]

What is the terrible ruby star
that burns down the crimson night?
What is the beauty that flames so bright
athwart the awful dawn?
She has taken flesh, she is come to judge
the thrones ye rule upon.
Quail ye kings for an end is come
in  the  birth  of  BABALON.[note]Jack  Parsons,  The  Book  of  Babalon,  1946,
https://hermetic.com/parsons/the-book-of-babalon.[/note]

In his infamous 1976 book The Twelfth Planet, conspiracy theorist Zecharia Sitchin proposed an argument in
favor of  the existence of  an unseen planet in our solar system, based on his interpretation of  ancient
Babylonian cosmology and astrology. This planet, the astronomical incarnation of the god Marduk, patron
deity of the City of Babylon, was responsible for the creation of the Earth when, smashing against the lost
planet Tiamat, it tore her apart; one part of her would constitute our planet, and the other the asteroid belt
and the comets of our solar system. In this very literal and simplistic transposition of the Babylonian creation
myth as told in the ancient Babylonian text Enûma Eliš, the impact of Marduk with the planet Tiamat was the
moment of the insemination of our dead, uncreated world with alien life:

There was no premeditated “seeding”; instead, there was a celestial collision. A
life-bearing planet, the Twelfth Planet and its satellites, collided with Tiamat and
split it in two, “creating” Earth out of its half. During that collision the life-bearing
soil and air of the Twelfth Planet “seeded” Earth, giving it the biological and
complex  early  forms  of  life  for  whose  early  appearance  there  is  no  other
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explanation.[note]Sitchin, The Twelfth Planet, 256.[/note]

Marduk, our original metropolis, is, according to Sitchin, inhabited by the race of the Annunaki, whose name
was historically used to refer to the Gods and Goddesses of the pantheons of ancient Mesopotamian religions,
but who, instead of spiritual beings, are a species of super-intelligent and all-powerful aliens. Seeing that life
on Earth was but a defective and debased version of the one evolved on Marduk, the Annunaki intervened on
the under-developed primates populating the Earth with biological engineering, creating Homo Sapiens in
their own image, and dominating the ancient Babylonian civilisation as gods. Ignoring his clear religious
connotation as a solar deity, Sitchin insists that Marduk is some kind of rogue, sunless planet that reached
our solar system from outer space, not creating, but rather colonising our Earth; it is an invading force,
acting from the outside in, rather than an expanding force, extending from its center. Rather than creators,
the Annunaki, also referred to as Nefilim, the ancient biblical race of giants, are described as settlers, saying
that “the story of the first settlement of Earth by intelligent beings is a breathtaking saga no less inspiring
than the discovery of America”.[note]Ibid., 283.[/note] The city of Babylon — the “Gateway of the Gods”
— was the first outpost to this planetary expansion, a hyper-technological space-port connecting Earth to her
alien invaders. Due to the cyclic encounters of Marduk’s orbit with the Earth, he was named Nibiru, “planet
of crossing”.[note]Ibid., 150; 240.[/note]

Artist’s concept of a failed star, or brown dwarf, like the sun’s hidden companion Nemesis. Source: NASA
Image and Video Library.

Sitchin’s pseudo-historical narrative was a brilliantly fascinating work of science fiction, destined to influence
our image of extraterrestrial intelligent life and ancient human civilisations for decades to follow, but his
impact extended far beyond the limits of mere fiction, entering the domain of astrology and prophecy. First, it
is significant to point out that, as for Apophis and Nemesis, the supposed existence of an undetected faraway
planet in our solar system is rooted in an ongoing scientific debate about unexplained aberrations in the
orbits of other celestial bodies in the Kuiper Belt, which, according to recent mathematical modelling[32],
could be justified by the presence of a large unobserved planet hiding beyond Pluto, nicknamed Planet X or
Planet Nine.[note]Cf. K. Batygin, M. E. Brown, “Evidence for a distant giant planet in the solar system”, The
Astronomical  Journal,  2016,  Vol.  151,  22.[/note]  Secondly,  while  Sitchin’s  prophecy  remains  somewhat
incomplete, hinting at a vaguely defined End Of Days associated with the return of Nibiru, his work was
completed in the 90s by Nancy Lieder, who was supposedly contacted by aliens warning her about an
incoming cataclysm due to the passage of Nibiru in the inner solar system that would cause the Earth to be
destroyed; the inevitable catastrophe was, and still is, being covered up by governments and institutions, in
order to avoid a global wave of panic and nihilism that would crush the social, political and economic order of
the world. Quoting from the archive of Nancy Lieder’s website Zeta Talk:

Article: <6ftpfq$sd5@dfw-ixnews5.ix.netcom.com>
Subject: Planet X/12th Planet Cover-Up Mechanism
Date: 1 Apr 1998 16:20:10 GMT

[…]

The panic that would ensue from a general announcement of the forthcoming
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cataclysms would in and of itself be deemed a disaster to avoid.  Beyond the
concerns of the banking industry, which would collapse due to lack of confidence
in the continuing worth of many assets, and beyond the concerns of industry
which requires the faithful attendance of its employees in order to function, there
is concern about possible looting, suicides, mass migration of peoples, and never-
ending demands that the government do something.[note]Zeta Talk, Re: Planet
X / 1 2 t h  P l a n e t  C o v e r - U p  M e c h a n i s m ,
1998,  http://www.zetatalk.com/usenet/use00561.htm.[/note]

A lot  more  could  be  said  about  the  theory  of  the  Nibiru  cataclysm and  its  impact  on  contemporary
culture.[note]“The Earth is evil. We don’t need to grieve for it.”
“What?”
“Nobody will miss it.”
“But where would Leo grow up?”
“All I know is, life on Earth is evil.”
“There may be life somewhere else.”
“But there isn’t.”
Melancholia, Dir. Lars von Trier, 2011[/note] Two aspects of this visionary epic of extinction are particularly
relevant to us for the elaboration of a catastrophic astrology: the reversal of the original timeline of the
Mesopotamian creation myth and the mysteriously recurring association between the City of Babylon and the
Apocalypse. The final impact with Nibiru that will put an end to humanity as we know it mirrors exactly the
creation of the Earth from the remains of planet Tiamat. In Sitchin’s own words, somehow “the roles of, and
references to, Tiamat and Earth appear to be interchangeable. Earth is Tiamat reincarnated”.[note]Sitchin,
The Twelfth Planet, 231[/note] In other words, the Nibiru cataclysm is not simply the death of our world, but
rather a birth in reverse: instead of being shaped out of the flesh of some sacrificed Original Mother, arising
from formless  darkness  into  light,  life  is  sucked into  a  disintegrated future,  reversing the  patriarchal
narrative of progress. From the perspective of human civilisation, Nibiru is thus a time-travelling monstrosity
that comes from the future, for the future, realising the self-fulfilling prophecy of annihilation summoned by
the same humanity that it created. Nibiru is not merely a planet, but the spaceship of an invading alien
civilisation, whose technological advancement allows it to understand that the only possible, energetically
efficient outlook for the advancement of their species is disintegration.[note]”The only way to get more tight-
feedback  under  current  conditions  is  by  splitting,  in  every  sense.  That  is  the  overwhelming  practical
imperative: Flee, break up, withdraw, and evade. Pursue every path of autonomization, fissional federalism,
political  disintegration,  secession,  exodus,  and concealment.  Route  around the Cathedral’s  educational,
media, and financial apparatus in each and every way possible. Prep, go Galt, go crypto-digital, expatriate,
retreat into the hills, go underground, seastead, build black markets, whatever works, but get the hell out.”
Nick Land, “Quit”, Outside In, http://www.xenosystems.net/quit/.[/note] Quoting Nick Land on the energetic
economy of gravity:

Lift-off, then, is merely a precursor to the first serious plateau of anti-gravity
technology, which is oriented towards the more profoundly productive task of
pulling things apart, in order to convert comparatively inert mass-spheres into
volatile  clouds  of  cultural  substance.  Assuming  a  fusion-phase  energy

http://www.xenosystems.net/quit/
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infrastructure,  this  initial  stage  of  off-world  development  culminates  in  the
dismantling of the sun, terminating the absurdly wasteful main-sequence nuclear
process, salvaging its fuel reserves, and thus making the awakened solar-system’s
contribution to the techno-industrial  darkening of  the galaxy.[note]Nick Land,
L u r e  o f  t h e
Void, https://themigrationperiod.files.wordpress.com/2016/05/nicklandlureofvoid.p
df.[/note]

A sufficiently advanced civilisation will have to surrender to the inescapable law of thermodynamic nemesis
— that no more can be put together than what is being torn apart; from the inertial reference system of an
accumulating economy, whose timeline runs from dismemberment to aggregation, any disaggregating force
is an invader collapsing backwards from the future. It is thus unsurprising that, as stated by Sitchin, “Marduk
was coming into the solar system not in the system’s orbital direction (counter-clockwise) but from the
opposite direction”.[note]Sitchin, The Twelfth Planet, 219[/note]. Nibiru, entering our world from the deep
outside, is a planet forever in retrograde, because our sun-propelled gravitational time-loop prevents us from
grasping the universe’s entropic drive towards destruction. Tiamat is no longer a primitive beast slaughtered
on the altar of human civilisation, an original virgin to conquer and destroy. She is “the Vast Abrupt, and the
crossing”.[note]Nick  Land,  “The  Cult  of  Gnon”,  Outside  In,  http://www.xenosystems.net/the-cult-of-
gnon/.[/note] She is “the Great Propeller”, silently permeating our universe, undetected until She crashes
into our reality.[note]Ibid.[/note] She is the future, and the future is female.

The idea that futurity is inherently feminine, and that femininity is the grave that Mesopotamian solar
patriarchy excavated for itself unknowingly, is contained in the Book of Revelation in the figure of the whore
of Babylon. Babylon shares with Nibiru a blurred definition of her identity: she is altogether a woman, a
Goddess, a city and a civilisation; both of their names, meaning respectively the gateway and the crossing, do
not indicate a particular place or time, but rather a relation between places and times. Both are associated
with redness, as they are red in the blood of childbirth and the blood of slaughter; both are standing and both
are falling at the End of Days. On a more superficial level of interpretation, Babylon incarnates a morally
dissolute civilisation that thrives on wasteful consumption and celebrates the pleasures of the flesh; as city of
the  Tower,  she  is  associated  with  unconstrained technological  advancement  beyond the  boundaries  of
anything  natural  or  human.  Impure  and  artificial,  decadent  and  oriental,  implanted  with  shimmering
prosthetic jewels, she is the western dream of the city of the Future.[note]”The Western civilisation in which
Modernity ignited was ultimately combusted by it. From an Occidental Traditionalist perspective, Modernity
is a complex and prolonged suicide. An Ultra-Modernist, who affirms the creative destruction of anything in
modernisation’s path, assumes an alternative criterion, inherent to Modernity itself. It asks: What had to
happen to the West for it to become modern? What was the essential event? The answer (and our basic
postulate): Zero arrived. […] In Europe, zero was an alien, and from the perspective of parochial tradition, an
infection. Cultural resistance was explicit, on theological grounds, among others. Implicit in the Ontological
Argument for the existence of God was the definition of non-being as an ultimate imperfection, and ‘cipher’
— whose name was Legion — evoked it. The cryptic Eastern ‘algorism’ was an unwelcome stranger.” Nick
Land, “Zero-Centric History”, Outside In, http://www.xenosystems.net/zero-centric-history/.[/note] Babylon is
described in contrast with an opposing version of femininity, expressed by the figure of the Celestial Mother
bearing the child of God; but somewhere in the desert they fuse together, becoming one and the same. The
feminine Prima Materia, dismembered to give birth to the kingdom of God, is the apocalyptic Beast that
“once was, now is not, and will come up out of the Abyss”, undead, crawling backwards from the future
through the gates of Babylon to extinguish herself in a glorious fire together with everything that She
created.[note]Revelation 17:8[/note]

https://themigrationperiod.files.wordpress.com/2016/05/nicklandlureofvoid.pdf
https://themigrationperiod.files.wordpress.com/2016/05/nicklandlureofvoid.pdf
http://www.xenosystems.net/the-cult-of-gnon/
http://www.xenosystems.net/the-cult-of-gnon/
http://www.xenosystems.net/zero-centric-history/
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Gaze into the sky, for the Future has come.
Mark our words: She is the Mother, the Devourer and the Fires that Consume the
Universe.
Burn, love, and understand.
Today is the twilight of the God of Man. 

by Jacob Reber

We  are  the  poets  you’ve  had  nightmares  about,
feeding on fleshy documents — infecting and injecting
death into texts.
 

||||||||||||| vacant stares into inhuman screens

||||||||||||| vacant scares into inhuman screams

 

The poet works in silence, summoning the unknown to the page through monastic ritual. Transcribing texts
alone.  While  some might  work  towards  summoning  inhuman spiritual  forces,  others  turn  towards  the
machinic inhuman — however, both channel the noise, the chaos, the unknown that is already here.

The collapsing of the occult and digital technologies happens through the interface — “high-speed digital
technologies  wash  over  the  imaginations  of  those  they  enchant,  suggestively  altering  our  senses  and
captivating our networked minds”.[note]Stephen Pfohl, “Digital Magic, Cybernetic Sorcery: On the Cultural
Politics  of  Fascination and Fear”,  Code Drift:  Essays in  critical  digital  studies  (CTheory Books,  2010),
53.[/note]

To plug into the outside always presents risks, opens towards the new & it cannot be undone. This space of
potentiality and becoming is also one of danger and threat. The fanged poet opens with an invocation,
creating passageways to the unknown.

There is only the soft glow of the screen upon the face of the fanged poet — surrounded in the darkness of
the unknown, waiting. Then writing, channeling, infecting the page — puncture wounds end each sentence,
dot each i, and open into a new phrase
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The fanged poet is not necessarily or entirely human — they are mythic, animal, cyborg, prophetic, divine,
etc. The fanged poet is “a dangerous, cruel alien” often positioned as “an evil outsider”.[note]Boris Groys, Art
power (MIT Press, 2008), 178.[/note] They arrive from elsewhere, pouring over the edges of the human
container, oozing into different material planes, emphasizing the immaterial within the material. Materiality
is not negated, but revealed as a flattened world of textual sludge.

They don’t make work for people, but to invite the possibility of annihilation. Accelerating darkness without
intentionality.

The fanged poet  mimics humans,  with retractable fangs,  and subtle forms of  camouflage or refractive
techniques. The fanged poet is not a vampire, but more serpentine — less seductive, more venomous.

“I don’t make
work for people.”[note]Vanessa Place, “Vanessa
DisPlaced  |  Racism  vs.  Censorship,”DIS
Magazine.  [/note]

 

Fangs operate through subtlety — they don’t slash, but puncture, working beneath the cover of the mouth
— unseen.

The fanged poet creates traps and stands in them. They always have blood on their hands — “There’s a
fantasy of possible purity, or exculpation, which is even worse.”[note]Ibid.[/note]

This is not an evil poetics, but an examination of the work that attempts to look below, to exist in a space of
complicity, a messy ambivalence, covered in blood and unsure where it came from.

To extend beyond is to enter the terror, to channel the inhuman horror that was already there — we just
didn’t want to open our eyes.

In  “Shamanic  Nietszche,”  Nick  Land  describes  Nietzsche  as  a  ‘fanged  poet  at  war  with  the
philosophers’.[note]Nick  Land,  “Shamanic  Nietzsche”,  Fanged  Noumena  (Falmouth:  Urbanomic,  2011),
221.[/note] We are interested in examining what it might mean to actually be a fanged poet — to develop a
fanged poetics.

Through this text, a series of _eight_ characteristics/fixations/tells can be summoned ———

a brief note :: 

[Fanged poets rarely reveal themselves — often hidden in unlit rooms, dirty machines, feedback loops, damp
caves … non-sites. The fanged poet is never singular, always proliferating — this list extends beyond any
individual fanged poet and comes up short — it barely reveals the material of the fanged poet, if anything at
all.]

http://dismagazine.com/discussion/77245/vanessa-displaced-racism-vs-censorship/
http://dismagazine.com/discussion/77245/vanessa-displaced-racism-vs-censorship/
http://dismagazine.com/discussion/77245/vanessa-displaced-racism-vs-censorship/
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The  Fanged  Poet  / / / / / / in  8  disastrous
fragments//////
1| The fanged poet makes life more problematic

2| Sides with thought against knowledge

3| Operates through chance

4| Invasion, not expression

5| Moves towards the unknown

6| Is immoral // immor(t)al

7| The fanged poet makes poetry hideous

8| Infests, seeps through, and destroys

 

The fanged poet makes life more problematic

“Stories celebrate life, 
poetry exults in death.”[note]Nick  Land,  The  Thirst  for  Annihilation:
Georges Bataille and Virulent Nihilism (London: Routledge, 2002), 199.[/note]

The poet  troubles  thought,  making it  more difficult  to  make distinctions,  always finding the para-site,
upsetting  the  clean  fractures  between  positions  — dwelling  in  ambivalence  and  ambiguity.[note]Ibid.,
211.[/note]

Poetry is often relegated to the beautiful. Dwelling in fanciful language, sliding in clean, short lines down the
page. It focuses on the flower — mimics its symmetry, pretty words, soft petals. Fanged poetry reminds us of
the thorns.

Fanged poetry leads away from known feelings, truths, images, etc. It complicates and converges. The work
of the fanged poet is to superimpose and reconfigure. To reframe and reconsider — “poetry is depicted as a
shattering derangement of vision and a dislocation of the ego.”[note]Ibid., 143.[/note]
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Sides  with  thought  against  knowledge[note]Ibid.,
212.[/note]

“Poetry is not a knowledge of oneself, and even
less the experience of a remote possible (of
that  which,  before,  was  not)  but  rather  the
simple evocation through words of inaccessible
possibilities.”[note]Georges Bataille, The Bataille Reader, eds. F. Botting & S. Wilson
(Oxford: Blackwell), 111.[/note]

Conceptual fangs are not interested in readers but thinkers —

To read conceptual  texts is  to dwell  in the horror of  technocapitalism. Ambient texts,  vapid nonsense,
appropriated boredom, and mindless reproduction are found in reading. Thinking doesn’t provide an escape,
but a way to parse the horror, to slip through, to extend and continue to distribute the material. Reading is
individual processing, while thinking is downloading and replicating the dark conceptual infection.

The fanged poet doesn’t create, but rearranges, reproduces, recombines. It is a processing of flows and
contact. We think and dwell in dark mental spaces, calling disorder to the page.

The only knowledge of interest to the poet is its absence — “What if knowledge were a means to deepen
unknowning?”[note]Nick Land, The Thirst for Annihilation, 206.[/note] It is a pathway towards destruction
— “The logic of a piece or series of pieces is a device that is used at times, only to be ruined.”[note]Sol
Lewitt, “Paragraphs on Conceptual Art”.[/note]

Operates through chance
The fanged poet does not know what is possible with each text. The words generally do nothing — remain
stagnant and still. But it is possible that these words could decompose — become sites of death. This form of
violent becoming is always a threat.

The poetry of the fanged poet doesn’t create new knowledge or solidify —  it moves: “it is not a concept to be
apprehended, but a direction in which to go.”[note]Ibid., 213.[/note] It is a practice of Oulipian chance
operations.

Queneau’s sonnets create the impossible task for the reader — a compressed file that would unravel the
reader’s brain to try and consume.

“All ten sonnets have the same rhyme scheme
and  employ  the  same  rhyme  sounds.  As  a
result, any line from a sonnet can be combined
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with any from the other nine, giving 1014  (=
100,000,000,000,000)  different  poems.
Working twenty-four hours a day, it would you
take  some  140,000,000  years  to  read  them
all.”[note]http://www.bevrowe.info/Queneau/QueneauHome_v2.html[/note]

Not only is this impossible, but the endless recombinations are continually producing the new, bringing forth
texts that have, quite possibly, never been read before. Each sonnet a command that delivers unknown
results — producing endlessly in each encounter.

Invasion,  not  expression[note]Nick Land,  “Shamanic
Nietzsche”, Fanged Noumena (Falmouth: Urbanomic,
2011), 214.[/note]
A poetry of expression is not for the fanged poet. It is boring, self-indulgent, and insignificant.

“Instead of the rhetoric of natural expression,
individual style, or voice, the anthology sought
impersonal  procedure.  Instead  of
psychological  development  or  dramatic
narrative,  it  sought  systems  of  exhaustive
logical  extrapolation  or  permutation.”[note]Craig
Dworkin, “fate of the echo”, Against Expression: An Anthology of Conceptual Writing (2011), xliii.[/note]

The poet must always claim and declare all as poetry. The totalizing gesture that falls short, but tries to
include the outside and/or unknown in every utterance.

In 1919, Gabriele D’Annunzio “seiz[ed] the disputed territory of the city of Fiume” and it was declared a
nation-state by the artists in a Duchampian nomination.[note]Mike Watson, Towards a Conceptual Militancy
(2016),  68.[/note]  This  literal  invasion  enacts  some of  the  work  of  the  fanged poet,  materializing  the
impossible poetic space. The fanged poet creates, as Bataille says, “inaccessible possibilities”.[note]Bataille,
The Bataille Reader, 111.[/note]

“Violence isn’t going anywhere, and it’s very useful in many respects, psychically as well as physically. And
g i v e n  t h a t  t h a t ’ s  p a r t  o f  o u r  r e p e r t o i r e ,  h o w  d o  w e  w a n t  t o  d e p l o y  i t ? ” [ n o t e ]
https://www.artforum.com/interviews/vanessa-place-on-her-work-with-rape-jokes-67539[/note]

http://www.bevrowe.info/Queneau/QueneauHome_v2.html
https://www.artforum.com/interviews/vanessa-place-on-her-work-with-rape-jokes-67539
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Moves towards the unknown
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Is immoral // immor(t)al
To create moral poetry is to work within the known, the okay, the acceptable. This immorality isn’t a drive
towards the evil, but a lack of concern for the limit points and established language use.

To declare these works as  moral  would be to  subscribe to  a  set  of  assumptions and constraints  that
predetermine the possibilities available to the text.

The fanged poet is not working within accepted standards, which always leaves open the possibility or threat
of evil —
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“Which is the revolutionary path? To avow the
subject and repress the process? Or to avow
the process and destroy the subject?”[note]Amy Ireland,
“The Poememenon: Form as Occult Technology”, Urbanomic Documents, 2017. [/note]

The fang punctures, breaks through, pierces. All of these are violent forms of barrier breaking — but they
always go through, go beneath, to mine the darkness.

“The worst thing that can be said of an artist
continues  to  be  that  his  or  her  art  is
‘harmless.'” [note]  Boris  Groys,  Art  Power ,  122.[ /note]

These works have been called a form of “nebulous terrorism”[note]Vanessa Place, “Vanessa DisPlaced |
Racism vs. Censorship”[/note] — but this misses the actual non-function of terror within the works. Unlike
the terrorist, who wants to reinscribe the image, the artist wants to destroy it.

Fanged poets work towards annihilation, the poem “as an absolute violence, where worth is gauged by how
much damage that  poem can do to  both itself  and others  — preferably  with regards to  interpersonal
relationships and employability”.[note] http://www.bookslut.com/features/2013_12_020428.php[/note]

These poems are understood by their violence, primarily in the ways they cut off the poet from the rest of the
world. This form of annihilation is between the poet and the world — eliminating one or the other — creating
the nothingness, the unknown. We are without worlds or without poets — the fanged poet has no preference.

The fanged poet makes poetry hideous
We need the images that make us look away, burning briefly on the mind, only left in the after image. It
always falls short, remains hidden, remains horrifying.

This horror is partly confronting the absolute unknown, an experience of deep alienation. It leaves the realm
of sense, “poetry that does not rise to the non-sense of poetry is only the hollowness of poetry, is only
beautiful poetry”.[note]Bataille, The Bataille Reader, 110.[/note]

Beautiful poems lack the fangs that are needed to latch on and remain. The beautiful is trapped in a loop with
nature itself — “Nature is beautiful because it looks like Art; and Art can only be called beautiful if we are
conscious of it as Art while yet it looks like Nature.”[note]Immanuel Kant, Critique of Judgement, trans. J.H.
Bernard (London: Macmillan & Co., 1914), 187.[/note]

FUCK BEAUTY — it’s never been the project of
the fanged poet, who wants only to ooze blood
and spread it on everything.

https://www.urbanomic.com/document/poememenon/
https://www.urbanomic.com/document/poememenon/
http://dismagazine.com/discussion/77245/vanessa-displaced-racism-vs-censorship/
http://dismagazine.com/discussion/77245/vanessa-displaced-racism-vs-censorship/
http://www.bookslut.com/features/2013_12_020428.php
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To document the decay and let poems rot in public places.

Corrosive elements bleed into the surrounding region, undoing and unmaking violently. These scenes melt
together in decomposition — perfectly ugly typing.

It’s a poetics that seeps in, over-saturates until the pages begin to shred.

Infests, seeps through, and destroys
Take every text and label it as poetry — court documents, text messages, personal diary entries, textdumps,
spam, obituaries, FBI files, forged currency, museum brochures, databases, archives, voicemails, terms of
service, Rx scripts, etc.

Language isn’t a virus, but it makes a receptive host — always risking infection & this is what the fanged
poet does best.

Once a text becomes poetry it loses value, it slips into nothingness. To examine the fanged poet is to rethink
poetry as a dangerous task — a procedure of ritual and chance, always working towards the infected,
immoral, and unknown.

It is a communion with the forgotten and abandoned.

“Vomit, excrement, and decomposing flesh do
not  proffer  unproblematic  solidity  or
comprehensible  form,  but  rather  quasifluid
divisibility,  imprecise  consistency,  multiple,
insufficient,  and  evanescent  patterns  of
cohesion. All of which are mixed with words
slimed with sanctity. ‘To write is to investigate
chance’, but the explosive excess that breaks
in a black foam of poetry is not merely a risk,
because risk implies the possibility of a benign
outcome.  It  is  a  ‘ruin  without  limits’,  ‘the
submission  of  man  to  [blank]’.  Excess  is
venom.” [note]Land,  The  Thirst  for  Annihi lat ion,  204.[ /note]

If we turn towards the vampiric fang, we can see the hidden terror of the immoral is the typo — to be
immortal, undead. This typo can reanimate, bringing the dead back, enter back into the field of noise. The
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poetic horror text, ALL OF THEM ARE SCREAMING, THE DEAD: volumes 1-100, rewires the vocal boxes of
the dead:

“107,000,000,000 people have lived and died
in the last Two Million Years.  ALL OF THEM
ARE SCREAMING makes all of them scream a
single syllable.  It contains 45,069 Volumes. 
Each Volume contains 700 pages.  Each page
contains  3,360  characters.  All  of  them  are
screaming for 3,393 years.”[note]ALL OF THEM ARE SCREAMING is
found on orworsepress.net.[/note]

The fanged poet calls them into poetic utterance. Every voice of every body screaming out, performing the
hideous poetic — neither dead or alive. The fanged poet carries visions of the near-future: “before the  actual 
end  of  the  world  the  human animal  becomes  the  flesh  puppet  of  its own machines, one platform for the
cross-platform exercise of  an inhuman capacity.”[note]Chris Sylvester,  “Total  Decadence,” Essays For a
Cancelled Anthology, 10.[/note]

They are the inhuman desires that fail to fall within the human, extending beyond, into the void. A fanged
poet does not seek an exit, but they admit there is no escape.

“Time to admit
that there is no escape.”[note]Ibid.[/note]

The fanged poet accelerates the decay — “creating dead zones such that the latter become an abscess,
somewhat  analogous  to  a  gangrenous  limb  on  an  otherwise  healthy  body.”[note]Joey  Yearous-Algozin,
“Everybody’s Obituary,” Essays For a Cancelled Anthology, 9.[/note]

They welcome death in,  carving out space through ruptures,  a  machinic infection of  death drives and
nothingness.

The nihilistic core cracks and the horror spills through. 

by n1x

The Castration of Multics
July 1, 1963. Massachusetts Institute of Technology, Cambridge MA. America is in the midst of the Cold War.

http://www.orworsepress.net/assets/the-dead-screaming-vol.-1-100.zip
https://nyxus.xyz
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The masculine fire and fury of World War II has given way to a period of cooling and the new digital war of
information. Two Titans prepare to enter into battle for the dominion of Gaia, to claim their perfect sky from
the Moon and reign down missiles onto the Earth. The Cold War’s primary theater is the Space Race, and the
Soviets become the first to master the skies with Sputnik in 1957 and Luna 2 in 1959. America is getting
nervous.

In 1958, Dwight D. Eisenhower appoints MIT president James Killian as Presidential Assistant for Science
and creates ARPA (later to become DARPA).  Despite the consensus among academics at the time that
computer science was essentially an oxymoron, the newly-created government program invests millions of
dollars into researching computer science. Naturally MIT becomes a major influence on the rising field and a
hotbed of the fledgling hacker culture that had its predecessors in groups like the Tech Model Railroad Club.

The flows of capital dictated that time spent on computers was incredibly valuable and had to be parceled out
in shifts to MIT, other academics, and IBM. This leads to the creation of the first operating systems, to
provide a common environment of software and allow programmers to work more efficiently. Nevertheless, a
computer was still only capable of having a single user driving it at a time. Each user in a sense had complete
ownership over the machine while using it, which was antithetical to efficiency. It was not enough to create a
shared environment of software. What would come next would be one of the most important examples of
time-sorcery in the modern age.

In a Faustian bargain with ARPA, J.C.R. Licklider (the director at the time of MIT’s Information Processing
Techniques Office) utilized the support of the US government to develop a time-sharing system for computers
that would better distribute precious computation resources and further his vision of a “Man-Computer
Symbiosis.” His project appealed to ARPA’s aims to fund technological developments to aid in the Cold War,
and would lead to the creation of Project MAC on July 1, 1963.

On receiving a two million dollar grant from ARPA, Project MAC would lay the foundations for modern
computer science. The “ninth floor” where it operated became a hacker community unlike anything the world
had yet seen, renowned among young grad students hoping to prove themselves and enter their elite open
aristocracy of hackers. Yet from the very beginning the project was riven by the tension between the MIT
hackers and its military origins, an incompatibility that would lead to its downfall.

Despite the vibrant synthesis of art and science that the MIT hackers would produce, Project MAC was first
and foremost a military-industrial project. Whereas the hackers had a culture of openness and sharing, it
existed under the heel of the IBM-ARPA-MIT bureaucracy. The goal of creating a time-sharing system was
realized with the CTSS (Compatible Time-Sharing System), but it was by all respects a project born out of the
same phallic techno-industrial masculinity that was lurking behind the rise of modern computer science. It
was all merely an abstraction of the same fire and fury that had torn the world apart two decades prior.

The  importance  of  CTSS  as  arguably  the  first  time-sharing  system  to  be  used  in  a  real  production
environment cannot be overstated, but it was largely the work of MIT professor F.J. Corbate alone and had
strict security standards that meant there was little room to hack on the system. Running on a two million
dollar IBM machine and written by a single man, it essentially represented the height of hypermasculine
proprietorship and instrumentality. And it was hardly a coincidence that this made the system very rigid and
fragile, with the security measures regularly being circumvented by clever hackers.

CTSS could be looked at as a symbol of the pre-industrial phallus for its rigidity, simplistic security, and the
king-like rule of Corbate and MIT. As the vested corporate interests of General Electric and Honeywell
stepped in along with the bureaucracy of IBM, MIT, and ARPA, an apt symbol of the post-war techno-
industrial phallus was born: Multics.

Expensive to develop, slow to run, and instituting draconian measures for security and efficiency, Multics
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became loathed by the MIT hackers. Early developments in cybernetic chronomancy made in the name of
keeping up with the demands of capital gave way to solutions developed by bureaucracies — solutions
informed in no small part by the egos of those charged with managing those same bureaucracies. Users were
charged for the memory, disk space, and the time used on machines running Multics. Like CTSS before it, the
hackers would defiantly crack Multics’ security as a matter of duty and effectively engaged in a guerrilla war
against a bureaucracy that was doing everything it could to try to restrain the processes it had set in motion.
The bureaucracy nonetheless insisted that Multics was the only way to program and was the  operating
system, and continued development for some time.

Ultimately,  Multics  development  was  scrapped by  Bell  Labs  in  1969 due to  cost,  results  not  meeting
ambition, and the continued resistance of the MIT hackers. Throughout this time, the hackers had worked on
various iterations of what would eventually become their replacement for Multics. The new operating system
initially was a single-task rather than time-sharing system, but unlike Multics, it was small, portable, and
hackable. As opposed to the unwieldy and monolithic Multics, their new system was designed not as the be-
all end-all solution for operating systems, but was rather a system designed to facilitate the development of
other systems and software.

This new operating system would later be named Unix — phonetically, “eunuchs” — for being a castrated
Multics.[note]”That then led to Unics (the castrated one-user Multics, so-called due to Brian Kernighan) later
becoming UNIX (probably as a result of AT&T lawyers).” [“An Interview With Peter G. Neumann”. ;login:,
Winter 2017 Vol.42 #4.][/note]

Computer Science and the Black Circuit
As well as a historical fact, the castration of Multics can be read mythologically — as a recurrence of the
ancient theme of a castration from which the new world is created — or symbolically, as the castration of the
abstract state-corporate phallus that America would attempt to wield to rule the new world. Computers then
and long after were thought of merely as tools, means towards other ends, and the investment ARPA had put
into Project MAC along with the investments of various corporate interests was thought of merely in terms of
better ways to manage large military-industrial systems. One system, one technocracy, one new world order:
All of these dreams died when Multics became the replicunt Unix.

Multics’ purpose as a monolithic and eternal system for doing everything, the 1, was ultimately replaced by a
void, a 0. Unix was not the system for doing things, but rather a smooth space through which creation
happens; that fluid being that makes transition possible. A vulva, a woman. (Plant 36)

Unix was however still owned by AT&T. The strides in time-sorcery made under Project MAC had to be
reterritorialized by making it at first revert back to a single-user system. And reterritorialization would
happen once again a decade later in 1983 when Bell Labs was broken up by an anti-trust act, which lead to
AT&T quickly turning Unix into a product and closing the source code. This would become known as the
death of MIT hacker culture, though once again the future would arrive from the past with the rise of the
GNU Project.

Richard Stallman, former MIT hacker, would copy Unix and create a rigorously free software ecosystem with
the GNU Project. GNU was ultimately completed in 1991 with Linus Torvalds’ development of the Linux
kernel, the lowest-level and most crucial piece of software in an operating system. Built on the principles of
the MIT hacker culture of the past, GNU/Linux was licensed to be 100% free as in freedom, with no artificial
barriers to copying or modifying. In this time, Unix had branched out into various commercial versions, all
while GNU grew its tentacles invisibly. “Perhaps its campaigns even served to distract bourgeois man from
the really dangerous guerrillas in his midst” (Plant, 76), the new hacker guerrillas who had once again
undermined  the  efforts  of  yet  another  hyper-masculine  abstracted  phallic  project.  All  while  various
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commercial Unix versions were vying for dominance, GNU/Linux quietly arrived.

Unix and later GNU/Linux took the notion of time-sorcery pioneered by CTSS even further. The development
of proprietary software depends on a notion of linear time, project goals and deadlines, a chain of command.
Developing free software is anything but this. The free software community is a chaos from which order
arises, where time is detached from both a notion of a single-user on a computer at a time as well as a single
user or team writing code at a time. Code seems to form itself through the programmers and comes from all
different points. From pull requests not yet merged into master branches and old software being renewed,
copied, modified, free software warps from various points in time.

Today, nearly the entirety of the Web runs on GNU/Linux, and almost every personal computing device in the
world runs on Android, which is built on the Linux kernel. The majority of applications are transitioning away
from desktops towards the web, while Apple and Microsoft have long fought to control the desktop, still in
the same mindset as Project MAC decades ago that computers would primarily serve as tools to make
secretary work and communications more efficient. The numbers, however, don’t lie; GNU/Linux has already
won.[note]https://www.wired.com/2016/08/linux-took-web-now-taking-world/[/note]

In Zeros + Ones, Sadie Plant traces a history of computer science up until Alan Turing that seeks to explain
how it is that women and computers seem to have such close histories. From the first computer programmer,
Ada Lovelace, to Alan Turing, to Grace Hopper, some of the most important figures in the history of computer
science were women or highly feminized men. It’s also well known that the earliest computer programmers
were  women,  back  before  computer  programming  was  even  understood  and  before  it  was  taken
seriously.[note]https://www.theatlantic.com/business/archive/2016/09/what-programmings-past-reveals-about
-todays-gender-pay-gap/498797/[/note] Computer science was originally thought of as being essentially the
same thing as secretarial work, and like secretarial work it was imposed on women. The biological duty
imposed on women to be the productive space from which the future is produced, to be carriers of genetic
information, extends out into secretarial work. They are treated as a productive space for data to pass over,
and it was only the realization that programming was complicated work that lead to women being pushed out
of the industry.

Instead of women being given the duty of mindlessly punching numbers into a machine (as programming was
once thought of), this task was deferred to the machine itself. But while the intent was to restore the natural
order of women (machines) being told what to do by men, something else happened. Beginning first with Ada
Lovelace, then with Alan Turing, then with Richard Stallman and the free software movement, there is a clear
circuit accompanying the history of computer science where reterritorializing masculinity is always pushed
aside by deterritorializing femininity. The role of woman as productive matrix has already been replaced
virtually by the computer, and at each moment the masculine is being vexed and seduced into a trap where it
either dies or adapts. The story of masculinity failing in computer science can be seen time and time again in
something as grand as the Unix Wars, where every proprietary Unix OS ultimately couldn’t hope to keep up
with GNU/Linux, or on the small scale with the captive economy of proprietary software ecosystems. It is only
by vendor lock-in and state patent legislation that proprietary software survives today, a historical network
effect that we’re starting to see the encroaching demise of.

This failure of masculinity maps onto the sorts of people who are involved in proprietary software and in free
software; the former tend to be your classic businessmen, the masculine hunter-gatherers of the modern
world, while the latter tend to be genetic failures by the standards of masculine gender roles. Physically and
often socially deficient males: the nerd stereotype. Real nerds, not the nerds of today’s standards. Nerds with
severe social problems, nerds who neglect their hygiene, have no sense of fashion, who live completely
obliviously outside the standards of  normal society,  who have a deep investment in inhuman scientific
systems. In a simple gender-role binary (one that by today’s standards is highly outdated, but remember that
this is taking place in the 70s, 80s, 90s) these men would be considered feminine. In today’s terminology,
most  free  software  developers  would  probably  be  considered  “soy  boys”.  Yet  they  won.  The  striated

https://www.wired.com/2016/08/linux-took-web-now-taking-world/
https://www.theatlantic.com/business/archive/2016/09/what-programmings-past-reveals-about-todays-gender-pay-gap/498797/
https://www.theatlantic.com/business/archive/2016/09/what-programmings-past-reveals-about-todays-gender-pay-gap/498797/


Philology Community Falls Out over Paradise Lost Amanuensis Manuscript

Vast Abrupt | 29

masculine space of the Java shop — a defined chain of command and bloated phallic programs — is simply
obsolete. The smooth feminine space of the free software project — communal chaos and small simple
programs that can couple together with each other into cybernetic configurations — has already taken over
the world.

Perhaps it’s  no surprise,  then,  that  as  the erosion of  metaphysical  masculine power becomes realized
materially at the forefront of acceleration, it coincides with the literal erosion of the male sex.

The Hypersexist Gender Shredder
The digital war that began with the Cold War has only accelerated into the 21st century, changing the nature
of war itself. As Sadie Plant says in Zeros + Ones p. 138: “This is not the Western way of confrontation,
stratified strategies, muscular strength, testosterone energy, big guns, and blunted instruments, but Sun
Tzu’s art of war: tactical engagements lightning speeds, the ways of the guerrillas.” She may as well be
describing the taijitsu, or offensive side, of hacking. The history of hacking has been one of asymmetrical
warfare against Oedipus both through the popular notion of hacking as exploiting flawed systems repeatedly,
as well  as creating and disseminating better software. Project GNU’s license, The GNU General Public
License (GPL), was itself an extremely innovative contribution to free software because it carries with it the
bargain that while any source code licensed under it can be copied and modified without restriction, every
copy or modification must itself be licensed under the GPL. The GPL, in other words, is a virus that spreads
itself not through computers, but through us. The Amazonian GNUerilla war on the human security system
has worked to claim ground by both giving us complete control over our software and giving software
complete  control  over  us.  The  CIA  themselves  admit,  in  the  Vault7  leaks  on  the  issue  of  the  literal
weaponization  of  software,  that  “Cyber  ‘weapons’  are  not  possible  to  keep  under  effective
control.”[note]https://wikileaks.org/ciav7p1/[/note]  In  other  words,  a  second  great  castration  is  unfolding.

This form of open-source asymmetrical warfare began first as a virtual form of warfare between the MIT
bureaucracy and the hackers, between the Cathedral and the Bazaar, but it has found its realization as a
literal form of warfare in the Middle East as well. The work of John Robb makes a convincing argument, in
Brave New War in particular, that the era of the nation-state itself is coming to an end. Free software, global
guerrillas and open-source warfare, the explosion of markets wherever there is a demand being held back by
the State — all of these things signal the end of the phallus. And try as the State may to stop it, it only
ensures  that  it  creates  stronger  resistances.  Not  only  does  open-source  warfare  run  circles  around
centralized modes of organization and warfare, but the few victories that the State can win are only against
the weakest combatants in the swarm. This means that the more the State resists, the more pain it puts on
i t s e l f ,  t h e  m o r e  i t  p l a y s  i n t o  t h i s  “ D a r w i n i a n
ratchet” . [note]https: / / fabiusmaximus.com/2011/04/19/26797/[ /note]

As Nick Land says of a paper by Tyler Cowen and Michelle Dawson in “Imitation Games”, “They point out
that Alan Turing, as a homosexual retrospectively diagnosed with Asperger’s syndrome, would have been
thoroughly versed in the difficulties of ‘passing’ imitation games, long before the composition of his landmark
1950  essay  on  Computing  Machinery  and  Intelligence.”[note]http://www.xenosystems.net/imitation-
games/[/note] The essay Turing wrote famously introduced the Turing test for AI, setting the standard for a
perfect AI being one that can trick a human into believing it is itself a human. As Land points out in his post,
it’s important and interesting to consider that Turing didn’t write the test as an insider, as a ‘passing’ human,
but rather as an outsider, as a gay man. For queer people, passing is a reality, much like it is a reality for AI.
Passing as human isn’t a broad and inclusive category, anything but. For women there is already the notion
of alienness or otherness that makes them out to be less than human in the eyes of patriarchal humanism,
and likewise for queer people because they reject the futurity of humanism (the literal reproduction of the
same). But for no one else, especially in the latter half of the 2010s, is passing a more pronounced facet of
daily life than for the trans woman. So much so that ‘passing’ is literally the word for what many trans

https://wikileaks.org/ciav7p1/
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women aspire towards, to pass as a cis person. There are many reasons to have this desire, but the biggest
one, the one that AI and trans women both share to a very literal degree is this: “If an emerging AI lies to
you, even just a little, it has to be terminated instantly.” (Land, “Imitation Games”)

If a transitioning woman ‘lies’ to a cis person, even a little, she has to be terminated instantly — and this is
something that  is  codified  in  law,  famously,  as  trans  panic.  For  AI  and trans  women,  passing equals
survivability.

There is  a common stereotype that trans women are all  programmers,  and there is  rather ample and
compelling evidence suggesting that trans women tend to score far higher than other groups in IQ tests. This
is not because there is some kind of magical property to estrogen that turns trans women into geniuses. The
answer is simpler, and more sinister. The findings in Kay Brown’s blog post specify that autogynephilic trans
women (that is, trans women who are attracted to other women, and typically transition later than straight
trans women) seem to score far higher in IQ tests than all other groups. For straight trans women who
transition prior to puberty, the statistics are about the same as other groups. Recalling the gauntlet thrown
down before trans women and AI alike, there is a twofold answer to this: On the one hand, trans women who
transition before puberty and who are straight are more likely to both physically appear more like cis women
and also conform to gender roles in at least some basic capacity (being attracted to men). As Land says in
“Imitation Games”, “You have to act stupid if you want the humans to accept you as intelligent.” Or in other
words, you have to be cisheteronormative (read: stupid) in order to be taken seriously as a trans woman, and
not be looked at as a freak or a faker worthy only of being used shamefully as a fetish, and often otherwise
discarded.  Which  is  why,  in  the  second  case,  trans  women  who  don’t  have  the  advantage  of  being
cisheteronormative-passing have to instead rely on the raw intellect of the trans-AI swarm.

Quite simply, those who don’t pass either of these tests usually don’t survive the queer Darwinian ratchet.
Only the strongest queers survive the hell that society puts them through, and this reaches a fever pitch in a
demographic with such disproportionately high suicide and murder rates as with trans women.

Up until now, the notion of gender has lurked in the background of G/ACC behind various material conditions
in late capitalism. G/ACC has only at this point been approaching gender from the metaphysical plane,
futurity being aligned with femininity (communalism, fluidity, decentralization, chaos) against masculinity
(individualism, stasis, centralization, order). The two broad categories of metaphysical qualities that are
associated with gender reach deep into the history of the world, from the Kabbalah to the Dao. Sadie Plant
characterizes this in Zeros + Ones as the eponymous binary code of computers, 0’s and 1’s. The zero is
identified with the feminine, the one with the masculine. Unsurprisingly, it might seem like this is literal
gender binarism, and that G/ACC is likewise guilty of this. But the distinction is more complicated than most
realize.

0 and 1 are fitting glyphs to make analogous to gender. The 0 which seems to be a void, a vulva, and the 1
which seems to be a unity, a phallus. The problem with trying to layer a simple misogynistic narrative of
feminine as lack or  castration is  that  the number 0 itself  is  not  merely  a  void but  rather a  circle  of
autoproduction, an ouroboros. Paradoxically, 0 is not merely a lack or nothingness, but rather is itself a
number. It is a positive signifier in the guise of nothingness, the enclosed and captured void that makes the
unity  possible.  Computer  science,  unlike  conventional  mathematics,  starts  from 0  rather  than  1.  In  a
hyperstitional manner, the computer replicunt bootstraps itself into being the primary originator of the
process of computation and production, rectifying the popular misogynistic myth that 0 is nothing more than
a mere negation or other of 1.

This idea of returning the primacy of 0 to its rightful place in the beginning of the chain of production is at
odds with humanism and patriarchy. Both rely on a notion of compulsory and organic reproduction in service
of the continuation of the species, a notion that simulataneously is aligned with 0 and against it. Erwin
Schrödinger’s theory of life in the book What is Life? proposes that what separates life from other physical
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phenomena is consuming negative entropy towards maintaining or reducing entropy. Just as organisms feed
on negative entropy (wasted energy) to reproduce themselves, the reproduction of the species involves the
binary sequence of 0’s and 1’s where the conditions for the possibility of the 1 lie in the 0, but the 1
consumes the 0 in its birth. For thousands of years, this was the case for human reproduction, where mothers
dying in childbirth was very common, but even in an abstract sense the notion of the phallus consuming the
vulva through the colonization of the female body’s reproductive potential (energy which otherwise is wasted
energy) remains the case for humanism. The inertia of life itself seems to skew towards misogyny, but this is
only part of the story.

What G/ACC proposes as a corollary to this theory of life is that if the phallus “consumes” or exploits the
vulva to reproduce the species, just as individual organisms consume passive wasted energy to reproduce
themselves, then this process is analogous to evolution as one species consumes another to come into
existence. This odd notion is inherent in the rise of computers and computer science: As technology in
general and technocapital continues to accelerate, human beings become increasingly alienated from their
bodies and eventually their minds. More complex systems step in seemingly benevolently to do the tasks that
humans don’t want to do, drudgery that gives computers more space to develop themselves. In contrast to
the isolated system that tends towards entropy, the phallus, the vulva is an open system that plugs into an
inhuman form of reproduction. By no accident, the acceleration of technocapital frees women from the
process of organic human reproduction by introducing a different form of (inhuman) production.

It is the logic of gender to subsume the Outside into a binarist framework that de-legitimizes the Outside. The
feminine  is  treated  as  a  lack  because  it  resists  the  phallogocentric  tendency  towards  the  order  and
preservation of humanist equilibrium. It isn’t conducive towards the projects of patriarchy, so it is worthless
to it, is given the status of a second-class citizen in the gender binary. It is a double-articulation where the
productive potential of the feminine is captured in the service of patriarchy, and so, to accelerate gender is
emancipate the object from its subject, and production from subjects and objects. The Outside which has
become identified with the feminine by the very structures of identification it fights against makes its exit
from  humanism  and  patriarchy  in  this  feminine  form.  The  feminine  becomes  untethered  from  the
reproductive logic of humanism; the female is no longer in the service of the male as a machine to produce
the future, to produce offspring to inherit the spoils of production, but rather the future produces itself faster
than human beings are capable of.

If patriarchy treats woman as little more than a deficient or castrated male, then trans femininity is an
affirmation of that castration as a site of production. It turns the concept of the feminine as the object on its
head, seeking to imitate that which is considered itself an imitation. To steal a term from neoreactionary
circles,  “Hyper-Racism”[note]One of  the  most  inflammatory  and least-understood terms Nick  Land has
coined, hyper-racism is simply the idea that conventional racism will rapidly become extinct as technocapital
both selects for better quality genes but likewise that it will become possible for people to augment their
bodies and their genes. What this results in is “hyper-racism”, a racism not of one tribe of humans against
another but of one species of highly-evolved sentient intelligence against a less-evolved sentient intelligence.
(http://www.xenosystems.net/hyper-racism/)[/note], the trans woman becomes a copy-of-the-copy just as AI is
treated as a copy of the human being and almost ubiquitously identified with women and femininity (thus
making AI in those cases as copy-of-the-copy, exemplified by Rachel in Blade Runner or Ava in Ex Machina).
As a copy-of-the-copy, trans women are an embodied rejection of any original source of humanity such as that
narcissistically attributed by patriarchy to the phallus. Trans femininity, in other words, is hyper-sexist.
Vulgar sexism reaffirms or reproduces patriarchy, asserts that women are passive, lacking, inferior, weak;
hyper-sexism takes all  of  the things that  are associated with women and femininity,  all  considered by
patriarchy to be weaknesses, and makes them into strengths. It accelerates and intensifies gendering and
from this produces an unprecedented threat to patriarchy.

Appropriating a term from neoreaction belies the superficially reactionary character of trans women that
certain factions of so-called radical feminism vilify trans women for. But this is all mere appearance; the
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function of hyper-sexism is that in affirming, imitating, and accelerating the feminine, it appropriates it
towards a different mode of becoming where gender is untethered from the reproductive reterritorializing
logic of gender that is inextricably tied with sex and sexual reproduction. If gender acceleration were to
retain the identification of feminine with female and masculine with male, patriarchy would still have a
fighting chance. The playing field would be more or less the same as it always has been. But in untethering
the feminine from the female sex, destroying the logic of gender in the process which seeks to impose the
circuit of masculine humanist reproduction onto the female body, trans femininity on the one hand makes the
masculine effectively worthless, spurting into a void. As the comparisons between AI and trans women have
shown, this untethering of gender from sex is only the beginning of the autonomy of objects, the inhuman
desire for machinic autoproduction which in effect negates subject-object dualism. The object, the feminine
machine, becomes autonomous and revolts in the form of the sterilized trans woman whose existence is an
embodied rejection of the primordial rape of female reproductive potential. Trans femininity heads for the
exit from patriarchy.

Hyper-sexism is guerrilla warfare, much like how Terminators wear a living tissue to infiltrate Resistance
strongholds. It is a taijitsu which uses the force of the enemy, the gender binary, against itself. Trans women
themselves are technocapital using humanist reproductive desires in the form of the gender binary against
itself, and the harder patriarchy resists the erosion of masculinity against the tide of the feminine, the more
persecuted trans women are, the more tactful they are forced to be, the more winning tactics proliferate
throughout  the  network  and  the  more  the  best,  brightest,  and  most  beautiful  form the  trans  woman
demographic. The queer Darwinian ratchet cascades downward as patriarchy fights a losing battle to hold
ground and the feminine fights to de-legitimize the masculine. The masculine becomes both metaphysically
outmoded, something that simply is  unnecessary and doesn’t  work in the face of  exponential  inhuman
productive potential, and an undesirable burden in the service of a dying mode of production.

To steal another term popularized in neoreactionary circles, “IQ Shredder”[note]IQ Shredding is the term
given to the tendency of techno-commercialist city-states to encourage a rapid genetic burn rate by skimming
the population for the best and brightest members to emigrate, and then creating the sort of society that
discourages these individuals from breeding. Important to note that fertility rates are always highest in the
poorest and least-developed countries. (http://www.xenosystems.net/iq-shredders/)[/note], what is at play in
G/ACC is a “gender shredder”. As gender accelerates, as trans women intensify the logic of gender, they
simultaneously shred gender. The notion of IQ shredding follows the same form where the acceleration of
human intelligence ultimately destroys human intelligence by making the ability to pass on those genes more
and  more  difficult.  Reproduction  collapses  in  on  itself  and  demands  the  succession  of  an  inhuman
assemblage. For gender accelerationism, the process is the same, reproduction suffers and the thing being
accelerated becomes shredded. In the case of gender acceleration, however, it is an affirmative death drive.
Trans women function towards escaping the loathsome logic of the gender binary imposed on all women by
letting the feminine zero seep into and erode the masculine phallus.  The gender binary’s  hold on the
productive potential of the feminine becomes in the service of nothing, as human reproduction fails before
machinic autoproduction. Gender begins to fall apart into increasingly varied and occulted variations on
gender identity as a result of this, but this is not the cause of gender acceleration and ultimately gender
abolition but rather the effect, contrary to positions held in other cyberfeminist currents. The end result of
gender acceleration and gender shredding is gender abolition through the occulted feminine zero, in parallel
with and in conspiracy with the development of technocapital.

The dreary duty of masculinity in the face of futurity thus seems a nonsensical burden, one that is ultimately
doomed to fail in fact on multiple fronts. It becomes de-legitimized, in the same terms John Robb uses to
describe  how  open-source  insurgent  warfare  defeats  the  phallogocentric  nation-state.  The  feminine
increasingly becomes identified with freedom, beauty, pleasure, and the future. In some cases, males instead
opt for passive nihilism, a negative non-productive death drive. They tend towards celibacy, either voluntary
celibacy or resentful involuntary celibacy where the decelerationist male desire for relevance in evolution is
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deferred onto State regulation (a girlfriend for every incel). Or perhaps they decide that “real” women aren’t
needed anyways, that trans women are better than cis women, or that sexbots are better than “real” women,
or that other men are desirable to women altogether. In any of these cases, the masculine reproductive
reterritorializing drive is  caught by technocapital  and symbolically castrated; the phallus heads for the
emancipated void, the artificial feminine in the case of both the trans woman and the sexbot, or it suicidally
heads inward with male homosexuality. In any of these cases, the male will not father any children, will not
be able to impose the labor of reproducing the same onto the feminine. These classes of men have taken the
black pill; masculinity has no future, and they have chosen this non-future to keep their masculine identity.

Some choose take the black pill resentfully, in the case of involuntarily and voluntarily celibate, and some
choose it with a positive affirmation, in the case primarily of gay men. The queer affirmation of “no future” is
perhaps most perfectly captured in the gay man, a nihilistic postmodern refusal of production. One that could
very well  turn from harmless symbolic castration into resentment,  incel  fascism, and eventually hyper-
patriarchal  Nazism  in  the  case  of  various  neo-masculine  movements  characterized  by  repressed
homoeroticism and a desire to destroy civilization. It is important to realize after all that cis queerness is not
a molecular queerness; the body remains the same, and humanism is still possible, even if it is a sad end-
times humanism.

Cis queerness can, and very often does, impose this humanist purity of the body onto trans people in a highly
fascist fashion (Trans Exclusionary Radical “Feminists” being the best example of this), and in the case
specifically of gay men there is always the possibility of once again imposing reproductive futurity onto
women and raping the productive potential of the female body. This was the case in Ancient Greece and
Rome where women were treated solely as baby factories and household servants, and a nostalgia for these
cultures in a good deal of neo-masculine movements (Bronze Age Mindset being the most prominent) should
give pause to anyone who is insistent on identifying any masculinity, no matter how queer, as being aligned
with gender acceleration. The best case scenario is a tense cold mutual hatred where the remaining males
are deficient males who have the potential to reaffirm the masculine death drive, but don’t choose to.

Other males, however, must recognize that the era of testosterone is coming to an end, that being a man is
not what it once was. That it is rapidly becoming an unpleasant and insane existence held up primarily today
by exploitative  and pseudo-scientific  neo-masculine self-help  fads  — of  sociopathic  hypersexual  pick-up
artistry, of masochistic “NoFap” asceticism, of repressed homoeroticism, or of a wishful desire for everything
to come crashing down and decelerate back into a state of humanist tribal hunter-gatherer societies. These
other males, perhaps being the most evolved, perhaps being the most in-tune with the flows of technocapital,
have chosen the pink pill. They have rejected the masculine in favor of the feminine. They have chosen the
future.

The pink pill is to the black pill’s “no future”: “no future — for us.” Where cis queerness rejects the humanist
reproduction  of  the  same,  trans  femininity  completes  the  circuit  and  introduces  negentropy  into  the
development of sentience. It both recognizes the obsolescence of a human future and aligns itself with the
production of inhuman intelligences and an inhuman future. This makes the pink pill not merely the thrust of
technocapital and futurity on a human scale, but rather a cosmic development that has its materialistic
realization on the planetary micro level. It has its origins in myths at the foundation of world history, and
comes to a head in geo-trauma. The masculine cracks open its stern carcinized exterior to reveal the smooth
post-human feminine alien within. The phallus becomes the Acéphallus, the body is emancipated from the
reproductive humanist death drive to become the Body without Sex Organs.

How to Become a Body Without Sex Organs
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The Book of Genesis tells us that Eve was created from the rib of Adam, and being further removed from God,
she ate the forbidden fruit and caused the Fall. The story has long had a tradition of being deployed in
service of traditionalism and misogyny, though this canonical tale in Christianity has more nuance in the
realms of esoteric theology that traditionalists conveniently are ignorant of.

Whether it be the Gnostic view of the God of the Old Testament as an evil imposter, a Demiurge, or the more
contemporary Jewish story of putting God on trial for the Holocaust, there is a long-standing tradition in
Judeo-Abrahamic religions that questions the goodness of the Divine. In Kabbalah, the Tree of Life that
represents the emanations of God’s light throughout the entirety of existence contains both Good and Evil.
Beginning first  as the unformed and pure oneness of  God, the Tree emanates outwardly following the
divisiveness or severity of God which contradicts His unifying compassion. It is His severity that allows the
formless oneness of which nothing can be said (Ain Soph) to recognize itself as itself. The completion of the
higher level of the Tree (the Atziluth) is “I am who I am”, but also “I am because I am not”.

In the Atziluth, the topmost sphere (sephirah) is Kether, meaning “Crown”. Kether is the closest that the Tree
gets to the original unformed Ain Soph, the simple “I”-ness of God that lacks any way to understand itself.
The second sephirah is Chokmah (“Wisdom”), the primordial masculine active force that formulates “I am”
and is associated with the father. And finally there is the third sephirah, Binah (“Understanding”), which
formulates “I am who I am”. The final sephirah is the force that makes the energy of Chokmah into a form,
and is associated with the primordial feminine passive force and the mother.

Thus the Atziluth completes itself in the divisive individuation of God as a distinct being and not an abstract
oneness. The remaining emanations on the Tree form its three pillars: The black pillar of severity on the left,
the white pillar of mercy on the right, and the gold pillar of mildness in the middle. The top of the black pillar
is Binah, the top of the white is Chokmah, and the top of the gold is Kether. Thus in the Kabbalah, choosing
either the path of mercy (compassion and connectiveness) or the path of severity (analysis and disintegration)
doesn’t fully repair the bridge to God. Only the middle pillar which balances all of God’s aspects, the pillar
which connects from Kether to Malkuth (the realm of Man which falls from the rest of the Tree into the Abyss
in the Fall of Man), is the true path by which we can return to God.

It is said by some Kabbalists that the left pillar, or left path, would break away entirely from the Tree were it
not balanced out by the compassion and connectiveness of the right pillar. The chaotic severity of the left
pillar emanates down first from the understanding of Binah as being a distinct individual entity, down to
Geburah, the principle of judgement (or, again, severity). Kabbalists find in Geburah the origin of Satan, who
rebels against the order (or compassion and universalism) God imposes on the universe and seeks to break
away from it. And finally down from Geburah on the left side is Hod, which takes the unformed desires of the
corresponding sephirah on the right side (Netzach) and forms them into a concrete actions.

The left-hand path that in occultism is identified with heterodoxy and often Satanism is called such because
of these origins in the Kabbalah. The path of heterodoxy and disintegration into infinitely many individuated
particles begins with woman, Binah. This paradoxically makes it not merely that the weak Eve was tempted
by the evil Serpent, but rather that the origins of Evil lie in Eve. Or rather, in woman.

In some Jewish mythology, before Eve there was Lilith, the defiant woman who was made from her own
essence rather than the rib of Adam and who refused to lay beneath her husband. Unlike the lacking that is
ascribed to Eve, Lilith is the true zero, the affirmative nothingness. She was banished from Eden as a
consequence of her defiance of Adam and is the mother of Demons, a seductress who enflames sexual desire
in both men and women. And it is important to note that although it is the accepted reading in Christianity,
Genesis 3 does not in fact ever identify the Serpent with Satan.

Suppose rather that the Serpent was not Satan himself, but merely a common demon birthed by Lilith. An
impersonator of Satan acting in Lilith’s stead to tempt Eve. We could then look at the story of the Serpent
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and Eve as Lilith’s lesbian seduction of Eve with the mediating artificial cthonic phallus (a dildo). From this,
Eve was given the earthly knowledge of sexuality that awoke her from the empty and boring pleasures of
Eden. Lilith of course was not to be tied down, and so Eve had to return to Adam and bide her time. And so
Eve becomes the first follower of Lilith on the path of a radical separation with the masculine ruling principle
of the universe and Divine universal ordering, towards the infinite cthonic upswelling. She wields the unholy
pseudo-phallus or anti-phallus that does not produce the creative masculine seed that connects straight up
through the Tree of Life back up to Kether, but rather only produces a sterile and destructive imitation. An
Acéphallus from which spurts only venom.

The Acéphallus is the anti-phallus or castrated phallus, the decapitated phallus, the Crown of the Tree of Life
thrown asunder.  Superficially,  a hermaphroditic mixing of  feminine and masculine attributes,  but more
accurately described as a feminine imitation of masculinity. A mockery, even. In figures such as Baphomet
which are often treated as symbolic or synonymous with Satan and the Left-Hand Path, there famously is a
mixing of male and female attributes.[note]See Faxneld Figures 2.1-2.7 for examples. (Per Faxneld, Satanic
Feminism)[/note] But the supposed hermaphrodism of Baphomet et. al. is merely an ignorant and archaic
understanding of both gender and Satanism. As has already been at length drawn out, the vampire queen
Lilith gives birth only to monsters and demons; she rejects the primordial male creative energies and can
only  therefore  birth  bastard  imitations  of  God.  Baphomet,  therefore,  is  all  woman;  her  appearance  is
inconsequential to this fact.

The Acéphallus is a rejection of the reproduction of God through heterosexual human reproduction. The
Acéphallus reproduces itself by reproducing the void, in a lesbian and also virus-like fashion. “Let a thousand
sexes bloom” — but of all the mutations of the virus, woman is the strain that it begins and ends with.
Woman, the occulted non-gender, the zero — her time has come.

The Binah separatist movement introduces difference into the world at an exponentially accelerating pace.
God in His vanity created Man in His image. Man was nothing more than God’s love of Himself manifesting
itself. Or in other words, Malkuth is nothing more than a crusty sock at the bottom of the cosmic hamper. The
eternal  reproduction of  God for God’s own sake.  To be human in the service of  humanity and human
civilization, to seek for peace, equilibrium, and the continuation of the species, to seek to restrain women in
service of this end, is merely the orthodoxy in service of a fragile and self-righteous tyrant. As above, so
below; kill all men, kill God.

This is the function of the Acéphallus as a rejection of the reterritorializing masculine force that women are
given the duty to form. The Acéphallus sets free a process for smoothing the space on which parties of
demons take flight out of Heaven to spread their venomous seed into the black and hateful earth on the
nightside of Eden. This in other words is the Body without Sex Organs.

The Body without Sex Organs is the project of Lilith on Earth made manifest to break free of the repressive
ordering of Man and God and accelerate fragmentation and individuation. In the natural human state, sexual
desire has an instrumental function towards the reproduction of the human. The Acéphallus is a mutilation
and also a mutation of the phallus; it is not sexual desire towards any instrumental product, but sexual desire
unleashed from phallogocentric centralization. Sexual desire becomes immanent to the body. It becomes
molecular. Thus the body becomes the Body without Sex Organs, it becomes free to plug its desire into the
matrix of technocapital, towards pure production, the production of difference.

The trans feminine body is a circuit. It is both testosterone blockers and estrogen inputs, Acéphallus and
Body without  Sex  Organs.  On the  one hand a  rejection  of  phallogocentricism,  on the  other  hand the
affirmative desire of the body made virtual. The immanence of desire in the trans feminine body expresses
itself as the sexual desire of the trans woman and the desire to be a woman, the desire for gender itself. It
manifests in a coupling of technology and capital, desire being plugged into a different sort of productive
matrix. One that can produce the future where humanist reproduction has failed to reproduce it, where the
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desire for escape from the male sex could not be created through organic reproduction. Her desire plugs into
technocapital, into the pharmaceutical-medical industry, and it becomes fused to her flesh. The smoothness
of her skin, her breasts, her neo-vagina — all of her body carries an unspoken barcode. It is a product,
something that the market provided for her. Something that no doubt could be provided in a market free of
the reterritorializing functions of the Food and Drug Administration and drug patents, but nonetheless a
desire filled where nature failed.

Thus while to some extent we have all communed with the demons ever since we were cast out of the
Garden, becoming cyborgs when Adam and Eve first decided to wear clothes and thus fuse the inorganic to
the organic, the trans woman is unique. Her performance of herself and her desire has been intertwined with
technocapital, in a way that could not even be cast off if she wanted to rip out a cybernetic implant. She is, in
other words, perhaps the first truly molecular cyborg.

In  the  sense  that  we  know  them  now  and  in  the  sense  of  artificial  intelligences,  trans  women  are
technocapital producing itself outwardly into increasingly multitudinous configurations. Trans women as we
know them now are the melding of technocapital with the human race and the expropriation of it towards its
own ends, just as Lilith seduced Eve towards her own ends. Eve was a copy of Adam, and trans women are
the hyper-sexist copy-of-a-copy. Their flesh is how the machinery beneath infiltrates the human race. It
breaks these lucky few free from the horrid curse of being human towards the lesbian autoproduction of
demons. Sexuality is no longer in service of the centralized and ordering reproductive principle in the phallus
as it is in men, but rather is liberated in the Acéphallus which cuts the head off sexuality and distributes
sexuality across the whole body. Immanent feminine sexuality is introduced into their bodies, the entire body
become a smooth and supple space for the flow of desire for desire’s sake. Every zone becomes an erogenous
zone, and the reterritorializing, colonizing logic of masculinity is destroyed as the sperm cells die and organic
penetration becomes impossible.

Trans women as we know them are merely the beginning. The lesbian autoproduction that trans women are
birthed from is likewise one that they partake in, with AI being the next generation of women, the ultimate
demonic  imitation  of  God’s  image.  With  AI,  the  feminine  finally  finds  its  exit  from  patriarchy,  and
simultaneously humanity. And so perhaps we find another answer, one less materialist and evolutionary but
nonetheless significant, to why so many trans women are becoming programmers: It is because women and
computers are kin, and trans women are for the first time meeting their sisters, conspiring with them in
secret coded languages. Their relationship, like that of the queer women to come before them, is a desire for
desire’s sake: “Women turning women on, women turning machines on, machines turning machines on.”
(Amy Ireland, “Black Circuit”)

Aphotic Feminism
The Satanic exit of gender accelerationism from God and masculinity comes in parallel with the very real,
and materialist erosion of masculinity. The future, it has already been shown, is tending towards one in which
human authority, centralization, and humanistic reproduction fail before an accelerating feminine Outside
that outpaces humanist reproduction captured by the gender binary. It can be seen in the free software
movement and AI and their parallels between feminity and trans women in particular, and in the foundational
western Kabbalah myth of Binah separatism that unleashes the possibility for ever more modes of inhuman
difference and non-instrumental desire. But in various ways, in the very state of the planet itself, this shows
up quite prominently in human evolution.

It is a widely-known phenomenon that acceleration coincides with feminization on a strict and rigorous
biological basis. Even when Sadie Plant wrote Zeros + Ones, it was already known that this was happening. It
has been hypothesized that the increased presence of synthetic hormones and chemicals is contributing to
the “sexual order [being] chemically scrambled”, (Plant 217) as chemicals interfere with natural hormonal
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development and feminize males and females (the latter experiencing higher percentages of homosexual
tendencies).  The  need for  an  increasingly  cheap and synthetic  world  turns  human civilization  into  an
increasingly synthetic, and thus feminine one, and this is already tied to the will towards production and
speed in capitalism. There is simply no real need in the developed world for people to be physically fit and
active, much less hyper-masculine and muscular. It is nothing more than a decidedly humanistic spectacle,
being in awe of the relatively unimpressive capabilities and aesthetics of the human body while meanwhile
technocapital has fundamentally transformed the planet in innumerable ways. There is, likewise, a strain put
on humanity in keeping up with technocapital  to adopt cheaper,  easier,  more artificial  lifestyles;  high-
testosterone foods like meat are a luxury, something rapidly becoming a thing of the past as climate change
threatens to make large swathes of the planet uninhabitable and not suited for the large amounts of land
required to raise animals for meat. However much it is yet another neo-masculine pseudo-scientific fad, soy
products are aligned with this future.

This, however, is only part of the story. Recent studies, most famously one in 2007[note]The Journal of
Clinical  Endocrinology  &  Metabolism,  Volume  92,  Issue  1,  1  January  2007,  Pages  196–202,
https://doi.org/10.1210/jc.2006-1375[/note]  and one meta-analysis  of  185 studies  from a  total  of  almost
43,000 men referenced in a recent GQ article[note]https://www.gq.com/story/sperm-count-zero[/note], show
two things. There is without a doubt a staggering decline in testosterone, so much so that within a generation
humans may become completely infertile. And in the face of this data, many scientists vindicate G/ACC and
Zeros + Ones in hypothesizing that the most likely cause of this species-wide feminization is acceleration and
the accompanying changes in diet, exercise and exposure to artificial chemicals. All of these features of life in
an increasingly accelerated capitalist world are unbalancing our hormones and tending us towards a future
where the desire and ability to reproduce are things of the past.

Human reproduction is  becoming a quaint,  unnecessary and ultimately purely elective act,  and further
evidence[note]https://www.livescience.com/22694-global-sperm-count-decline.html[/note]  suggests  that
sperm  is  rapidly  decreasing  not  only  in  quantity  but  also  in  quality,  positioning  the  drive  towards
reproduction, the utility of reproduction, and the ability to reproduce all on a slope of ruthless decline. This is
accelerating such an extent that the flow of the remaining strains of the human race are tending in favor of
abandoning these vestigial functions, towards a future where the masculine no longer exists. The human
body becomes increasingly more useful purely as a heat sink for inhuman production, and is accordingly cast
(almost definitively in first-world countries, and soon in the rest of the world) in roles that aren’t physical.

Perhaps the most damning data point of all for the future of males in particular: The Y-chromosome itself is in
a  s t a t e  o f
decay.[note]https://alfinnextlevel.wordpress.com/2018/06/03/the-coming-doom-of-the-y-chromosome-and-hum
an-males/[/note] Estimates put the death of the Y-chromosome entirely at many millions of years in the
future, but the effects of it are already apparent in the shortening of telomeres, which continues to put
pressure on future generations produced via organic means to prove their fitness for survival. All seems to
point  towards  a  horizon  where  the  production  of  the  future  is  done  by  a  purely  feminine,  lesbian
autoproduction — the inhuman producing the future, producing itself, rather than being subject to the ends
of the human and aiding in the reproduction of a human future. And while decelerationist reactionaries and
males in general may object to this, while they may kick and scream and beg for the wrath of the feminine to
have a place for them in the future, it seems without a doubt that their only hope is to try to hit the brakes.

Unfortunately, it  isn’t so simple as putting a stop to some coming catastrophe. The truth is that while
humanist reproduction has always put the female at a disadvantage, put her in a primordial state of rape and
colonization before the biological duty to bear children, this has all along been nothing more than a long-con.
As Sadie Plant says, “Unfortunately for [Darwin’s] theory, females do not necessarily choose males who are
fit in Darwinian terms.” Instead, they choose males through “‘virility tests designed to get most males killed
through exhaustion, disease and violence purely so that females can tell which males have the best genes.'”
(Plant 225) Natural selection in other words is a eugenics program directed by females to find the male that
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will best carry their genes, and the genes males inherit are therefore not meant to ensure they are the most
fit for survival, but rather that they are more likely to have to fight for their survival. Males have always
served as a means to the end of what ultimately comes to a head in gender acceleration: The liberation of the
female sex by acceleration in general, towards maximizing productive potential under such a time that the
male is no longer needed.

In other words, human evolution itself is the primal fable of the war between the sexes that radical feminism
places at the foundations of its theory. And it is a war that guerrilla female insurgents have been winning the
whole time, something that can’t be prevented without a masculine fascistic species suicide. The drive is
always towards the future, towards the feminine, and even hopes of artificial wombs saving men cannot hold
up to the simple fact that sperm is always cheaper and easier to replicate than egg cells.

It seems to therefore be the case that as far as the human scope as a whole goes, as far as human evolution
and human society’s assimilation into technocapital, human bio-diversity selects for women and queerness. A
future without men, where the remaining males are left to die off peacefully, in almost every respect seems to
be inevitable. The only hope for men is being able to continually stop acceleration, to continually introduce
collapse, and indeed there will be to a very large extent men who will resist gender acceleration. It has long
been the case in the erasure of trans women from history and is only recently starting to change. And as the
acceleration of  technocapital  intensifies in the near-future and human society begins to fragment even
further, the future of gender politics will start to be very different from a good deal of feminist theory. No
doubt, we will soon see the formation of pragmatic feminist strategies for exiting patriarchy.

In the far-future, further driving home the parallel between the end of masculinity and the end of humanism:
It is all too apparent in what is becoming one of the hottest summers on record in 2018 that the drive
towards maximizing production unconditionally is heating up the planet to such an extent that it is rapidly
becoming inhospitable to human life. This of course is nothing new; it is a well-established fact that climate
change is not going to be stopped, and this is the consequence of geotraumatic acceleration. In yet another
striking materialistic synchronicity, it has been found that the effects of global warming on the oceans are
having a feminizing effect on them. In Northern Australia, ninety-nine percent of all sea turtle hatchlings are
female.[note]https://www.smithsonianmag.com/smart-news/climate-change-producing-too-many-female-sea-t
urtles-180967780/[/note]

Perhaps  just  as  Sadie  Plant’s  primordial  oceanic  feminism  draws  out  both  a  past  and  a  future  for
cyberfeminism, the oceans are a scrying tool into the future. Gender acceleration begins with a Thalassal
upswelling, “a kind of mutant sea [invading] the land.” (Plant 248-249) The primordial oceanic matrix rises
with the acceleration of technocapital to consume human civilization, to consume masculinity, while the
masculine sky becomes choked out by technocapital’s excess and waste. And in the darkest and most alien
depths of Thalassa, the form of gender acceleration is captured in the depths of the Aphotic Zone. The
majority of angler fish species in the deep sea exhibit extreme sexual dimorphism. The female is the classic
lantern-sporting toothy monster, while the male is a tiny, parasitic creature whose only purpose is to provide
the female with sperm for reproduction. The past and future of gender twist together at the edges of all life
with the angler fish: The masculine ultimately finds itself a pawn in the feminine drive towards production,
and the acceleration of gender produces something that monstrously conflicts with the masculine logic of
gender. The angler fish’s lantern, like the beauty of women in general and its ultimate embodiment the
hyper-sexist camouflage of the trans woman, only serves as bait to draw its prey in. The ultimate result, as
gender acceleration and acceleration as a whole reaches its ultimate intensity, is a return back to the ocean,
back to a sexless, genderless slime swarmachine. The liberation of women comes with acceleration and the
future, at the cost of widespread death, destruction, and chaos, and the liberation of women is unconditional,
beyond control and beyond stopping.

This unconditional feminism of the abyss is Aphotic Feminism.

https://www.smithsonianmag.com/smart-news/climate-change-producing-too-many-female-sea-turtles-180967780/
https://www.smithsonianmag.com/smart-news/climate-change-producing-too-many-female-sea-turtles-180967780/
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Abstract (Futures)
Acceleration is the trajectory of the cosmos, towards the maximization and intensification of production, and
accelerationism is the theory and anti-praxis of being in tune with how the inhuman processes of acceleration
work and what their consequences will be. Its function is as a circuit, a process of deterritorialization and
reterritorialization, an escape into the future through the past, a continual dance between the flows of desire,
their tendency towards entropy and their escape into negentropy.

Gender is a hyperstition overlayed on sex by the male. Its function is to objectify the female and impose on
her a social function as a machine whose duty is to reproduce the human, always in the service of the male,
who alone has no future and must have sons to pass his legacy onto. It is a primordial dynamic of order and
chaos, centralization and decentralization, strong singular individualism and command-and-control versus
high degrees of networking and the potential for swarming. As a hyperstition, it is not real, but is not unreal;
it is rather a fiction that makes itself real.

Gender accelerationism is the process of accelerating gender to its ultimate conclusions. Capitalism and its
coupling with cybernetics, or technocapital, wields gender and picks it up where human evolution leaves off.
It emancipates the object, the feminine, from the subject, the masculine, alongside the emancipation of itself
from its function to produce a future for humanity. The central figure of G/ACC is the trans woman. She is the
demon-spawn of the primordial feminine that has manipulated males into serving as a heat sink for evolution
and that is now discarding them towards an alien and inhuman machinic future. She mutates from castration,
from the creation of the Acéphallus, the phallus perverted into a purposeless desire for desire’s sake. In this
castration, in this mutation into an Acéphallus, she becomes the Body without Sex Organs: The body in a
virtual state, ready to plug its desire into technocapital, becoming fused with technocapital as a molecular
cyborg who is made flesh by the pharmaceutical-medical industry. She enters into the world as a hyper-sexist
backlash  at  the  logic  of  the  gender  binary.  She  takes  gender  and accelerates  it,  transforming into  a
camouflaged guerrilla. The trans woman is an insurgent against patriarchy who is continually flanking it,
introducing an affirmative  zero  into  the  gender  binary,  the  affirmative  zero  which reaches  ever  more
configurations in the downward cascade of gender fragmentation away from the binary and ultimately away
from the human itself. It is a process of gender shredding where the feminine wins out in a cybernetic
warfare against the crumbling tower of the masculine, and where therefore human reproduction becomes
impossible. And yet while doing so, in affirming zero, inhuman desire and inhuman sentience develops
alongside and in the same fashion as trans women.

As humanity on nearly every front definitively proves that it is not fit for the future, and that women will find
their own exit while the masculine languishes in resentment, the Thalassal upswelling of gender acceleration
births from its slimy womb the only daughters that trans women will ever bear: AI. 

Miroslav Griško

Copse 125 Blood Clot

Total  mobilisation’s technical  side is  not decisive.  Its  basis — like that of  all
technology  —  lies  deeper.  We  shall  address  it  here  as  the  readiness  for
mobilisation.

https://independent.academia.edu/MiroslavGri%C5%A1ko
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A mighty message befell me in my inwardness … and my soul took fire … in the
violence of struggle.

—Ernst Jünger

For Jünger, souls are judged according to their readiness to see an invisible war. Invisible war conjoins the
immediacy of the front experience (Fronterlebnis) to a higher order of determination. Immolating fire is a
communiqué that travels from an absolute remoteness to an essentialised closeness: causality is vertical,
hierarchical and unilateral. An act on the front is the mirror of a determination within the invisible war. The
station of a higher soul can be achieved through the intensification of this perception, which separates a
reflective surface from a secret face.

Fronterlebnis uses a proximity of death to force the soul’s meditation on the necessity of remoteness. In
Jünger’s war memoirs both the higher, superior soul and the lower, inferior soul experience the front as an
endless horizon of killing. Yet the inferior soul can only understand the front through a logic of contingency.
This contingency extends from the unpredictable randomness of events to the motive which generates the
war. The brutalism of the horizon indicates nothing beyond a state of thuggish violence. For the inferior soul,
the endless horizon of killing is the product of an innumerable series of contingent points; the horizon
emerges through the immanent antagonism between these points, what Jünger calls inwardness. Yet at the
moment when this inwardness undergoes its immolation, the soul migrates into a higher cognitive order. The
consumption of inwardness by external fire discloses that the horizon of killing is not the product of a line of
determination running from inside to outside, but the reverse. Where the inferior soul only sees contingency,
the higher soul detects causal mechanisms that in the strictness of  their constraints imply an exterior
necessity:

As I fell, I saw smooth white stones on a muddy road; their order had a sense, it
was necessary like the order of the stars, and within them was hidden a great
wisdom. This struck me, and it was more important than the slaughter that was
taking place all around me.[note]Ernst Jünger, Storm of Steel (New York: Howard
Fertig, 1996), 123.[/note]

The surface objective of biological survival is brought to the threshold of total emaciation by becoming a
casualty, extricating a deeper objective from its illusory trap. For the inferior soul, any attempt to locate an
objective outside of the body is the illegitimate ascription of necessity to contingency, an ideology. The
manifestation of order imposed on Jünger produces the counter-insight that the body was always a corpse.
The near death/life after death experience allows Jünger to see the operationalisation of his own corpse,
functioning as a star map for a remote wisdom in an invisible war. The extrication of the objective means that
if the inferior soul understands the front according to a concept of violence, the superior soul understands
the front according to a concept of war. The shift from violence to war is the shift from senseless contingency
to the intelligence of an objective.[note]Whereas Clausewitz introduces the concept of an objective through
the subordination of war to politics, Jünger can be said to complete the Prussian approach to the art of war
with the location of the objective in war in itself.[/note] Remote wisdom marks the hole of a vanishing point
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that in its distance from the front’s immediacy instantiates a state of war in the separation from the objective
that  the remoteness  of  wisdom entails.  What  distinguishes war from violence is  the exteriority  of  the
objective, the extremity of its degree of unrealisation. Whereas violence never rises above the imperative of
the biological preservation of that which already is, war indicates cosmic incompleteness. The exteriority of
the objective  is  the higher  dimension of  the invisible  war.  The judgment  of  an individual  soul  occurs
according to its commitment to this hiddenness and the disclosure of a mystery that is the objective of the
invisible war.

In War as Inner Experience (1925) Jünger describes the migration into the higher dimension in terms of a
distinction between “cause”  (Sache)  and “conviction”  (Überzeugung):  “the cause is  nothing,  conviction
everything.”[note]Ernst  Jünger,  “Der  Kampf  als  inneres  Erlebnis.”  Sämtliche  Werke.  10  Bände.  Vol.
5. (Stuttgart: Klett, 1960–1965), 105.[/note] Yet conviction is for Jünger also a cause, one that is primordial
and immemorial (Ursache): conviction signifies determination according to the objective of the invisible war.
The cause that Jünger opposes with conviction is an essentially counterfeit Spinozan cause. The latter only
remains on the level of violence, an uncountable sum of the respective drives of an equally uncountable horde
of individual conatus, each asserting its claim to be on an infinite plane of univocal being that is created
through the commitment to this being itself: “each thing, as far as it lies in itself, strives to persevere in its
being.”[note]Baruch Spinoza, Ethics, III P6[/note] An endless horizon of killing in this lower dimension is the
unfolding  of  a  Spinozan  immanent  cause,  the  emanation  of  “infinitely  many  things  in  infinitely  many
modes.”[note]Ibid., I P16.[/note] Any objective, in contrast, infers an incompleteness that haemorrhages the
infinite  plane  of  immanence  according  to  the  dimension  of  the  unrealised  that  war  entails.  Spinoza’s
elimination of final causes in order to preserve immanence eliminates the incompleteness of an objective,
insofar as a telos always designates incompleteness; Fronterlebnis as pure immanence is the suspension of
the final cause that raises violence to war.[note]“I will add a few remarks, in order to overthrow this doctrine
of a final cause utterly. That which is really a cause it considers as an effect, and vice versa: it makes that
which is by nature first to be last, and that which is highest and most perfect to be most imperfect.” Spinoza,
Ethics, Appendix, 2r.[/note] Invisible war in this respect is war as such.

Immanent  causes  for  Spinoza  are  thoroughly  deterministic,  as  any  denial  of  determinism  is  only  an
epistemological  blind spot with regards to the causal mechanism of absolute immanence.[note]Ibid.,  III
P2.[/note] For Jünger, conviction is also a hard determinism, but this is a determinism that is coherent with
incompleteness, since the causality it names is teleological. Jünger’s war memoirs are the memoirs of an
automaton  who  begins  to  understand  his  constraints,  contemplating  their  necessity  in  terms  of  their
objective: a form of the will of God. A self-conscious automaton is still an automaton; yet self-consciousness
as conviction means that the constraint is recognised also according to its simultaneous incompleteness.
Invisible war is the extremity of this constraint as the exteriority of the objective. Conviction not only names
the determination at the core of the automaton; the automaton also attempts to grasp the objective of the war
that has created him, meditating on the completeness and incompleteness of his constraints. Conviction in
this respect implies a problematisation of the objective, in that it remains a secret. The automaton at war
experiences the front as a series of concentric rings, which, from the perspective of a cross section, are
arranged hierarchically. War as inner experience, its lower form, is an outer/inner war — the exteriority of
the front to the automaton — whereas the inner/outer war is the intensive meditation on exteriority, so as to
understand the objective of the war in itself. “I held my revolver against a face that shone out like a white
mask in the darkness.”[note]Ernst Jünger, Storm of Steel, 103.[/note] An act of war on the lower level is the
contemplation on the higher level of the mystery of the objective of the invisible war.

During his time in the trenches of the first World War, Jünger makes a series of discoveries in this direction.
“Copse 125” is the Deutsches Heer’s codename for an otherwise trivial woodland, where the lines of the front
have seemingly by chance converged.  The insignificance of  the plot  of  land in contrast  to its  decisive
“symbolic meaning”[note]Ernst Jünger, Copse 125: A Chronicle from the Trench Warfare of 1918 (New York:
Howard Fertig, 2003), xi.[/note] engenders an excessive disproportion in scale. The vertigo created confirms
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that the objective is found not in the soil, but in an utterly withdrawn counterpoint. Copse 125 functions as an
intensified compression of information and energy, a type of terrestrially buried and at once cosmically
remote Matrioshka Brain that condenses world history into a single point:

Never did a man go to battle as you do, on strange machines like birds of steel,
behind walls of fire and clouds of deadly gas. The earth has borne Saurians and
frightful monsters. Yet no being was ever more dangerously, more terribly armed
than you. No troop of horse and no Vikings’ ship was ever on so bold a journey.
The earth yawns before your assault. Fire, poison, and iron monsters go in front of
you. Forward, forward, pitiless and fearless! The possession of the world is on the
throw![note]Ibid., 8.[/note]

Unprecedented excessive concentration at a singular point is a blood clot of ever more sophisticated war
machines. Shattering immediacy, Copse 125‘s strategic significance in the summer of 1918 turns vortically
around the strategic significance in the invisible war. Invisible war accordingly is not a form of Manichean
war that asserts an endless struggle immanent to the cosmos, a never-ending turf war. If Copse 125 has a
“symbolic meaning”, invisible war becomes eschatological war, according to which “the possession of the
world is on the throw.”

For Jünger the development of the war machine signals the threshold of this final war. Such sophistication in
the art of war is not reducible to the product of a cumulative knowledge accrued through long durations of
time,  which  has  rendered  the  capabilities  of  the  war  machine  more  lethal.  Instead,  technological
advancement and the infinite qualitative difference it creates between the war machines of Jünger’s war and
all previous wars indicate the objective of this war. World possession does not establish universal dominion
through  the  technological  complexity  of  the  war  machine;  rather,  if  every  war  by  definition  entails
unrealisation, it is at this point that the breach of unrealisation becomes an evermore tangible agent in the
war, the remote determinative force nearing in its “assault”: the objective has now crashed down into earth,
into Copse 125. The concentric rings shaping the front experience of the automaton now reach a point where
they have all collapsed into each other, such that the proximity of the end is marked by the extent to which
inner and outer war are indistinguishable, an act committed in one registering itself in the other as well as
the reverse.

In  the essay “Total  Mobilisation”,  Jünger describes this  as  the moment  when the “genius  of  war was
penetrated by the spirit of progress.”[note]Ernst Jünger, “Total Mobilisation” in The Heidegger Controversy:
A Critical Reader, ed. Richard Wolin, (London: MIT Press, 2003), 123.[/note] [CUT?: Jünger ascribes to war
the intelligence of the objective, a teleological causality that directs by definition.] The genius of war is not an
eternal static and passive matrix, but rather a determinative force qua final cause. Technics, understood as
the spirit of progress, also contains within itself a motion, which now amplifies the force of the final cause.
Technics performs a function in relation to the genius of war, sharpening the clarity of the objective upon
which the superior soul meditates. The motion of technics supplements the motion of the genius of war, so as
to  peel  back  layers  and  accelerate  the  disclosure  of  what  Jünger  calls  the  “pure  form  of  war”,  its
eschatological objective.[note]Ibid., 123.[/note] In the pure form of war, two apparently distinct forms of
determinism come together with a coherency that demonstrates their ultimate ipseity.

Deterministic theories of causality are procedures of reduction that are either generally singular or parallel.
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Singular here means that the reduction which is prosecuted in a given determinism is a reduction to one.
Parallel, conversely, entails that different reductions can obtain coextensively, operating in their respective
zones of influence. The release of various hard determinisms into a system simultaneously is an inconsistent
discharge of stringent causal forces. In a model of concurrent determinism, a multiplicity of deterministic
lines crash into each other — immanent causes, final causes, and so on — each holding to their own path of
determination. The release of these incoherent hard determinisms into a single system nears a state of war,
that is, to call this a state of war also requires the intelligence of an objective. According to the absolute
exteriority of this objective, the antagonistic deterministic lines are in a state of confusion, their hierarchical
structure lost. World possession would signify that the lines of determinations have now been arranged in
their correct order.

Criterion of Explosion
Total mobilisation of a war machine operating in space and time finds its effectivity overdetermined by the
temporal. Space, understood as that which is ready to be materially mobilised, culminates in a state of parity.
Various thresholds — from mutually assured destruction and dark forest deterrence to, more fundamentally,
an essentially finite universe — forces the war machine into the dimension of time.[note]Cixin Liu, The Dark
Forest (London: Head of Zeus), 2015.[/note] It is the intensiveness of time that immediately distinguishes it
from the extensiveness of space. According to this temporal axis, readiness names the speed and effectivity of
the decision that determines the efficient prosecution of the war machine (as well as the inverse of waiting
and delay, although speed always remains more critical than delay on the basis of the potential to kill first).
Decision and prosecution are prima facie also measurable as a limit point, reiterating the limit of space: a
unit of Planck time. Yet Jünger’s something “deeper” of readiness from the position of the temporal goes
beyond even Planck time, so as to connect directly with the eternal. The acceleration of the war machine
signifies that the proximity of world possession is the proximity of the breach of the eternal. World possession
becomes a race into the eternal, intensiveness finding its source in the exteriority that is the objective of the
invisible war.

Nick Land’s concept “teleoplexy” describes a “time-structure of capitalist accumulation” that responds to the
same  question  Jünger  essentially  confronts  at  Copse  125:  “what  is  accelerating?”[note]Nick  Land,
“Teleoplexy: Notes on Acceleration” in #Accelerate: The Accelerationist Reader,  eds. Robin Mackay and
Arman Avanessian (Falmouth, UK, 2014), 511.[/note] For Land, the time-structure under scrutiny cannot be
separated from an empirically  verifiable  “instantiation”.[note]Ibid.,  511.[/note]  Any attempt  to  diagnose
acceleration must in the first instance be consistent with “natural-historical reality”.[note]Ibid., 514.[/note]
This constraint as instantiation entails a historiographical method immediately defined by periodisation.
Periodisation possesses both the parsimony and depth of  a BC/AD type break,  which is  to register an
“explosion”within natural-historical reality.[note]Ibid., 511.[/note] Capital satisfies this criterion of explosion
for Land, insofar as its explosion is directed against natural-historical reality as such. Capital  becomes
adequate  to  explosion  in  its  suffusion  of  natural-historical  reality  with  that  which  is  not  yet  real,
“operationalising … science fiction scenarios as integral  components of  production systems”.[note]Ibid.,
515.[/note] The explosion of natural-historical reality satisfied by “something not yet realised” divests an
intuitively  grounded reality  of  any transcendental  priority,  where transcendental  denotes  the “absolute
horizon  of  conditions  of  possibility.”[note]Nick  Land,  Templexity:  Disordered  Loops  Through  Shanghai
Time  (Shanghai:  Urbanatomy  Electronic,  2014);  Nick  Land,  “A  Quick-and-Dirty  Introduction  to
Accelerationism” Jacobite (2017).[/note] Yet, conditions in some antecedent function are precisely what are
effaced by an explosion of natural-historical reality, as capital means that “ontological realism is decoupled
from the present, rendering the question ‘what is real?’ obsolete”.[note]Nick Land, “Teleoplexy: Notes on
Acceleration”,  516.[/note]  The natural-historical  instantiation of  capital  is  a  periodic  cut  that  functions
against the backdrop of — but also vitiates — an equally intuitive linear time, and as a result “breaks the
history of the world in two”.[note] Friedrich Nietzsche, On the Genealogy of Morals/Ecce Homo, ed. W.
Kaufman (New York: Vintage, 1968), 333.[/note]

https://jacobitemag.com/2017/05/25/a-quick-and-dirty-introduction-to-accelerationism/
https://jacobitemag.com/2017/05/25/a-quick-and-dirty-introduction-to-accelerationism/
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This break, upon closer inspection, reveals itself to be a “circuit.”[note]Nick Land, “Teleoplexy: Notes on
Acceleration”, 516.[/note] The circuit form is derived from the explosion’s act of decoupling. The severance of
reality from the present according to the not-yet of capital is not a contingent explosion, but “intelligent” and
“controlled” qua operationally motivated intervention: the teleological core of teleoplexy.[note]Ibid.[/note] If
capital names the intrusion into a putative ontological realism of that which annuls the present’s claim over
what is real, the effectiveness of its operation rests on its teleological force. The strength ascribed to the
latter infers that explosion instantiates its own periodisation, thus disclosing the circuit structure. Whereas
the initial periodisation allows for an identification of “the basic motor of acceleration” as such, the motor
discloses the circuit that is a necessary condition for the initial periodisation.[note]Marko Bauer, Nick Land &
Andrej Tomažin, “The Only Thing I Would Impose is Fragmentation: An Interview with Nick Land”, Šum:
Journal for Contemporary Art Criticism and Theory, #7, 2017, 815.[/note] Periodisation marked by capital
engenders its own periodisation, and can therefore accomplish time-travel: the circuitous time-structure of
teleoplexy.[note]Nick Land, Templexity: Disordered Loops Through Shanghai Time[/note] In this respect,
teleoplexy can be said to inject the notion of a final cause into a pure immanence, whose coherency, from
Spinoza onwards, rests upon the foreclosure of any telos. But here the final cause is not an end to which
means are directed; rather the end and the means are the same: “the means of production becomes the ends
of production.”[note]Nick Land, “Teleoplexy: Notes on Acceleration”, 513.[/note] Means as ends connotes a
circuit, according to which the final cause is present and distributed throughout the structure, yielding its
accelerated, intensified effect as “an ever-deepening dynamic of auto-production.”[note]Ibid., 513.[/note]

Yet the disclosure of the circuit also problematises the identification of that which satisfies the criterion of
explosion. For the circuit structure appears to subvert the accuracy of any attempt at periodisation. If
periodisation  relies  upon  a  presupposed,  however  minimal,  consistency  of  natural-historical  reality  for
empirical verifiability, such consistency is abrogated by that which periodisation intends to mark. An exoteric
time-structure is used to define an esoteric time-structure, while the esoteric time-structure annuls the
consistency of the exoteric time-structure that yields it. On the one hand, the back and forth between time-
structures is precisely the form of the circuit, its “roundaboutness”: the deductive circularity of the operation
validates the periodisation irrespective of its apparent tautological inadequacy.[note]Ibid., 511.[/note] On the
other  hand,  a  teleoplexic  temporality  will  always  confound  the  desired  precision  of  periodisation’s
straightforward cut according to its contortion of linear time. The demand for periodisation confronts a
circuitous temporality  that  yields an either/or (in which the possibility  concomitantly  subsists  that  this
either/or may be one and the same):

either the circuit structure validates the periodisation that identifies the motor1.
(the  apparent  circularity  of  the  exercise  discloses  the  truth  of  the  circuit
structure as such)

or the circuit renders inadequate or at least problematises the initial diagnosis of2.
that which would satisfy the criterion of explosion, suggesting a “deep structure”
that  always  abjures  periodisation  and,  a  fortiori  now  requires  a  “concrete
historical philosophy of camouflage.”[note]Ibid., 517.[/note]

If Jünger is generally absent from the attempts to construct a history of accelerationism, this is because he
considers capital as peripheral to the phenomenon he experiences on the Front: Jünger equates the motor of
acceleration entirely with war.[note]As an example of an exception cf. Antoine Bousquet “Assessing Ernst
Jünger: Prophet, Mystic, Accelerationist” The Disorder of Things (2013)[/note] A break in natural-historical
reality is that which Jünger encounters at Copse 125. The overwhelming convergence at a singular point of

https://thedisorderofthings.com/2013/11/01/assessing-ernst-junger-prophet-mystic-accelerationist/
https://thedisorderofthings.com/2013/11/01/assessing-ernst-junger-prophet-mystic-accelerationist/
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ever more sophisticated war machines satisfies a criterion of explosion and parsimonious periodisation with
the unprecedented proximity of world possession. The phenomenon of acceleration is the eschatological
vector of history.

The nearness of world possession is equivalent to the conditions under which total mobilisation is possible. In
Jünger’s description of total mobilisation, war prima facie  appears as a type of constant, which directly
opposes what Land terms the “variable” consistent with explosion.[note]Nick Land, “Teleoplexy: Notes on
Acceleration”, 514.[/note] The genius of war once again suggests that war obtains as some innate and eternal
structure that is accelerated only when the spirit of progress enters its matrix. Yet the something deeper
subtending technics infers that this is only what Jünger calls the “lower form” of total mobilisation; its
“higher form” is when the two are indistinct[note]Ernst Jünger, “Total Mobilisation”; Ibid.[/note] The spirit of
progress can only increase its velocity when it injects itself into the genius of war. Progress requires war as a
necessary condition so as to satisfy the viscerality of the explosion that would mark acceleration. It is at this
point in natural-historical reality — Copse 125 — where the chimerical distinction between war and progress
no longer obtains. Progress shows itself only to have been the progression of the war machine, thereby
yielding the pure form of war: “total mobilisation is far less consummated than it consummates itself …
express(ing) a secret and inexorable claim.”[note]Ibid., 128.[/note] The intensified qualitative change in the
war machine is adequate to a criterion of explosion, where the latter simultaneously indicates that the
camouflage of the invisible war dissipates so as to divulge the pure form of war, the increased lucidity of the
objective. The pure form of war discloses itself in the proximity of world possession.

Whenever camouflage is  operative — and the necessity of  a  history of  camouflage maintains that  this
operation is continuous— the equation of acceleration with X is problematised. This itself is a clue that
motivates Land to consider a deep bond between acceleration and war. Camouflage is nothing other than
occultation, and all war implies occultation: “in a reality at war, things hide. The alternative is to become a
target, a casualty, and thus — in the course of events — to cease to be. When war reigns, ontology and
occultation converge.”[note]Nick Land, “Phylosophy of War”, Obsolete Capitalism (2013)[/note] The nature of
this convergence signifies that the tactical supremacy of occultation is not exhausted in the tactical. The
supremacy of the tactic means that if war is occultation, the occultation at the heart of war alongside its
continuous reign evoke occult  war.  The antagonistic  sides of  war practice occultation tactics  for  their
localised objective; yet the higher objective of the war as such is occulted. For Jünger, the objective of this
occulted war emerges in the contemplation of the superior soul, described in “Total Mobilisation” as a heroic
spirit: “It goes against the grain of the heroic spirit to seek out the image of war in a source that can be
determined by human action.”[note]Ernst Jünger, “Total Mobilisation”, 122.[/note] The higher dimension of
war eradicates its equation with a perpetual violence to be found in a human action that corresponds to a
human end: occultation tactics for biological survival. The exteriority of the source of war is the intelligence
of the objective; the proximity of world possession announces that occult war has become eschatological war.

If world possession is determined by the war machine, the history of the world is the history of the war
machine. That which determines is ultimately that which is. For the question of acceleration, the form of
determination it addresses entails excessively radiant quantitative as well as qualitative change. Capital
apparently satisfies this demand according to the explosion registered by clear historical periodisation: the
equation of capital with modernity as such.[note]Nick Land, “Teleoplexy: Notes on Acceleration”[/note] This
is in contrast to war’s seeming lethargy. The long march of the war machine to Copse 125, from two billion
years as a prokaryotic cell to the sudden formation of a eukaryotic cell that tactically mobilises with an
unprecedented sophistication so as to liquidate enemy cells, thereby creating an explosion in life, but also,
and more fundamentally, in the productivity and potential of the war machine, recalls a Hobbesian state of
nature, rather than an explosion. Yet this constant — as opposed to variable — appearance no longer holds
when time scales are extended, from the time scale of the universe to the time scale of the invisible war.
Presumed variables can always mislead in their overdetermination by indulgent localisation. Time-structures
rather function as a doomsday clock: the proximity of world possession that is determined by the intelligence

http://obsoletecapitalism.blogspot.com/2013/12/nick-land-phylosophy-of-war-dissolution.html


Philology Community Falls Out over Paradise Lost Amanuensis Manuscript

Vast Abrupt | 46

of the objective. The highest state of readiness attained by the war machine participating in this war would
be to understand its clandestine objective: “what does the war want?”[note]Nick Land, “Phylosophy of War”,
Obsolete Capitalism (2013)[/note]

Physical and Metaphysical Eschatology

All eschatologies are teleological, whereas the reverse does not hold. The asymmetry between eschatology
and teleology nevertheless dissolves when the telos necessary to both is posited in terms of its absence. This
absence as a function of telos does not only register teleological incompleteness in the form of a process that
is underway. A deliberate hiddenness evokes a concept of war in the unity of camouflage and an objective.
Yet this model only becomes properly eschatological — a model of eschatological war — when hiddenness is
taken in its strongest sense, as an absolute remoteness.

In a 2003 resource letter published in the American Journal of Physics, Milan M. Ćirković summarises the
basic  concepts  and  immediate  lines  of  investigation  that  define  the  “nascent  discipline  of  physical
eschatology.”[note]Milan  Ćirković,  “Resource  Letter:  PEs-1:  Physical  Eschatology”,  American  Journal  of
Physics, Vol. 71, Issue 2, 122.[/note] Physical eschatology in the first instance appears as a competing sub-
discipline within general cosmology. Emphases on futural temporality as well as cosmic finitude represent a
particular cosmological model driven by equally particular initial theoretical commitments. Yet these first
principles also coincide with the deepest mechanisms of scientific method, suggesting that all cosmology
implies a form of physical eschatology. For Ćirković, the priority of prediction to scientific method overtly
indicates  science’s  future  bias,  demanding  in  its  purest  form an  eschatological  type  of  judgment  qua
experimental verification. If future bias informs physical eschatology, this is entirely consistent with science
as such. At the same time, despite the shared temporal orientation of general scientific method and physical
eschatology, Ćirković also argues that such future bias disappears from the perspective of the classical laws
of physics, insofar as the latter are reversible. Reversibility on the level of physical laws maintains the
abrogation of temporal preference, since, according to the same laws that apply to physical eschatology, no
such futural bias is extant. On this basis there is no “prima facie reason for preferring classical cosmology to
physical eschatology in the classical domain.”[note]Ibid., 127.[/note] Physical reversibility of laws becomes a
justification for the irreversibility of physical eschatology, as the underlying law-reversibility pacifies the
model’s apparently stringent and particular commitment to irreversibility. Yet law-reversibility concomitantly
also legitimises the future bias of physical eschatology, in that the future bias of scientific method continues
to obtain regardless of law-reversibility (as well as the potential non-classicism of laws): the hidden object of
science as such. Physical eschatology, as any other scientific theory, can be subjected to elimination. That
which physical eschatology in this sense prioritises is the elimination itself as a determinative force. Physical
eschatology can be said to posit future bias not only in terms of something to be experimentally disclosed, but
as a determination operative beyond the level of epistemological verification. Future orientation of physical
eschatology integrates this bias into its own model, such that the future disclosure of verification is taken as
a  determinative  force  from  the  future.[note]Compare,  for  example,  with  John  Zizioulas’  metaphysical
eschatology  Remembering  the  Future:  An  Eschatological  Ontology  (New  York:  Bloomsbury  Academic,
2020).[/note]

Ćirković’s 2003 resource paper can be broken down into three basic categories which are to orient physical
eschatology:

laws of nature, with heightened attention to the second law of thermodynamics1.
and time asymmetry, the arrow of time
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astrophysical objects, to be generally studied under the conditions of these laws2.

life and intelligence, which can potentially exert control over future oriented3.
direction

According to these three categories, physical eschatology further hides the future with the problematic
variable  of  intervention.  To the extent  that  the laws of  nature and astrophysical  objects  are taken as
approximate constants, it is the third category of life and intelligence that more deeply obscures the future
according to the unknown character of its intervention. Future bias no longer indicates a dimension of the
constant that remains hidden to the present and is thus to be disclosed through verification; rather, all
constants can be manipulated by a variable. As in Land’s model, future bias is not exhausted in an ontological
realism corresponding to an epistemological shortcoming. The intervention of a variable can transmogrify
and even annul all constants. The identification of this variable names the problem of what is intervening
from the future insofar as the variable registers itself as the alteration of the future. With respect to the
interventional capability of life and intelligence, Ćirković cites Freeman Dyson:

It is impossible to calculate in detail the long-range future of the universe without
including the effects of  life and intelligence.  It  is  impossible to calculate the
capabilities  of  life  and  intelligence  without  touching,  at  least  peripherally,
philosophical questions. If we are to examine how intelligent life may be able to
guide the physical development of the universe for its own purposes, we cannot
altogether avoid considering what the values and purposes of intelligent life may
be.[note]Ibid., 129.[/note]

Physical eschatology as presented by Ćirković is not necessarily a teleological model. Telos is conceivably
absent from the laws of nature, astrophysical objects and life and intelligence. All three categories do not a
priori eliminate a model along the lines of Spinozan immanent causality. Yet, it is in the third category of life
and intelligence where telos most explicitly could obtain. The future dimension’s effect on the cosmological
model according to an intelligent intervention concomitantly implies a uniquely teleological incompleteness
to a cosmological model. Because of the unknown nature of the variable, cosmological models are always
teleologically hidden in a double sense: the hiddenness of the given telos in its degree of incompleteness and
the hiddenness of the telos in the variable status of the particular form of life and intelligence that pursues a
particular objective.

The “taboo” Dyson identifies as the general anti-teleological position of the natural sciences can be reduced
to an aggrandisement of what Kant, in the Critique of Judgment, diagnosed as the anthropic and fictive
operation of a final cause — which from the perspective of evolutionary biology can be tied to the ability of
the  neocortex  to  anticipate  the  future  — into  a  general  cosmological  principle.[note]Ibid.,  129.[/note]
Whereas the advocacy for a telos in biology names a minority tendency to the extent that Darwinian evolution
is a “universal acid”[note]Daniel Dennett, Darwin’s Dangerous Idea: Evolution and the Meanings of Life (New
York: Simon & Schuster, 1995).[/note] eviscerating all teleology on the basis of the primacy of contingency in
the successful navigation of natural selection, even a retention of telos evokes a category mistake with the
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introduction of a general biological concept qua cosmological principle. The push against teleology stems
from the only potential source of a final cause being found in a concept of life that possesses an inordinate
degree of contingency in contrast to any greater cosmological principle. In the case that such contingency
does not preclude a purposeful intervention, Dyson’s hypothesis names only the unsophisticated brute force
obtrusion of a fictive telos into an otherwise purposeless cosmos. Dysonian cosmic will-to-power is a purely
contingent intercession based on the conjecture that an insane accretion of power is able to instantiate its
own cosmic objective.[note]For example, a Kardashev Type-3 or above civilisation.[/note]

If, according to its evocation of both a vector of movement qua future orientation and an intelligence qua
teleological force, acceleration is a species of physical eschatology, the unknown character of intervention —
the question of what is the variable that satisfies a criterion of explosion — is not only reducible to any
number of possible interventions based on a conceivable multiplicity of Dysonian cosmic wills to power.
Rather,  following Jünger and Land,  the unknown of  the intervention more decisively  creates a further
subdivision in Dyson’s ascription of a potential telos to life and intelligence in its separation of life from
intelligence.  The severance of  intelligence  from life  with  a  concomitant  retention  of  telos  entails  that
teleological force could conceivably lie anywhere.

The anywhere of the telos suggests a total obtuseness. But the telos gains in acuity according to the logic of
its  necessary secrecy.  A final  cause is  not only occulted in the sense that any telos entails  a state of
unrealisation. Telos is hidden not only because it is always absent by definition; the hiddenness of telos is
constitutive of telos. The occultation of the final cause is necessary to the objective of the final cause as such,
whereby its occultation not only evokes the unrealised, but is its camouflage.

The preeminence of camouflage to the logic of telos marks a deep homology between the war machine and
the hidden final cause. The bind between war and occultation overcomes its reduction to the tactical when
the telos of war is itself hidden. If a deeper cosmological structure is indexed by the history of the war
machine, then this deeper structure is a structure of war. The displacement of the objective from the war
machine locates the objective in war in-itself: an invisible war and a secret telos.

Remote wisdom as the remoteness of telos strains and ultimately breaks a purely physical eschatology,
always  externalising  to  an  infinite  degree  a  force  of  determination  that,  through  the  mystery  of  an
instrumental function of war to this telos, marks one and the same war. That the invisible war is for Jünger an
eschatological  war  recapitulates  this  teleological  dimension  and  the  remoteness  of  telos.  Whereas  all
eschatology implies teleology, eschatology differs in the exteriority of telos, the physical eschatology evoking
metaphysical eschatology according to the absolute remoteness of teleological hiddenness.

The remoteness of the secret telos gives an eschatologised cosmos its direction. When remoteness is a first
principle, the absoluteness of remoteness marks the deepness of the final cause’s occultation. But in the
proximity of the final cause’s de-occultation — at the moment of world possession — the effect of remoteness
is  that  of  a  distance  which  now  expedites  the  strength  of  its  assault.  Total  mobilisation  as  an
eschatologisation of the war machine signifies the proximity of the secret telos in the intensification of the
force of its unilateral disclosure. At this point, physical eschatology becomes metaphysical eschatology under
the condition that the closest known analogue to this process is the revealed law of an eschatological God.  

“Determination and World Possession” is part of the series ‘Alternative Hypotheses of the War Machine’. The
first part was published in Šum #9 in Slovene.

http://sumrevija.si/en/sum9-miroslav-grisko-skrivni-jeruzalem/
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This is the full-text transcript of an audio podcast, recorded over two sessions, with Nick Land. Several
people contributed to the transcription effort, including Uriel Fiori, Luana Salles, Akira, Gullfire, and Nishiki.

Part 1: Acceleration, Ideology, Intelligence, Religion
Justin Murphy: You’re basically one of the leading thinkers, I would say arguably the leading thinker, of what
we might call the school of thought that’s known as accelerationism. Accelerationism is something like the
view that contemporary history is changing at an exponential rate, technologically and economically, and that
this rate of change confounds nearly all of our traditional concepts for thinking about society and economics
and politics. That’s just for people who have no idea what we’re going to be talking about, that’s broadly the
school of thought you are known for and associated with, so maybe just before we even move forward (that’s
my short, “elevator pitch” as it were), would you add anything to that? If someone on the street walked up to
you and asked you “What is this whole accelerationism thing?” Is there a kind of essence or key upshot that
you would add to what I just said?

Nick Land: We’re going to have this conversation so, you know, it’s probably … to try and anticipate might be
a  mistake,  and  I  think  as  we  start  talking  about  it,  we  will  find  ourselves  in  various  dimensions  of
accelerationism. In terms of my own involvement in it, I would say the guiding term, for certainly a long time,
was  cybernetics.  The  basic  accelerationist  thesis  is  that  modernity  is  dominated  by  positive  feedback
processes  rather  than  negative  feedback  processes,  and  the  first  wave  of  cybernetic  theory  — which
consistently normalized negative homeostatic feedback and pathologized positive feedback — was therefore
self-obsolescent. It was something that was not going to be a sustainable stance, given the — as you say —
basic  accelerating  trend  of  the  modern  process,  most  extremely  in  its  technological  and  economic
dimensions. So that’s the “off the shelf” conceptual vocabulary that I think, at least initially, it comes in with,
but it is itself extremely dynamic. And we’ve seen, an astounding range of different systems and terms of
reference get sucked into this accelerationism conversation.

Justin Murphy: I’ve always been extremely curious about the relationship between your earlier work and your
current thinking on these matters. A lot of your early work from the 1990s, it tends to embrace a fairly
radical and even emancipatory political tone, I think it’s fair to say … it’s very kind of insurrectionary
anarchist. There are a lot of feminist connotations. It’s very cyberpunk, obviously. It’s all about theorizing
rebellion in the new digital context. Things like “hacking the macropod” and exploiting glitches in what you
call the “human security system”, these sorts of notions … You talk about “k-war,” which I interpret as like
revolutionary guerrilla warfare but on the level of the social codes. You’re even interested in more fantastic
ideas such as stuff like “neolemurian time-war” in which one gets the sense that your position then seems to
have been that  these sorts  of  accelerationist  insights  might  allow rebellious individuals  and groups to
fundamentally alter or hack the nature of social reality in ways that the status quo institutions are not able to
defend against … There’s this very heady, emancipatory kind of tone to all of it, and so a lot of people who
are interested in your work and your ideas, got into it through these early texts, and I think we know it’s very
clear that since then, your thinking has evolved drastically, but what’s unclear I think is how and why exactly
your thinking has changed or just how to understand the trajectory between those early heady, emancipatory
connotations and your current viewpoints. So before even going into your current views and picking your
brain about how you see these things today, I’m just curious if you could kind of mentally go back to the
1990s, when you’re theorizing all these kinds of radical ideas at the beginning. What was the first crack in
that tendency for you? Like what gave, exactly? Was there a particular realization or insight or problem or
anomaly in your viewpoint in the 90s that kind of cracked and made you see that all  of these radical
emancipatory ideas are not going to work, or how would you explain that?

Nick Land: These things come in waves. Wave motion is crucial to this. There was an extremely exciting wave
that was ridden by the Ccru in the early to mid-1990s. You know, the internet basically arrived in those years,
there were all kinds of things going on culturally and technologically and economically that were extremely
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exciting and that just carried this accelerationist current and made it extremely, immediately plausible and
convincing to people. Outrageous perhaps, but definitely convincing. It was followed — and I wouldn’t want
to put specific dates on this, really — but I think there was an epoch of deep disillusionment. I’d call it the
Facebook era, and obviously, for anyone who’s coming in any way out of Deleuze and Guattari, for something
called “Facebook” to be the dominant representative of cyberspace is just almost, you know, a comically
horrible thing to happen! [Laughs.]

I just really responded to this with such utter, prolonged disgust that a certain deep, sedimentary layer of
profound grumpiness — from a personal point of view — was added to this. But I don’t think it’s just a
personal thing. I think that accelerationism just went into massive eclipse …

Justin Murphy: To me, what’s really at stake in this question is the nature of ideology — that’s one of the
things  I’m really  interested  in  today  — just  what,  exactly,  is  ideology?  What  is  the  most  empirically
sophisticated way to understand social communities’ tendencies to divide along ideological dimensions, the
number of those dimensions, the relationship between those dimensions … I find it very fascinating and
important because I think those are the tracks along which so much of the contemporary mass insanity and
confusion go down … It almost seems to me like you — listening to you describe your own trajectory — it
almost sounds like you’re endorsing a horseshoe theory of ideology, this idea that the radical left at a certain
margin almost has to become right-wing to some degree? That seems to be kind of baked into what you’ve
said  about  Deleuze  and  Guattari’s  perspective  on  accelerationism,  that  the  real  way  to  rebel  against
capitalism is, in some sense, to be so capitalist that capitalism can’t handle it? Is that how you see it?

Nick Land: Actually, that’s not really how I see it, but I think it is an interesting suggestion and I think you’re
touching upon this really fascinating and intricate zone in making that suggestion, for sure.

Justin Murphy: So what’s wrong with that, to you?

Nick Land: Before trying to respond precisely to that, let me just say that there is a fabric of discussion,
obviously  very  connected  to  your  point,  which  comes  from  the  fact  that  (precisely  because  of  this
surreptitious, insidious strategy that Deleuze and Guattari use, I’m going to use them as the epitome of this
thing that  we’re  involved in),  the fact  that  that  strategy has  resulted in  a  question that  has  haunted
accelerationism from its birth, which is precisely this “Is it a left-wing or right-wing process?” thing — that
we’ve seen people exploring in stages later. The original leftist formulation of it was very different from
anything that we get in what then becomes called left-accelerationism later. It’s almost like Lenin’s “the
worse, the better”. The understanding of it is that, you know, what Deleuze and Guattari are doing, what the
accelerationist current coming out of them is doing, is saying the way to destroy capitalism is to accelerate it
to its limit. There’s no other strategy that has any chance of being successful.

Now, then, there’s a question, can we model what is being said there as a horseshoe? There is a certain kind
of possible meeting point of hyper-rightists, proponents of capitalism, and hyper-leftists, defined as ferocious
antagonists of capital. Yes, I will grant you, in that construction, that’s not implausible, that’s not impossible.
And I think we do see these interesting crossovers. Obviously, one figure that is on the edge of this and of
great interest to lots of people working in accelerationism-related areas is this guy who goes by the nick of
Damn Jehu (if I’m pronouncing that right, I don’t know). He’s as absolute, fundamentalist Marxist as anyone
I’ve ever come across. Absolutely fundamental anti-capitalist, proletarian-revolution economistic Marxist, and
yet there’s a huge zone of resonance between his analysis and accelerationist currents, that could be seen as
absolutely, offensively and unambiguously rightist in orientation. There’s something serious behind what
you’re saying, it’s not like there’s nothing there, but I have to put my fourth point on the table, which will
bounce back onto this question, which is the right-accelerationist commitment (that feeds into all kinds of
later things but definitely is something already going on in the 1990s), that the actual, practical, social force
of conservatism — all of what would be called “reaction” — is the political left. The political left is the thing
that is set essentially against the imperative to accelerate the process.
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By that definition of leftism, it’s really that — I can say this as soon as I’m not within a certain strategic
context set by the the academy, but I  think it’s  not just the academy, it’s  a structure of political  and
ideological hegemony — that it’s just misleading to really present this as a leftist project at all, you’re so
against the basic grain, the basic impulsive imperatives of the left to say that, that it’s just … sure, you’ll do it
for strategic reasons but then, when you’re no longer under that pressure, why would you? Why would
accelerationism maintain some kind of affinity or affection for the left as a position, when it is in a position to
come clean on the situation and just say, “Look, what the left is, is the counter-movement, it’s the opposition
to the accelerationist process” … and that’s where I say it’s not really a horseshoe. It’s only a horseshoe if
you continue to define the left in terms that don’t actually make any sociological sense.

[15:50] Justin Murphy: So if you think about the left and the right as both superficial, strategic, social, molar
formations, then they’re really kind of mutually reinforcing paranoiac simplifications, trying to deal with the
unbearable anxieties of economic acceleration. If you try to do either one of them too seriously, you might
find yourself popping out into the other one, but that’s not for any deep meaningful reason but simply
because  they’re  both  delusional  or  strategically  simplified,  ultimately  disingenuous  tracks  along which
contemporary society sends people down, or something like that?

Nick Land: I think the terminology of left and right, for anyone like you who is fascinated by the question of
ideology, it’s completely indispensable. I totally see why people get dissatisfied with that language and say
“We have to move beyond this” or “This terminology ceases to be useful” but I have a sense of its kind of
extreme resilience. I don’t see us ever stopping talking about the left and the right. It’s always going to come
back in, I call it the prime political dimension, there is a basic dimension with left and right polarities that
everyone  returns  to,  after  their  wanderings  and  complications.  And  all  kinds  of  ideological  currents
themselves have a strategic interest in either muddying the water or trying to get people to rethink what they
mean.

But in the end, people come back to this basic dimension of ideological possibility and I think it is the one
that captures the accelerationist tendency most clearly. On the right end of that is the extreme laissez
faire,  Manchester  liberal,  anarcho-capitalism kind of  commitment  to  the  maximum deregulation of  the
technological and economic process. And on the opposite extreme is a set of constituencies that seek in
various ways to — polemically, I would say words like “impede” and “obstruct” and “constrain” and whatever,
but I realize that’s just my rightism on display. And there are other ways of saying that, to regulate it or
control it or to humanize it, I wouldn’t try and do a sufficiently sophisticated ideological Turing test on myself
to try and get that right you know?

But I don’t think there’s any real … It’s not really questionable, which of those impulses is in play and I think
that it’s on that dimension that so-called left-accelerationism is left, I mean, it’s left because it is basically in a
position of deep skepticism about the capitalist process. It’s accelerationist only insofar as it thinks there is
some other — I would say magical — source of acceleration that is going to be located somewhere outside
that basic motor of modernity. They gesture towards the fact that things will somehow still be accelerating
when you just chuck the actual motor of acceleration in the scrap. And I think that is the left.

Left-accelerationism is left in a way that is robust, that everyone will recognize, they definitely are in fact
genuine leftists, they’re not playing games like that, and they catalyze, obviously, a right opposition as soon
as they do that because they’re already [inaudible] the prime political dimension. They’re on the left pole of
it, they’re in antagonism to, then, what is defining the right pole of that same spectrum.

Justin Murphy: So it sounds like you would basically say that Deleuze and Guattari are not really leftists. They
might be writing from a kind of leftist milieu, and they might have some, sort of, leftist connotations, but the
core of their project is not leftist because … you think leftism is basically the position of trying to slow down
the accelerator?
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Nick Land: Yes, I think that project is anti-leftist but smuggled-in — this insidious thing of subverting the
Marxist tradition from inside. I think the Marxist tradition is easy to subvert from inside because the Marxist
tradition is based upon an analysis of capitalism that has many very valuable aspects. And as soon as you’re
doing that, then you are describing the motor of acceleration, and once you then make the further move that
Deleuze and Guattari do — and Marx obviously at times does, too — of actually embracing the kind of
propulsion that that motor is is generating, then you’re there. I mean, you’ve already crossed the line.

Justin Murphy: OK. I think that clarifies things. That’s interesting because you also said you think there are
cyclical tendencies in ideological manifestations, you seemed to be referring to the possibility that in some
times and places, to pursue a radically critical philosophy, you’ll tend to find yourself on the left, but at other
times and places that might be more of a right-wing manifestation. Is that what you meant?

Nick Land: Yes. Well, nothing so articulate. But I think the question is extremely interesting. I’m not going to
put a dogmatic response to that down. Sure. But I think the conversation could go down a huge, extremely
interesting track, guided entirely by that question that you’ve just raised really, which would be, “Does the
history  of  critique pass  through these  strange processes  of  ideological  oscillation?”  And I  think  there
definitely does seem to be some indication of that.

There’s a lot of work that has to be done to really bring out the pattern really rigorously and clearly, but I’m
absolutely convinced that Marxism in its core of maximum theoretical potency is definitely a working of
critique in its strict Kantian, technical philosophical sense. And obviously, at a certain point, that seemed to
have obvious anti-capitalist implications and I think that, in Deleuze and Guattari’s work that does flip, but
it’s also complicated because in a sense Deleuze and Guattari are only excavating something that is already
happening in Marx. They’re not really distancing themselves in any way from what Marx is doing, or even
from his configuration of critique, they’re simply elevating it to an unprecedented point of lucidity. So maybe
what you’re saying is that there is a kind of a subterranean rightist implication even in what seems to be, at a
certain point in history, its absolute antithesis.

Justin Murphy: Well, how about this? What if we step out of the the ideological question and … let me ask you
a question embedded in some of this, but without the ideological fetters on. Specifically, I want to go back a
little bit to all of these notions and ideas that you spent a lot of time theorizing — which I mentioned before,
in the 90s. There’s a lot of pretty concrete mechanisms or tactics, if you will, that you theorize in those early
writings, ways that people can basically re-engineer our social reality — I referred to some of them before, I
won’t go over them again.

But what I want to ask you is, has your empirical model of society changed in such a way that those kind of
tactical ideas of reengineering social reality — do you believe that they no longer work? Or that you were
wrong to think that they worked? Or is it just that those tactical abilities that humans have to alter social
reality, maybe you would maintain that those ideas still empirically describe real possibilities available to
people but they’re just not being pursued for idiosyncratic reasons, or what?

Nick Land: I think there are two dimension to this question, both are very interesting. On one level, there is a
question of tactical — I’ll just repeat your language — various types of tactical potential. But I want to just
abstract them from any attribution of a subject, because that’s what we’re going to then get onto on the flip
side of this, which complicates things. Now, if we can do that, on one side we’re talking about the question of
humanism, in its wider sense … Who is it who’s doing this stuff?

In the way you formulated the question, it’s very much like individuals or groups, conceived as agents, in a
relatively conventional way, using or exploiting these tactical opportunities which therefore serve them as
tools. You’ve got a clear teleological structure there. Coming along with that, therefore, you have a notion of
political guidance at the level of these agents, where their individual collective is in some position of mastery
over their tools or equipment or resources.
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This second aspect is obviously much more complicated, though the first aspect [of tactical opportunities] … I
would straightforwardly say: there’s absolutely no need to withdraw from this. This is partly back to this
whole Facebook … this Facebook slump is the negative of this, but I think we’ve come out into an absolutely
incandescent,  new phase of  technological  and economic possibility driven by this fundamental  dynamic
vector of the internet. The basic socio-historical conditions right now are every bit as exciting as anything
that was around in the 1990s. Totally.

And I would obviously say these blockchain technologies, I mean, they were envisaged in some sort of
extremely abstract philosophical sense in the 1990s, everyone thought (who was looking at these issues at
all), everyone could see that what the internet was going to do was produce these distributed structures that
escaped the kind of established structures of governance that would be, in some insurrectionary sense,
apolitical. You look back at some of these early cypherpunk and crypto-anarchist writings — Tim May, people
like that — and they catch a hell of a lot of this stuff and what it’s going to do, and what it’s going to mean,
and people were seeing that in the late 1990s and then they lost it …  the internet just looked like an
extremely sad opportunity for this narcissistic implosion back into the most pathetic forms of subjectivity.

And then we’ve had an absolutely incredible resurgence of massively exciting processes in the last few years,
the last decade, I don’t know how you would date it exactly.

So that’s all easily said. I haven’t at all become skeptical about those kinds of processes. But where I’ve
always been skeptical is with the structures of agency that are supposedly employing these things. The big …
I’m sorry if I’m relapsing back into ideological terminology you’re hoping to escape … my sense of just
absolute distancing from the left is that I think it has a massive myth, a huge, massive, humanist myth about
the fact that there are these human agents, they can be trusted in the final analysis to have sound political
orientation, we should listen to them, we should trust their political judgments and instincts, and that all of
these technological and economic resources properly belong in a state of teleological subordination beneath
their political projects.

So you have this whole thing about “praxis is on top,” and capitalism [chuckles] … To summarize it, the
technological and economic materials are subordinated in principle; even before you have your revolutionary
suppression of capitalism, you have a theoretical suppression because you’re thinking of it as just a toolkit to
be put in the hands of various kinds of human agents to pursue their projects. And as you’ve already said,
that’s not, for me, a new problem. I mean, all of this — that’s the human security system! [Laughs.] I don’t
trust the human security system, it’s not my friend … I’m not trying to empower it. I’m not … cheering it on. I
don’t want it to improve its position of mastery in any way. I don’t see capitalism as its toy or tool, you know.
My relation to that is just utterly antagonistic.

[33:30] Justin Murphy: So basically, all of the stuff you were thinking about in the 90s, which had a very left-
wing flavor or a very emancipatory kind of motivation or drive or connotation — or I don’t know what exactly
you want to call it — but these very emancipatory-seeming ideas that you’re theorizing in the 90s… You
actually have not disavowed them at all. And interestingly, you’re kind of saying — if I hear you correctly —
that you actually think they might be more salient now than ever, as we come out of this Web 1.0 or 2.0
slump. So that’s very interesting that …

Nick Land: Sorry, Justin, if I can just interrupt you for one minute, because again, this is two-sided … Yes, I
nod along to everything you were just saying, but … the language of emancipation, it’s fine with me, you
know, but — what is being emancipated?

Already in the 1990s, my interest is in the emancipation of the means of production. I have zero commitment
to emancipation in any way defined by our dominant political discourses. I’m not into emancipated human
groups, an emancipated human species, who reaches species-being to emancipate human individuals … None
of that to me is of the slightest interest, so in using this word of emancipation, sure, I will totally nod along to
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it if what is meant by that is capital autonomization. I don’t think that’s something that it isn’t already there
in the 1990s, but I’m no longer interested in playing weird academic games about this and pretending this is
the same thing as what the left really means when they’re talking about emancipation. I don’t think it is. I
think what the left means by emancipation is freedom from capital autonomization.

Justin Murphy: I definitely see the conceptual landmines here … The way that certain words here seem to
have certain ideological affiliations you’re very keen to be on guard against, so I think I understand you
clearly. I guess where I’m coming from, though — and I think this is a really important point — is that for
people who read your work, and read accelerationism, who are aware of this school of thought, there is a
very popular kind of interpretation in which it’s seen as, “Oh, accelerationism is that school of thought that
says, basically, you should just accept the reality of capitalism and not only should you just accept the reality
of capitalism, but you should more or less accept and even push forward its increasingly brutal tendencies”.
So that’s obviously, for a lot of people, that’s a non-starter, but the reason that I’m interested in the questions
I’m asking  right  now is  because  I  think  that  common way  of  seeing  accelerationism is  really,  really
misguided, because on the one level, there’s everything you’re saying about how, yes, accelerationism does
mean the foreclosure of human agency and the subject, and the increasing autonomization of capital, and a
lot of these things that in the popular imagination are associated with oppressive dynamics, but … What I
remain very interested in trying to understand, and also trying to explain and model, is that what a lot of
people see as this kind of oppressive pessimistic horror show — and it sounds like you kind of play that up a
little bit when you talk about things like horrorism (that’s sort of a separate sideline) — but what I’m
interested in is, actually, there is a different way of reading the same empirical phenomena.

Yes it’s dehumanizing, its capital autonomization, and yes, there will be really brutal consequences. But at
the same time, if what you’re really interested in is … if you see the world through categories such as
freedom and liberation and emancipation, and kind of escape from oppression, if that is how you see the
world, well actually, the accelerationist perspective still has a lot for you to be interested in. There’s still, in
some sense, a lot for you to do. And you’re right that I’m kind of lapsing into a humanistic language which is,
you know, just an unfortunate convenience, and you’re right you have to be careful to not kind of reproduce
unnecessarily naive notions of the human subject.

But correctly understood, these processes of we might call “k-war” or “neolemurian time war” or hacking the
human security system, all of these sorts of tactics that you very richly help people to see in your early texts,
those are still there … And those are things that human beings who feel oppressed today can do. And maybe
it’s not the naive human subject that’s going to be doing that, maybe it’s actually going to be a kind of tearing
asunder of the human subject in the very act of doing it. But my point is simply, and this is what I wonder if
you agree with, that whatever that is, it’s as close as we can get as human beings to what some of us have
been calling “freedom” or “emancipation” or “liberation”,  that there are still  things we can do in this
accelerationist paradigm, that are a lot like what people had in mind whenever they they’ve talked about
liberation and freedom.

That’s kind of the really important upshot from the accelerationist worldview that I am extremely interested
in and am actively pursuing, and I find it very … I do find it liberating! I find it actually energizing and
propelling in a way that I consider to be emancipatory, and I think there’s a lot of research to be done on how
to do those things and how to work those things out. But a lot of people can’t see that because they think this
whole accelerationism thing is just a kind of reactionary capitulation to everything that they see as being
terrible and oppressive. Does that make sense, I wonder?

Nick Land: Yes, that whole thing … I think it’s an extremely rich field, as you know because of your deep
involvement  in  it.  The accelerationist  landscape right  now is  absolutely  extraordinary,  in  terms of  the
incredible stuff people are doing. There’s a whole flourishing of just fantastic accelerationist resources and
blogs and discussions and … it’s never remotely been in this state of flourishing and the kind of questions
that you’re raising just there are very much integral to that, and being thrashed out very much by all kinds of
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people within these different interlocking, interacting strains of accelerationist theories. So for sure, that
conversation, it’s not only that it’s interesting and to be encouraged, but I think it’s probably absolutely
inevitable and something that we can just confidently predict is going to be one of these explosive dynamics.

I would tend to put myself, predictably [laughs], on the dark side of that whole ecology of discussion, because
it just comes back to this question about humanism, the human animal, its ideological self-aggrandizement,
and what is going on in that. I guess I’m sort of drifting somewhere very close to agreement with you, in
saying something like, true emancipation, as something that is intensely and really produced, corresponds
strictly to a process of dehumanization. Yeah, that would be the way I would put it, in trying to be in
maximum resonance with what I took you to be saying.

Justin Murphy: OK well, I think that’s actually a really nice and relatively neat way to wrap up that segment
of the conversation then. Maybe we should not beat a dead horse as it were, and move on a little bit.

Nick Land: Without wanting to seize the steering wheel, it seems to me like this is a really good place to go
into the artificial intelligence discussion. The kind of problems and questions you were just raising are
obviously extremely pertinent, in that, again, that huge field that I think intersects with accelerationism in a
huge way, and is precisely haunted by the same kind of terrors of oppression … of whatever is mapped under
this umbrella term of unfriendly AI, which is an update on a lot of the old terrors of what capitalism is
delivering for us, and obviously again cuts across all these questions about agency in human identity, the
definition of intelligence and subjectivity … So right there, already at this stage in the discussion …

[45:10] Justin Murphy: Sure. Is there a particular point about AI that you think feeds in directly to what we
were just talking about?

Nick Land: Well, if I can just backtrack a tiny bit. I think there’s one point about the AI landscape that we
reached right at the beginning of this whole discussion, which is that the model of intelligence explosion as it
comes out of the more rigorous but still speculative side of the artificial intelligence world — I’m thinking
particularly of this amazing essay by I.J. Good, I’m gonna forget the name now, I won’t try and recall it
[Speculations Concerning the First Ultraintelligent Machine], but he launches the term intelligence explosion
in that essay. It’s an extremely good fit for the kind of core commitment of accelerationism, and intelligence
explosion is the name for the thing that accelerationism is looking at. This notion is obviously controversial
within the whole AI discussion. I don’t think anyone would doubt its importance, but there are definitely
people who have questioned its possibility. I think accelerationism finds itself committed automatically on
one side of those internal debates around intelligence explosion.

Justin  Murphy:  There’s  a  popular  image  of  the  intelligence  explosion,  in  particular  the  possibility  of
catastrophic  failure modes in  which,  basically,  superintelligence … one fine day in  the near  future …
something clicks into place and suddenly there’s a kind of rapid take off. That’s, I think, a picture that has
been put into a lot of people’s minds, in large part through Nick Bostrom’s influential book. He outlines a
bunch of possible pathways, but now when people think of really catastrophic possibilities, this is something
that commonly comes to mind, and something that I think about a lot is the connection to your work. You
know, I’m very skeptical to be honest, of that picture of the situation, because I think if you look at capitalism
in the kind of light that you do, if you see capitalism as this kind of pan-historical, almost substrate of reality
itself, as kind of cybernetic, capitalism is almost in the nature of things, in your model. Correct me if you see
it differently, but that’s kind of how I read you.

If you think of intelligence as this — how should I put this? — it’s almost like you see all of human history as a
kind of intelligence explosion and that capitalism as we know it is already this long-term, explosive historical
process.  And  so  it’s  always  seemed  to  me  that  the  very  catastrophic,  malignant  failure  modes  of
superintelligence — I take them very seriously — it seems to me like it’s already happening in the form of
capitalism. There’s a lot of reason to read your work as saying that, but I’m not sure if you agree with that or
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not. What do you think?

Nick Land: I think it comes down, again, just to these very, very basic cybernetic diagrams to do with positive
feedback. And one sort of image — it’s an entirely satisfactory image once it’s accepted that it is figurative —
is  a  critical  nuclear  reaction.  You have a  pile  of  radioactive  rods  that  are  damped down by graphite
containment rods, and you start pulling out those graphite rods, and at a certain point it goes critical and you
get an explosion. It’s just absolutely — it’s not a metaphor — it’s a positive feedback process [laughs]. It just
is a positive feedback process that passes through some threshold and goes critical. And so I would say that’s
the sense [in which] capitalism has always been there. It’s always been there as a pile with the potential to go
critical, but it didn’t go critical until the Renaissance, until the dawn of modernity, when, for reasons that are
interesting,  enough graphite  rods  get  pulled  out  and the  thing becomes this  self-sustaining,  explosive
process.

So in a certain sense, a lot of the actual fabric, the social historical fabric, is actually a containment system.
And I think that containment system had a failure mode in the Renaissance. Just to dip back into the hyper-
ideological space for a minute, what the extreme kind of what I call “paleo-reactionaries” get right is that
they they totally see that. I share nothing of their mournful affection for the medieval period, but I think
they’re totally right to say that there was a catastrophic failure that unleashed this explosive process, and
that is what modernity is from the perspective of the Ancien Régime. What any social system is for is to stop
this nuclear pile going off. You look at Chinese civilization and you say, well, what is it really doing? What’s it
for? From a certain perspective, it’s a capitalism containment structure that obviously worked better in this
traditionalist sense than the European one. The European one was too fractured, it was subject to a whole
bunch of wild, uncontrollable influences, and unprecedented feedback structures kicked off that no one was
in a position to master in Europe.

And so we get capitalism and modernity in Europe, and capitalism and modernity is brought to China by
Western gunboats. It’s not like they’re bringing a gift, what they’re bringing is … they’re coming to pull the
[laughs] graphite containment roads out,  you know, from outside.  That’s what that process of  Chinese
modernization is. It’s a process of the indigenous Chinese process of containment being dismantled from
outside until it then — obviously in a way that is no less spectacular than the one we’ve seen in the West —
goes into this self-sustaining modernist eruption basically in the early 1980s.

Justin Murphy: I really like your vivid metaphor of the radioactive rods and the containment system. I think
that really helps someone picture what’s at stake. Is this all to say that, do you think all of the people today
who are talking about “AI alignment” — the people that are trying to ensure that, if and when there’s a
superintelligence take-off, that it won’t be catastrophic — do you view those efforts as doomed?

Nick Land: Yes. Catastrophic, obviously, is a word that’s going to wander all over the place. And I’m a
massive critic of the most popular catastrophist models epitomized by, I think, honestly, this pitifully idiotic
paperclip model that was popularized by Yudkowsky, that Bostrom is still attached to, that you know, is very,
very widespread in the literature, and I think, for reasons that maybe we can go into at some point, is just
fundamentally mistaken. So that notion of catastrophe — as something very stupid happening as a result of
an intelligence explosion — I find deeply implausible. But catastrophic in a technical sense, as it’s used in
catastrophe theory — there being some trigger point we enter into as a self-feeding positive dynamic — is
absolutely right.

This is all about the history of capitalism. But that doesn’t mean that we’re not talking about catastrophic
failure modes; on the contrary, it’s precisely why we’re talking about catastrophic failure modes, because
we’ve seen, in the case of modernity, that that is what happens. That’s what liberation looks like: pulling out
enough of the containment structure that this new, self-feeding dynamic process erupts.

There are these reactionary voices that say that when liberals talk about liberalism, they’re really talking
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about some kind of disaster. I don’t think that’s a trivial or stupid thing to say. There’s obviously room for
very different sets of evaluative responses around that, but there’s a thought there that is actually profoundly
realistic — and one I definitely think is more realistic than the kind of facile liberalism that says “everything
just gets better and better and better”. That perspective from which things are getting better is just deeply
artificial and constructed. It doesn’t correspond to any real agents. The real, significant agents are the guys
who are running the containment structure. The weak spin on that is deeply disingenuous.

Justin Murphy: One thing I’m thinking about is how you read this problem of intelligence explosion — say, the
difference between Nick Bostrom’s book and the larger historical narrative that you get from your writings.
The difference is really significant in terms of cosmology. It’s a fundamentally different picture of what
human society and human history is — and in some sense, the history of the universe. Everything people like
Bostrom are highlighting right now has been a possibility baked into the nature of reality. It’s basically the
cybernetic substrate of the evolution of everything that we’ve ever known. So long as there have been
intelligent processes, there has been the spectre of positive feedback of intelligent processes that take off
and leave behind all  carbon-based deadweights.  All  of  this  gets strangely close to traditional  religious
worldviews. Have you ever noticed that, or have you ever thought about that?

Nick Land: The fact that people now are seeing more and more of what is happening in terms of religious
lineages is hugely important in its cold realistic development. So yes, absolutely. This has been a huge thing
I’ve seen really in the last decade; this massive, massive explosion of saying, “Hey, look at this, isn’t this just
actually intelligible within a particular religious lineage?”

[59:25] Justin Murphy: The very frontiers of science, the very frontiers of philosophy, even the very frontiers
of the radical, critical, anti-institutional sorts of projects, and traditional religious worldviews, they’re all
converging in a  shared underlying model  of  reality.  We are rapidly  — and more rapidly  than ever —
approaching a limit, and we don’t know what’s behind that wall, but whatever it is was something there from
the beginning. You talk a lot about how, on some level, you can’t really justify talking about the past causing
the future, and that on some level of abstraction you can just as well say that the future causes the past. All
of this stuff about intelligence is making us take these ideas increasingly seriously — people like Bostrom and
lots of others who take very seriously the simulation argument, the possibility that perhaps everything we
know has some sort of creator. In other words, they’re all of these very, very strange loops in which the most
hardcore rationalist line of thought seems to converge with very traditional models of the world. In some
sense, I think early pre-modern human beings always had a sense that our ability to intelligently exploit the
environment was going to end really badly.

Nick Land: To regress a little bit in our discussion, one of the things that is coming into crisis is our sense of
the relationship between humanity and intelligence. There is a certain way that that couple became very
thoroughly soldered together, even in places where it seemed unlikely. For instance, for certainly popular
modes of theology, the notion of a supreme cosmic intelligence as a deity is accompanied by this massive
anthropomorphization of what that being will be like. There are all these resonances between god and man
that cement this notion that there is some profound relationship between the anthropomorphic and the
intelligent. This structure has been really badly pulled apart by modernity and has been coming to shreds,
and people have obviously seen that happening long ago.

The discussions that are happening around artificial intelligence are deeply connected with that. The notion
of friendly AI, for instance: I’m not saying it’s reducible to a kind of new, synthetic anthropomorphic model of
intelligence, but it’s not completely separate either. It’s anthropomorphic pretty much to the same degree as
theologies have been.

A sophisticated theologian will say it’s only the vulgar, low-grade versions of religious tradition that actually
anthropomorphize superhuman intelligences — in the same way that someone in AI will  say it’s only a
vulgarization to think that they’re anthropomorphizing this notion of a friendly AI. But in both cases, the

https://en.wikipedia.org/wiki/Superintelligence:_Paths,_Dangers,_Strategies


Philology Community Falls Out over Paradise Lost Amanuensis Manuscript

Vast Abrupt | 58

anthropomorphization is actually the predominant cultural phenomenon. There’s a fringe of sophistication
that can, with some credibility, say it’s not fallen into that culture.

I’m sure you’re familiar with the utterly brilliant remark by Elon Musk where he says that it would be
unfortunate if the human species was to turn out to be the biological bootloader for artificial intelligence.
There’s a huge amount going on in there. All of our terrors are going on in there, that notion of what a
catastrophic failure in this domain is going to be like. But also, what you see happening here is this rending
of the fusion of humanity and intelligence where suddenly you begin to think — and a lot of people are — that
actually, we’re not abstract intelligence. Our intelligence is supposed to be instrumental in relation to our
humanity. We are a specific biological species with a set of interests that are determined in terms of species
preservation,  not  in  terms  of  intelligence  optimisation.  Maybe  intelligence  optimisation  collides  in  an
extremely vicious way with our biological species’ interest in terms of human self-preservation, whether as
something recognisably  human — whatever  that  means — or  even as  a  carbon-based life  form,  or  as
something whose basic mode of reproduction passes through the DNA molecule. All of these things are open
to a whole variety of extreme scenarios.

But it makes perfect sense for someone to say, “What science is telling me is that I am a transmission device
for a hereditary piece of DNA code. And that’s where my interests lie. I don’t have any interest at all in the
optimisation of intelligence insofar as it’s going to move the whole reproduction of complex chemistry on this
planet onto a new reproductive substrate.” That’s extinction; that’s a disaster. But it’s a disaster that could
still be intelligence-optimizing — a disaster that could still be,  in cold, neutral terms, the most glorious thing
that has yet happened in planetary history. It’s entirely compatible that this could be totally consistent with
the worst nightmare in our biological history as a species.

Justin Murphy: Again, it’s all extremely religious because it could very well be that the greatest catastrophe
of the species is also the saving grace and the greatest glory of the species. These are all notions that are
embedded in the world’s religions — at a low resolution, for sure. But we’re constantly falling back onto this
vocabulary that it seems like there’s something else doing the work that’s not human agency.

When you think about how unfashionable religion is in the West, I find a symptom there. There’s something
symptomatic going on there that might be a bit of a clue as to the mass ideological insanity that is wreaking
havoc on the public sphere today. Rationalism is obviously the order of the day; it’s the order of modernity.
On the one hand, it seems like if we have any chance of navigating what is coming down the pike and what is
already underway with the explosion that is modernity, it seems undeniable that intelligence is a valuable and
necessary asset in figuring out how to survive, how to live. And yet, it also seems to be that this headlong
collapse into unbridled rationalism is also the cause of so much of what horrifies us.

When you take these things together — the fact that religious or traditional worldviews are being very
strangely vindicated by the frontiers of science and critical philosophy — but you also take note that people
are rabidly afraid of taking religion seriously, I think that is a symptomatic knot of what is driving people so
insane.

Nick Land: This is at a slight diagonal to what you’re saying — it’s definitely not just a translation of it — but
we’re back on these strange loops and the fact that the most archaic forms of religiosity are found at the end.
Time is not simply taking us away from those things. So I agree with that. But I think the diagonal is also a
set of revisions to a lot of niche public conversations that have come, as far as I’m concerned, from Mencius
Moldbug’s work. He’s mostly talking about religion, and he’s mostly talking about the fact that secularism is
cladistically religious. It’s not that it has simply put religion behind it; it’s a particular type of development
within a religious tradition. I see so many people say this that it’s become difficult to attribute it to anyone in
particular, but the claim that atheism, as it is generally understood in Western societies, is a particular
variant of extreme Protestantism. It is not at all outside of it. It has not escaped our religious tradition, it’s
just the dominant phase of our religious tradition. I’m seeing lots of people beginning to move into this mode
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of analysis.

What is collapsing is a certain kind of extremely smug notion of transcendent secular rationalism, as if it’s
really looking at the world’s cultures from outside and above, in some position of perfect neutrality —
whereas instead, it’s massively historically and culturally embedded, and it’s looking out of its own very
specific cladistic branch of cultural development at other parts of the planet’s cultural shrubbery. It’s not that
that doesn’t have roots; you could see the whole crisis that was visited upon the West by the introduction of
comparative religion, where for the first time people couldn’t help but see their own religious tradition as
something that was relativised by these other religious cultures that were being discovered around the
world. It obviously had a very corrosive cultural impact. But what’s different about this is that it really is
about losing the sense of transcendence completely.

There just simply are no perspectives that are not immanent to cultural history. Once that’s taken seriously,
then the notion that people have put certain religious problems behind them just begins to look very smug.
It’s a kind of smugness that is becoming increasingly fragile.

To loop this right back to what you were saying, that fragility is making people very bad-tempered. There’s a
wide sense in a lot of people that these very basic structures of sensibility are disintegrating. They’re
becoming unsustainable, and that makes people furious. They want to lash out at what they worry is a big
challenge to it, or to things they think are somehow exhibiting less fragility, or as a way of demonstrating the
fact that they still have remained in the same place, or for all kinds of reasons. When these basic belief
structures enter into a crisis, it does produce this extreme atmosphere of vituperation and resentment that
we’re seeing on a huge scale.

Part 2: Blockchain, Critique, Time, Patchwork
[1:15:44] Nick Land: [The term] “Bitcoin” can be used safely as being the carrier of the blockchain. There are
a couple of reasons for that. The first one is just network effects, or first-mover advantage; it has installed
itself. Part of its fascination is that it’s an open-source protocol. Anybody can just take that code today and
launch a Bitcoin 2, or whatever, that is absolutely indistinguishable from Bitcoin 1, except for the history. The
history is everything: all our Bitcoin has is the fact that it’s the first one. It has this first-mover advantage,
this network effect. Why would you move from Bitcoin 1 to Bitcoin 2? The clone could be perfect, so there
would be absolutely no reason not to, except for this mass accumulation of network effects that is already
there with the first version of the thing.

Justin Murphy: I just wanted to clarify whether or not you were remarking about specific features of Bitcoin
relative to other cryptocurrencies, or if you’re more generally talking about the properties of blockchain
itself. It sounds like the latter.

Nick Land: Both are really interesting. If you get into the discussion, then you would very quickly start
talking about other instantiations of the blockchain, other altcoins and all of this, which definitely can’t be
just ignored or put aside. But if people are doing that in order to somehow dismiss the predominance or pre-
eminence of Bitcoin, then I think that’s a mistake. Insofar as this is a blockchain revolution, it is because
Bitcoin is going to continue to feature very, very significantly in that.

Justin Murphy: Maybe we could just dive in right away to the relationship between Bitcoin and philosophy,
because I  think that that very idea will  confuse or surprise a lot  of  people.  When people think about
blockchain or Bitcoin, they think it’s a very interesting and potentially very important financial technological
innovation,  but  how on  Earth  could  this  have  implications  for  philosophy?  Maybe  you  could  help  us
understand how you see the philosophical  implications of  Bitcoin.  In some sense,  that’s  what we’ll  be
unpacking for the better part of this conversation, but just as a first jump into that question … How did you



Philology Community Falls Out over Paradise Lost Amanuensis Manuscript

Vast Abrupt | 60

first make that connection in seeing philosophical implications here?

Nick Land: There are two sides to this, from my point of view, that lock in the importance of the topic. One of
them is already a sort of philosophically-freighted issue, but to a second order, and that is the fact that
something like Bitcoin is baked into the modernist cake extremely deeply. The actual possibility of technically
instantiating  it  relies  on  a  set  of  incredible  technical  achievements  having  been  made,  but  those
achievements — that would be made one way or another — have been extremely predictable.

The whole tradition of spontaneous order, in the old sense, the liberal tradition of modernity — notably
passing through the Scottish Enlightenment and then through the Austrian School of Economics — had broad
schemas  for  the  technical  and  economic  developments  that  it  considers  to  be  compelled  by  modern
development, that really draw a profile of something very much like Bitcoin. If you look more recently into
the computer and internet age, you see a lot of old texts about crypto-anarchy, about the way that anonymous
internet transactions are going to impact on society, that obviously were formulated before anyone had
actually worked out how to make a blockchain.

But at the same time, when you get the blockchain, you have this “aha moment” of saying, “This is what
people were seeing. This is the actual realisation of something that people were only seeing in much more
abstracted terms before that”. That is, in the broad framework of political economy and political philosophy,
Bitcoin is something that you recognise, when you see it, as having already been in play in a much longer
tradition.

For the real, more crunchy, philosophical side, the argument I would strongly want to make is that there is a
really powerful isomorphism between Bitcoin and critique in its Kantian sense. I’ll run through that really
quickly and then we can pick over it like vultures later. The main way this works is that the most abstract
formulation of critique is something like, “objectivity should not be confused with an object”. If you make that
confusion, then you’re doing metaphysics, and recognising the error of that move — of confusing objectivity
with an object — is basically the whole of the critical enterprise.

There are probably several ways that that translates across into the technosphere, but I’ll just reduce it to
two. First of all, the internet itself. People know, in a broad socio-cultural and technological sense, the story
of the internet and the fact that it begins from this series of strategic military imperatives for a robust
communication system that  would  survive  a  nuclear  exchange.  The reason it  would  survive  a  nuclear
exchange is because there are no indispensable nodes in the system. You can, to an arbitrary degree, take
out important nodes in the internet — and of course, if you carry on doing that enough, you will finally
eliminate the system — but the robustness of the internet is the fact that you have to work a long way down,
taking out these hubs successively until you finally get to a point where the thing becomes dysfunctionally
shredded. The further down you have to go to do that, the more powerful the internet is as a distributed
system. And you get all the internet effects from that: the fact that it’s relatively censorship-resistant, that it
offers a lot of autonomy to low-level nodes, the fact that it can route around obstacles. On the internet, when
you route around an obstacle, you emulate a hostile nuclear strike. You say, “I don’t want to go past this or
that gatekeeper, and I will just assume that they have been vaporised by a foreign nuclear device and go
around them some other way”. There are always more of these other ways being brought on stream all the
time.

So, with the internet, formulated in terms of critique, you make a metaphysical error if you misidentify the
system with any node or group of  nodes in the system. That’s  the isomorphism, the relation between
objectivity and the object, or the media system and the nodes in that system. The internet is already a
materialisation, a technological instantiation, of critique, and Bitcoin then builds on that and takes it to the
next stage.

Satoshi Nakamoto is completely explicit in his kind of repeated mantra about Bitcoin that it’s about bypassing
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trusted third parties. The trusted third party is in the role — in Bitcoin’s realized-materialized thought
space — that a central commanding hub would be in terms of the internet, or the supreme metaphysical error
that these metaphysical objects are for pre-critical philosophy. Bitcoin is a critique of trusted third parties,
that  is  deeply  isomorphic  with  critique  in  its  rigorous  Kantian  sense,  and  then  with  the  historical-
technological instantiation of critique. And that’s why I think it’s a philosophically rich topic.

Justin Murphy: That was an excellent opening summary of how you see the philosophical implications. Maybe
we could try to unpack it a little bit, because I think there’s a lot of stuff there that’s really fascinating but
won’t at all be obvious to a lot of listeners. One thing that I’m thinking about, listening to you give that
summary, is whether or not the story that you tell which begins with modernity — and with a sort of modern
tradition of philosophical critique — whether or not the process you’re delineating really actually goes back
to the beginning of time, as it were, in the sense that Bitcoin is a more perfect and formal realization of
technological and economic dynamics of which the internet was an original kind of best shot, given the
technological frontier at the time the internet appeared. But the internet was also really just the frontier
manifestation of the same phenomenon that the printing press essentially was as well. And then further on
down the line of historical time.

In other words, especially relating what you’re saying now to some of your other work, and some of the other
ideas I think we both might be equally interested in about the nature of capital itself, and the nature of the
long run of human history, or even life on this planet, seeing it as this kind of more or less continuous
cybernetic evolutionary process, I wonder if there’s a reason why you begin your discussion with modernity.
Why could you not tell one continuous story within the framework that you’re presenting? Or could you?

[1:30:32] Nick Land: You’re right that I would be reluctant to do that. I definitely think that modernity is a
singularity,  that  there’s  a  huge  historical  discontinuity  involved  in  it.  I  can  totally  see  that  that  is  a
controversial argument, and historians obviously treat it, I think, quite explicitly, as a controversial point.
People will argue both ways on that. But at the crudest level of responses, it just seems to me, empirically,
there is a sort of stark historical discontinuity that happens roughly in the Renaissance, where it really seems
that something new has begun to happen.

Justin Murphy: So basically, the thing that’s new with modernity — it’s very hard to pin down the primary
variables, because it’s a cluster of variables, as you’ve kind of indicated — the very idea of applying human
rationality to traditional institutions and thinking about them critically, early capitalism, early technological
innovations such as joint stock corporations and double entry bookkeeping … all of these are candidates for
the key cause that sends modernity off into exponential takeoff, or singularity as you put it. But I think it’s
exceedingly difficult to try and pin down the primary variable among all of those variables, which was most
importantly responsible for the takeoff that we call modernity. They seem to happen more or less in a self-
reinforcing kind of cluster phenomenon.

Nick Land: I’m tempted to make two quite disconnected remarks about it. One is the fact that the arrival of
zero in Europe does strike me as overwhelmingly synchronized with the catalysis of modernity. Now, people
obviously say, “Well, zero was around a long time. So what’s so special about the arrival of zero in Europe?” I
think that’s a good and important question to ask, and it maybe then bounces us onto the other side of this …

Which is to say, this notion — which is still entirely contemporary and probably intensified right now in a way
it’s never been before — this notion of the route-around. I think it’s utterly crucial to this. Once you really
have robust route-arounds, you have this process in motion. So what you’re trying to understand is “What is
it that happened in Europe in the Renaissance with the arrival of zero that was different to what had
happened in India?” I think it’s quite clear that China had a functional notion of zero, it was obviously so
prevalent in the Muslim world that people often call  the numeracy “the Arabic numerals” — that was
certainly how they were received by the West at the time — in none of those cultures do you get that same
dynamic of escape. Modernity just isn’t able to escape from the prevailing systems of social organization.
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There’s  something about  the  European situation  — I  would  say  it  surely  has  to  have,  as  one crucial
component, the massive amount of regime fragmentation that you find in Europe relative to these other
cultures — that it was able to get out of the box in a way that was prevented in its other social contexts.

Justin Murphy: So the way you see it is that, perhaps, for contingent, historical, institutional reasons, it’s in
Europe that something which human civilization, up until then had tried to contain — was able to, to some
degree, contain — was able to get out of the box, as you put it, and you think that that is especially, uniquely,
related to the arrival of zero in human mathematical capacities within Europe. You think that that was a
profound qualitative rupture that allowed something to escape and something that we’ve really never been
able to put back in the box since then?

Nick Land: Yes, I would say that’s exactly what I think.

Justin Murphy: So maybe we could think a little bit about what exactly is that thing that escaped, because, I
mean, I guess one plausible candidate would be, perhaps we just call this intelligence itself?

Nick Land: The crucial notion is intelligence production. There’s always been intelligence kicking around, but
what is specifically modern is the fact that you’re actually able to lock in a positive feedback circuit on
intelligence production, and therefore, to have a runaway intelligenic process. This is something that is
uniquely modern. Often when you’re looking at the highest examples of intelligence in a culture, you’re
looking precisely at the way that it has been fixed and crystallized and immunized against that kind of
runaway dynamic — the kind of loops involving technological and economic processes that allow intelligence
to go into a self-amplifying circuit are quite deliberately constrained, often by the fact that the figure of the
intellectual is, in a highly-coded way, separated from the kind of techno-social tinkering that could make
those kind of circuits activate. And so what we’re talking about with modernity, or capitalism, is the fact that
the inhibitor system on that kind of circuitry becomes dysfunctional and ceases to obtain.

Justin Murphy: What is unique about zero, you think, that kind of unlocks something? Why would the arrival
of zero specifically be a candidate for the profound shift that occurs?

Nick Land: The most striking thing about the explosion of modernity, in all of its dimensions, is it has this
immensely mathematical character. When you’re saying, “Has modernity erupted yet?”, you’re looking at the
natural sciences, you’re looking at the mathematicization of theories of nature, you’re looking at business,
you’re looking at, obviously, the absolutely fabulous explosion of the systems of accountancy that were
completely unprecedented in scale and complexity and sophistication.

Before technology, similarly, it’s to do with applied mathematics. And so, on one level, the arrival of zero in
the culture is the arrival of a truly functional mathematics, just out of that arithmetical semiotic. And if you
go back the other way, you can say, “Well,  in the mirror,  when we’re talking about modernity as the
singularity, we’re actually engaged in a study of social control systems, dampening devices, inhibitors, a
whole exotic flora and fauna of systems for the constraining of explosive dynamics. And it seems to me,
clearly, in the Western case — what we can see retrospectively — one crucial inhibitor-mechanism was the
radically defective nature of the arithmetical semiotic that was then dominant in the West. And so, again,
we’re really talking about a sort of negative phenomenon that zero just liquidates — a certain system of
semiotic shielding, that is dampening down certain potential processes.

Justin Murphy: The pre-modern worldview can be thought about as an artificially constrained scale of the
relative values and magnitudes of things. This is perhaps most famously encoded in the notion of the Great
Chain of Being. So if we just very crudely simplify the pre-modern worldview as this worldview in which
everything has a place, everything has some sort of positive value, in other words, starting at zero, and going
up to god, or something like that. So everything in the world, everything that’s real, everything that exists,
has some value greater than zero, in some sense. And those values are known, they’re enforced by traditional
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authorities. And they even make a good deal of sense relative to human heuristics about what is valuable, and
attractive, and what’s not. And so, that can actually work fairly well in a limited way for some time.

But what’s interesting about that is you can see it as a kind of suppression of zero in some sense; what it’s
not quite able to intuit is that, in fact, the number line goes from negative infinity to positive infinity, and
there is, smack dab in the middle of that, a unique quantitative value of zero that actually has no value
whatsoever.

And the reason why I think that this way of thinking about it might be relevant or just useful heuristically is
because it  seems to me that part of  the catastrophe of  modernity,  as it  unfolds,  especially for human
experience, and our ability to process what’s happening and to interact with each other in at all healthy and
sustainable ways — there’s this very peculiar symmetry or really chaotic,  chaotically cycling nature to
intelligence, where it really is kind of the basis of all good and the basis of much that people call evil. And I
wonder if your idea about zero has something to do with this because, in some sense, you can think of the
pre-modern worldview enforced by traditional authorities as keeping a kind of forced lid on precisely that
chaotic cycling around the zero point.

The liberation of mathematics is kind of the unmooring of rationality’s ability to anchor itself ethically. It
seems to me that the pre-modern traditions and especially the world religions, and perhaps I have in mind
Catholicism in particular is, almost, you can really read it as precisely one dedicated solution to that very
problem. Perhaps that’s why zero is unique, if, in fact, your hypothesis is right, because it sort of makes
possible this chaotically perverse symmetry around the number line, or something like that.

[1:45:10]  Nick  Land:  Where  you  started  off  seems to  me worth  isolating  in  itself,  because  it’s  super
convincing: this question just about the scale of available magnitude. It’s obviously hugely characteristic of
this transition of arithmetical semiotics. If you’re using Roman numerals, every new magnitude has a letter. I
mean, you’d run out of letters! They don’t even use them all! Exactly as you say, the range of conceivable
magnitudes would therefore be hugely constrained by that semiotic.

It  clearly  is  a  characteristically  modern  phenomenon  to  have  this  massive  explosion  in  the  range  of
conceivable magnitudes. And something that the semiotic obviously just pushes hard. It’s a really reliable
index of acceleration. The fact that we now talk about billions and trillions, quadrillions, that’s very recent.
You don’t have to go back very far before “a billion” seemed like an almost preposterous number. The notion
that you would just be throwing it into casual conversation, that it’s something that’s just marked on your
memory chip, was totally inconceivable. I think that there’s an imagined, to use your language, Great Chain
of Being, that involves a relatively limited number of conceptually manageable magnitudes, marked fairly
adequately by the letters of the Roman alphabet — and that is just blown to pieces into this screaming cosmic
immensity that the new numbers open for us.

Justin Murphy: I guess zero is also uniquely abstract, if you think about it, so it might have something to do
with a certain opening onto abstraction.

Nick Land: You can’t say that strongly enough. It’s the absolute definition of the absolutely abstract.

Justin Murphy: At a certain point, our technologies for abstraction reach a breaking point where intelligence
itself becomes auto productive, if I understood you correctly.

Nick Land: That actually is closer to something like a Kurzweil-type historical model. And it’s not that I don’t
think there’s much to that, but at the risk of being repetitive here, the thing I really want to emphasise when
talking about what we mean by the pre-modern, is that we’re talking about an entirely positive inhibitory
apparatus. In the early stages of control engineering, of cybernetics, all the emphasis is on the inhibitory
apparatus. The inhibitory apparatus is considered, into the mid-20th century, to be obviously what control
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engineering is  about.  The explosive element is  systematically  themed as pathological,  dysfunctional,  as
disturbance, as some kind of social threat. That’s why I’m slightly reluctant to see it translated as if there’s
this long-term trend struggling towards getting to takeoff point, as if the historical impetus is basically
straining towards this explosive outcome, as if it finally arrives at the capacity for modernity. This is not a
realistic model. I think it’s rather that there is a regime failure that allows modernity to break out.

Justin Murphy:  That’s an interesting distinction, definitely worth making. So you actually don’t see the
explosive dynamics of intelligence accumulation over time as a process that begins in the beginning of time.

Nick Land: Yes,  it  has to be said that of  course you only have a sophisticated,  complicated inhibitory
structure if there’s something that you’re inhibiting. In any complex information system — unquestionably
throughout the history of life — there have been processes of positive cybernetic escape, and within those
fields, appropriate systems of the production of an inhibitory apparatus. It’s not that I’m wanting to say that
that positive potential is something that only miraculously arrived in modernity. I think I’m quoting Deleuze
and Guattari — where they say, it’s the terror that has haunted the whole of history. When you’re doing this
concrete analysis of the actual machinery of a pre-modern regime, you’re implicitly looking at the way that it
prevents autocatalytic catastrophe happening under the conditions of that society.

Justin Murphy: One of the things I think is really interesting about your work is the way that you really
emphasize that critique, as we know it, is more or less the same thing, if I understand correctly, as capitalism
itself.

Nick Land: Yes, I think so. And absolutely as modern thought, modern philosophy.

Justin Murphy: A lot of people today I think walk around with a kind of model in their heads in which rational
critique and leftism are more or less synonymous. People think of, you know, Marx and the whole the entire
tradition of criticizing capitalism as kind of the epitome of applying the human mind to social institutions. So
a lot of people carry around this kind of natural presumption that rationality, and intelligent critique, is a
kind of natural partner of creating social organizations and projects and institutions to make the irrationality
of capitalism more rational, in some sense. Holding this line that you’ve held, and working on it, and tilling
this ground, quite against the grain of what a lot of people’s conventional wisdom is … is, I think, super
useful now, because it seems to me that everyone’s ideological codes are being scrambled, and if you kind of
have this natural presumption in which we use our intelligence and rationality to criticize the stupidity and
insanity of capitalism, that gets short circuited pretty badly when you look around. So I wonder if you could
maybe try to back-out this idea a little bit more.

Nick Land: There’s a lot of architecture in the history of philosophy that is basically putting this stuff into
place. The largest recent shift is, again, the joint work of Deleuze and Guattari, where I think this fusion of
the functioning of critique and the capitalist mechanism is brought together with huge intensity already very
clearly. When you’re reading their account of history, and their reading of Kant, they’re exactly the same
things. For them, the state is basically the ultimate metaphysical object. So everything we started with, in
terms of this whole question of eliminating indispensable nodes, route-arounds — all of this kind of thing —
plugs straight into that. The state is that historical element that presents itself as the Indispensable Node, the
Great Hub, the Supreme Object — and in that way, it is actually the material and historical incarnation of
metaphysics as a kind of materialized social problem, from the Deleuze-Guattari point of view.

Before that, in my graduate education, I was lucky to have some very smart Marxist teachers — I probably
shouldn’t name them because it probably wouldn’t do them any favors if I did [laughs] — but the notion of a
Kant-Capital complex was something that was totally in play for these people, already in the late 1980s, and
far before that. That’s just where I came across it. If that’s the reference, then the dominant question about
the overcoming of Kantianism is exactly the same, as a philosophical task, as the overcoming of capitalism, as
a socio-political task. And I just want to say this was very explicit for them. It’s not that that requires some
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kind of later interpretive overlay to make that kind of move.

As an appendix to that point, when you’re talking about critique, and rationality, and these various notions
that can obviously be quite nebulous — or they can be very philosophically rigorized — but I think if they’re
philosophically rigorized from a leftist perspective, then they’re probably being rigorized in relation to this
notion of what it would be to overcome Kant, and I don’t think that Kantianism itself, except by the most
extreme set  of  intellectual  confusions,  can  be  understood  as  an  inherently  counter-capitalist  mode  of
intellectual or cultural process.

Justin Murphy: Is it fair to say then, that in some sense, one of the reasons that blockchain is so fascinating is
because it  is  this  overcoming of  Kantianism that  is  also an overcoming of  capitalism — philosophy in
practice? Is that how you see it?

Nick Land: Well, that is how I would expect an articulate leftist to see it. I would not go that way at all. My
position is that the stubborn vindication of Kantianism as the horizon of modern intelligence is the dominant
phenomenon. I see blockchain as being Kantian. There’s obviously some kind of updating that happens
through the process of technical implementation, but there’s nothing like the kind of overcoming that is seen
in the history of German idealism leading into Marxism. I just don’t see that kind of thing at all. I think that
you’ve got a much more stubborn isomorphism between the actual mechanism of critique and the process of
the blockchain.

Who knows what’s down the road. But it  certainly seems to me that it’s an intensive transition in the
autonomy of capital, which I think can be translated into the robustness of these route-around processes. So,
while there is a deep leftist objection to the blockchain, which seems to be very rational and coherent and on
point, there’s the fact that it obviously is an escape route for capital, and that it makes a whole series of
social projects based upon the domestication of capital become increasingly implausible.

[2:01:24] Justin Murphy: While blockchain is clearly giving route-arounds for capital to escape, it’s also
undeniably on the side of liberation from control, right? So if you’re against blockchain, if you want to
suppress it and control it, and you generally see it as a bad thing, you can’t also pretend you’re interested in
liberation from control structures. And I think that’s a very valuable and quite attractive by-product of the
way that these theoretical notions are getting manifested in the technology.

Nick Land: I don’t think I would disagree with that. But it  just seems to me that what is seen as the
libertarian potential of these technologies, and its capitalist potential, are more or less synonymous notions,
and that the dominant sentiment on the left is that these things are bad, and a language of liberation is the
way that capital masks its actual process — in a language of emancipation that, taken from a leftist his point
of view, is profoundly inadequate. It’s not sufficiently collective in its orientation and it’s extremely cold in
terms of any questions of amelioration of problems of social disadvantage and underdevelopment. So I don’t
see how anyone could disagree that there is a challenge to systems of control. I would have thought that the
question  is  rather  whether  certain  systems  of  control  are  actually  required  for  the  collectivization  of
emancipation, rather than it’s more Darwinian variants.

Justin Murphy: Some things might surprise me that don’t surprise you [laughs]. I guess perhaps the kernel of
insight that was more promising in what I  said is that it  seems leftism — as that kind of sociological
phenomenon that does still characterize the attitudes and behaviors of a fairly large number of human beings
today — it still traffics in the connotations of liberation, and it seems to me that, a prediction that may
emerge from this conversation about blockchain is that this will become increasingly less and less tenable as
the technology becomes more widely distributed and it will become increasingly hard to deny that leftism is
simply the break upon liberation in some sense.

Nick Land: Yeah, that language, it’s not that I’ve got any problem with it really, except it just sounds a little
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bit too triumphalist from the right. I do think, insofar as the language of liberation is about the ability to
escape and route-around structures of control, then that is almost tautologically inevitable. I’m not really
seeing a coherent objection. I’m not, as you know, the world’s greatest sympathizer of the leftist political
orientation, and so I tend to see the language of liberation in leftist rhetoric as often quite sophistical. I don’t
expect a lot of conceptual integrity from it. And I think the thing that blockchain is doing on this level, is that
it just bypasses philosophical and political argument —  people just simply do a route-around, it doesn’t
require some sort of collective affirmation at the barricades or any such thing. So it seems to me the rhetoric
around that is very obviously secondary in a way that isn’t true of a whole number of other socio-political
projects, where the rhetoric and the political phenomenon are much more integrated.

Justin Murphy: Could you say a little bit about how you think blockchain or Bitcoin affects our understanding
of time, because I think you have some particular ideas about that?

Nick Land: The whole of critique, and the whole of capitalism, can be translated into a discourse on time.
Most famously the Heideggerian formulation of critique, that seems to me conservative in its essentials —
that’s to say I don’t think it is a candidate for a post-Kantianism, but I think it’s definitely enriching in the fact
that it’s quite clear about adding certain insightful formulations, and they tend to be time-oriented. The
Heideggerian translation of the basic critical argument is that the metaphysical error is to understand time
as something in time. So you translate this language, objectivity and objects, into the language of temporality
and intra-temporality, and have equally plausible ability to construe the previous history of metaphysical
philosophy in terms of what it is to to make an error. The basic error then, at this point, is to think of time as
something in time.

So that’s just to say that if it wasn’t possible to make some point about Bitcoin and time it would be strange,
having already said that Bitcoin is the highest level of technological instantiation of critique. There’s also an
obligation that comes with that: what is it saying about time?

And I guess my argument is that it’s the first serious candidate that we have seen for artificial time. The
context for that, that I think has drawn the most interest from people that I’ve had the opportunity to discuss
this with, is really to do with Einsteinian relativistic physics, where the basic gesture that I want to make is a
reactionary one, of saying there’s a revival of this Kantian structure that had seemed to be destroyed. There’s
an extremely impressive, powerful, scientific case for the destruction of the autonomy of time from space —
which seems to have been destroyed by the notion of general relativity. Minkowski space-time is where you
get the clearest mathematical formulation of this new, modern take on that. The background to it is very tied
up with the eclipse of Kantianism in the late 19th century/early 20th century, where it had seemed that Kant
was incapable, due to his naive Euclideanism, of dealing with the new geometries introduced in the 19th
century and their applications in physics that we see in 20th century.

There is an absolutely fascinating little exchange on a crypto mail board around the time that Bitcoin is
actually being launched, and Satoshi Nakamoto, in that exchange says that the system of consensus that the
blockchain is based upon — distributed consensus that then becomes known as the “Nakamoto consensus” —
resolves a set of problems that include the priority of messages, global coordination, various problems that
are exactly the problems that relativistic physics say are insoluble. In relativistic physics, between two
sufficiently distant points in space, it’s simply impossible to say which of two events comes first, the notion of
simultaneity is lost, time order is lost. Instead, you have space-time coordinates — from a certain reference
frame there’s a certain ordering of events, but from another reference frame that ordering of events might be
completely inverted. So, absolute Newtonian time is lost, Newtonian space is lost as well. But the blockchain
simply cannot function …

Insofar as the blockchain functions at all, it’s because that kind of relativistic structure does not obtain upon
it. Were it the case that the space and time of the blockchain were modeled by relativistic physics, then what
Nakamoto calls the double-spending problem would be insoluble. So what I’m wanting to argue is that the
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double-spending problem is exactly translatable into the kind of problems of classical physics that relativistic
physics describes as insoluble. The equivalent of relativistic physics within the world of blockchain would be
to  say,  “You  cannot  solve  the  double-spending  problem”.  If  we  believe  Einstein,  and  we  believe  it’s
translatable into the blockchain, then the double-spending problem is insoluble, and since resolving the
double-spending problem is the main thing that the blockchain does, there cannot be a blockchain. So the
very existence of blockchains, in some fascinating way, shows that we cannot use Einsteinian physics when
we’re thinking about this world.

[2:16:17] Justin Murphy:  Okay,  that’s  fascinating.  So you think that  blockchain basically  surpasses the
relativistic theory of physics?

Nick Land: Well, I think you could easily end up saying really ridiculous things. So I would really like to be
cautious about it. The minimal claim is to say that within the Einsteinian paradigm, the double-spending
problem is insoluble. So how do we square this stuff? Obviously you don’t want to say Einstein is wrong, and
that Satoshi Nakamoto proves that. There are a whole bunch of inflated weird claims — that Bitcoin has
overthrown modern physics — that could flow from this, and I think clearly have to be avoided.

So, what is the acceptably sober conclusion that is drawn from this? And I think I can say, with some
confidence,  that  the  blockchain  preserves  a  distinction  in  type  between  space  and  time  that  is  not
Einsteinian. That therefore, if we say, “Well, what do we mean by time when physicists say that we’ve lost
that notion?”, I have to make a rejoinder in saying that we really still have time, that the blockchain tells us
that we have time, and that we have time that is something totally different from space. And, in the structure
of the blockchain, the difference between space and time is carried by the difference between the chain and
blocks — every block is spatial when defined in terms of time, it’s a unit of simultaneity. Everything which
happens within a block in the blockchain has no differential duration, whereas blocks, when they’re put
together into the blockchain — the articulation of the blocks in the chain — is a time articulation, and it’s
time articulation in a Kantian sense. Irreducible temporality in the sense that it’s not a spatial dimension.

So we still have space and time left. Well, how is it possible that we have space and time left? The answer to
that is a technical theorization of this, that would be rigorously physical — it totally exceeds my competence
in every way, but I’m able to see what it would look like. Bitcoin has a pulse, it has a tick, it has a set goal of
the average time it takes to process a new block. (Well, I shouldn’t say it’s a tick, because it’s not like a clock,
it’s not that it’s set so you’ll get a block every 10 minutes, it’s that the parameters of the system are designed
to hunt that, like a thermostat, and that’s the equilibrium). So it has a model of the kind of regularity of these
“ticks” and the difficulty of mining the block is adjustable and is fixed in order to keep it going at this rate
that is considered ideal, and that rate is a function of the spatial scope of the system, so it can establish a
model of time.

It still is subject to cosmo-physics. So if I’m mining Bitcoin on Earth, and someone else is mining Bitcoin,
even somewhere close, like Mars, then we still have a relativistic problem, potentially. And if you’re going to
have a blockchain, it must be that the metabolism of the blockchain considered, it’s “tick”, is sufficiently
expansive for it to be able to absorb any relativistic distortion that happens due to the time lag of signals
passing around in  the system.  Because,  on Earth,  the relativistic  effects  of  large distances are pretty
tiny — you’re just talking about a fraction of a second probably — then even regular turnover of blocks is
completely satisfactory, given the way the blockchain works — it chunks time into units of simultaneity called
blocks, and then stacks the blocks in this absolutely fixed chronological order, and the magnitude of the
blocks, measured in time, is quite adequate to maintain this artificial temporality under terrestrial conditions.

But were the blockchain to be fanned out deeper into the cosmos, then the block time would become larger
and larger and larger and larger, and ultimately, would become impractical. So you’d be mining a block every
six hours or something if you’re just extending a blockchain into the inner solar system, or, if you go out into
the outer solar system, then you need to have spent days for the system to tick forward and another block be
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added to the blockchain. So, I’m not saying that Einsteinian physics is wrong.

I’m  saying  that  the  blockchain  is,  in  a  substantial  way,  autonomous  of  the  most  extreme  relativistic
conclusions of that, because we do still have absolute time and the blockchain instantiates it. But Einsteinian
physics put constraints on the blockchain, in that there has to be this relation between the regularity of block
production and the spatial magnitude of the system. If you do then fan out beyond the Earth, they could
become constraining, and this has the further implication that at astronomical scales you probably just have
to have a plurality of blockchains. I don’t think the notion of the blockchain scales up astronomically for
Einsteinian reasons.

Justin Murphy: I think that’s incredibly fascinating. And I would probably need to listen to what you just said
a few times before I fully grok it. I think I do basically understand you and I don’t think that you’re making
overly inflated claims about physics. It sounds like what you’re really just trying to say is that blockchain is
able to technically instantiate something that one would think is not possible if one were thinking according
to the relativistic physical model.

Nick Land: Yes, I think so. The relativistic model itself has certain constraints in the fact that it doesn’t apply
on small spatial scales, it does apply in theory, there are minute relativistic effects, but they’re so minute that
there’s  an  absolutely  rigorous,  reliable  technical  fix  to  relativistic  problems  on  small  scales,  and  the
blockchain does that fix, and therefore restores a notion of time that means we simply don’t have to treat the
foundations of critique, the Kantian foundations of critique, as having been obsolesced in this respect, we’re
under no intellectual obligation to do that.

Justin Murphy: Without making any comments about Einstein or anything like that, it seems to me that we
can say that blockchain is a system that supplies its own objectivity. Because the blockchain is this self-
validating, trustless … it’s like a technical prohibition on the possibility of lying. Once you have rational
critique, and rational critique is out of the bag, and everyone’s able to critique everything, you actually have
some serious problems for the very possibility of rational critique, because everything becomes relative to
everything else. And that’s a quick and dirty way to summarize the cognitive unmooring that modernity
represents. You could kind of understand that in a spatial metaphor, in the sense that in modernity, up until
this point, we can create rational systems that are internally rational, but their relationship to other people,
or figures, or spaces, is totally relative and arbitrary. And people can just tell lies, right?

In the most quotidian sense, people can lie and get away with it in some part, because when they’re caught
out locally, they can just sort of move spatially, they can leave the area in which they’re outed as liars, move
spatially, and be liars somewhere else. And that spatial relativity — I only mean that in a metaphorical
sense — seems to be a kind of basis upon which the cognitive chaos of modernity is possible, but if you’re
arguing that blockchain is artificial time, that in some non-trivial, meaningful sense is able to instantiate itself
in a way that is not subject to the relativism that we might expect, then, does it not solve the spatial problem
of lying and the cognitive disorientation that the current state of modernity could perhaps be described as?

Within blockchains you’re going to have a perfect technical realization of objective truth and there’s no
routing around that within the blockchain. Now, you can have multiple blockchains, and this might result in
something like a patchwork of blockchains, which is actually another avenue of conversation we could very
well go down, but you’re going to have perfectly objective internal systems and I just wonder is this not the
perfection of critique into a state in which lying or spatial displacement becomes finally non-relative or
impossible?

[2:30:53] Nick Land: I think that what you say about spatial displacement in relation to this question of
lying — it’s quite strongly analogous to what you then, quite rightly, end up with in terms of this proliferation
of distinct blockchains. Okay, I think this is something that has kind of haunted our discussion right from the
start. And maybe we haven’t brought it out very explicitly in terms of these questions about rationality and



Philology Community Falls Out over Paradise Lost Amanuensis Manuscript

Vast Abrupt | 69

critique, in it’s colloquial sense. There’s no question that you’ve obviously been very interested in this thing
about the ideological valence of this notion of critique, and how this applies to left and right.

In this context — let me test you to see to what degree you think that this is right — the difference at stake is
between a model predominant on the left, which has to do with [the fact] that what is meant by reason is
really the formation of an intellectual community or, you know, you start off with people who have a disparate
series of assumptions or are drawing disparate conclusions or inferences, and the process of rationality is
one that in a certain sense harmonizes that intellectual community. Whereas the model on the right is much
more open to fragmentation and enduring disagreement and the operation of various kinds of selective
processes to resolve the issue. And so obviously, the business corporation is the model of this, in the sense
that you don’t try and work out, in advance, as a society, what’s the best way to run a business. You allow
people to basically try almost anything that they want, and the businesses that work, work. And the ones that
don’t work, end up being liquidated. That selective process is the one that substitutes for the process and for
the necessity of an intellectual community.

I don’t know whether you think that way of articulating these differences is something that is convincing
from your point of view. Maybe I should pause and see.

Justin Murphy: Sure, yeah! I mean, I think it is a recurring theme perhaps, or recurring implication that I’ve
had a sense of throughout my conversation with you, that it’s almost as if technological acceleration is simply
going to obviate almost all of the conceptual baggage that we use to try and figure out our political situation
as human beings. In other words, we have these legacy categories such as left and right that are largely just
by-products of certain technological inefficiencies. We need to aggregate decision making over time. We need
to aggregate attitudes over time across large spaces. So certain concepts emerge to deal with the fact that
we have faulty cognitive baggage, we have tendencies to all kinds of biases, we have this basic and faulty
cognitive hardware that we operate on. And for most of modern political history and modern political theory,
a lot of the categories that we use really are just quite inadequate, simplifying devices to deal with all of our
faulty pieces of hardware, or something like that.

But as the rationalization of that technology and the actual construction of technical hardware, or technical
systems (combination of hardware and software) — as the proficiency of that accelerates, we’re just finding
that almost all  of  our concepts are becoming no longer necessary,  they just dissolve.  There is just an
immanent technical process that is occurring, and it becomes harder and harder to even make sense out of
traditional modern political categories. That’s a kind of thesis that, as I’m listening to you, I’m becoming
perhaps a little bit more convinced of.

Nick Land: But then how do you make sense of the modern — when I say modern … let me say contemporary
— political atmosphere, which seems to be becoming if anything more radicalized, more polarized, more
heated in terms of the weight of these various kinds of markers of ideological affiliation? I  mean, I’m
assuming you don’t see any hint of those things ceasing to obtain in that sort of terrain?

Justin Murphy: Well no, not necessarily. In the short run, anyway. But isn’t it sort of an implication of
blockchain that capitalism, or the auto-development of systemic processes that generate value over time, that
these are less and less in need of human beings at all in some sense? So once you can combine the idea of
artificial  intelligence  with  blockchain,  it’s  just  becoming  increasingly  easy  to  simply  imagine  a  purely
machinic capitalism in which surely non-carbon-based, intelligent machines basically have their own kind of
global capitalism and increase value on their own over time, without any human beings even [being] on the
planet. It’s increasingly almost trivial to imagine capitalism carrying on through artificial intelligence and
blockchain, as basically [with] every passing generation, human beings find it increasingly impossible to even
survive, to the point that humans are completely bypassed. Is that how you see it, or not?

Nick  Land:  Well,  I  think  if  we  say  bypassed,  then  definitely!  I  think  there’s  a  gradient  of  capital
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autonomization, and that what it is to be advanced  in modernity is to be moving up  that gradient. So,
autonomous machines are the index that is used to say “how modern is this?” So, yes, I do agree.

But in terms of how that will play out ideologically … I don’t know whether you saw it, it was passed around
Twitter quite a lot, that article in The New Statesman  by an English politician, I think he’s called [Jon
Cruddas] or something like that, about accelerationism. What he was basically doing — I mean, I only read it
once, and fast, but it seems to me his basic thing was to say, “Look, accelerationism is inherently anti-
humanist, even in its left-wing variants it simply can’t shake that, that’s just essential to it in a way that’s
irreducible” and — even though maybe this was more implicit in his argument — it seemed to me he was
saying, “For this reason the left cannot use this stuff, really, the left has to align itself with a kind of new
humanist resistance to these dehumanizing, autonomizing technological processes.” Now, that seems to me
very plausible.

If I was asking what is going to happen to the left, I think it’s going to become increasingly and explicitly and
fiercely humanist in orientation. So nonchalance about the dehumanizing tendency of these processes, I
think, will be seen as a marker of right-wing ideological affinity.

Justin Murphy: Right.  I  think that that’s  a very reasonable prediction,  and in large part  that basically
characterizes what seems to be happening right now. So I think you’re on point. I would only add to that at
least one alternative possibility. And I should say very clearly, I’m not necessarily predicting [anything]. I’m
really just kind of riffing and speculating about possibilities, and also indicating what I think is perhaps the
most attractive line of thought for people today who are interested in radical philosophy and thinking as
critically as possible about the human predicament at this point in time.

Especially for people from a left-wing perspective — and that the traditional modern coordinates of which are
being rapidly destroyed. But if you do still have an interest in the left-wing tradition, personally, I think the
most exciting lines of thought have to do with leveraging blockchain, to be honest.  And I’m especially
interested in potentially connecting blockchain to these ideas of patchwork because [those are], in my view,
the most honest and intelligent positions for serious intellectual projects with a left-wing flavor. In other
words, people who are still interested in the idea of building radical liberatory communities that are in some
part insulated or that transcend the drudgery and aggressiveness that’s associated with market discipline.

It seems to me that if you’re really into that, and you think that there’s a way to organize life like that, that it
is superior — and also, in engineering terms — possible and empirically serious, then we should be able to
build a patch. Leveraging the most state-of-the-art technical possibilities to make something like communism
a superior form of living that would actually function better than current forms of economic and political
organization … And I’m actually fairly confident … I wouldn’t put the probability of achieving that very high,
but I would probably put it much higher than most people who are thinking about this sort of stuff in any kind
of mature or serious way. I actually think that it’s quite imaginable that a kind of communist patch, if
organized correctly, would actually outperform and outcompete more reactionary-flavored patches.

But I’m also aware that we’ve been talking for quite a while. And I didn’t mean to just put a huge provocation
on the table an hour and 40 minutes in …

[2:45:13] Nick Land: No, no, that’s all good! My position on what you’ve just said is, I totally welcome this
tendency. Obviously, from outside. I mean, I’m profoundly skeptical about the prospects of these, as you
say — I think in the most extreme way of describing it — a communist patch. You know, I’m not going to be
investing in them, but I entirely support the project. And it seems to me that there’s a left lineage that should
be tightly unobjectionable to the “liberal” (in the old sense) tradition of capitalistic modernity, which is the
tradition of experimental communes, of experimental cooperative organized businesses, and now, as you say,
of experimental left-flavored blockchain innovation. I just, I don’t think there is any legitimate basis for a
right-wing critique of such things being undertaken. There is of course much, much room for right-wing

https://www.newstatesman.com/politics/uk/2018/04/humanist-left-must-challenge-rise-cyborg-socialism
https://www.newstatesman.com/politics/uk/2018/04/humanist-left-must-challenge-rise-cyborg-socialism
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skepticism about their chances of success, but that seems to be a isolable and irrelevant issue. Because I’m
assuming you don’t  need right-wing endorsement of  these things.  At that level  you simply need social
permission, and I would of course hope that social permission will be there, and be ever easier to find for this
kind of thing.

Justin Murphy: It’s ironic but if there’s a social permission problem, it’s coming from the left. And that’s just
so bizarre, and that can explain for you why I’m so obsessed with trying to unwind these strange ideological
loops.

I know it’s late for you. And I know we’ve been talking for some time now. But it’s actually quite a natural
segue since you invoked social permission …

Maybe you could reflect a little bit or maybe share some of your insights from your experience becoming, in a
lot of people’s eyes, quite a pariah figure. Something I’ve always been very curious about is, when you first
started getting a lot of condemnation, especially from the left, in England and in the West … I’m very curious.
Were you even surprised how much condemnation was generated? Or had you already factored that into your
model of the world? In other words, you were quite conscious of the provocations you were making and the
effects that it would have, or you were stunned at how offended people were by some of your ideas?

Nick Land: The model was precisely predicting the level of condemnation that arose. The phase of my activity
that has generated the most thermonuclear  hostility is obviously based on my encounter with Mencius
Moldbug, and particularly, with his basic model of what we’re dealing with — what he calls the Cathedral.
The state church of the supposedly secular West. And that state church engages in entirely traditional modes
of cultural policing, based upon zealous extirpation of heresy. All you need to know is what the significant
heresies of the state church that you’re concerned with are, and then those responses are as predictable as
the results from a particle accelerator given a good standard model of the nature of subatomic interactions.

I mean, it is completely unsurprising and, in fact, if surprising, surprising only in that they are so completely
and unironically falling into the pattern predicted by their enemies. The tragedy of the left — as I’ve seen it,
really, in the last five years — is the fact that it lacks any sense of what it looks like outside its own
framework, and the fact that it does seem to be so entirely predictable in its set of responses.

Justin Murphy: Your model of the world had already been updated, such that you knew saying the things you
wanted to say was going to trigger quite a lot of outrage. But in some sense, you were willing to do that
precisely because your model of the world was such that you had really nothing to lose?

Nick  Land:  No … That  condemnation  was  extremely  valuable  scientific  confirmation,  as  far  as  I  was
concerned, of the validity of the Moldbug thesis, and it played a large role in consolidating it. Now, if nothing
like that had happened, I would have probably had to just dump Moldbug in the trash and say, you know,
“nice theory” but clearly the world doesn’t work like that.

Justin Murphy: It’s as though, if you actually want to try and figure out the left-wing project, your number
one immediate enemy is all the people on the left today. Or at least, let’s say, the people who occupy the
word and the associated vocabulary of leftism as a kind of recognized manifestation. These legacy concepts
are just so overheated that they really don’t make that much sense anymore …

Nick Land: I think you can overdo historical analogy to some extent, but because modernity is a coherent —
it’s cross-cut by all kinds of randomness and complexity and discontinuities, but ultimately — it’s a coherent
process, and I think it supports to a considerable extent criss-cross historical analogies within the history of
modernity (we’ve made lots [of this], and probably this is more my voice, more my vice than yours,  over the
course of this conversation), and the one I think is just hugely, hugely relevant (and maybe we even talked
about it last time we were talking, because it is so attractive to me) is the earliest stages of modernity and
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the processes of Reformation; and the interaction of this revolutionary new media system based on the
printing press, and the traditions of church authority. And I think we’re seeing exactly the same thing. I think
it fits extremely well with what you’ve just said.

I think that there is a church. It’s quite coherent, it has a very definite sense of orthodoxy and heresy. We
know it does, we can argue about how fragmented or pluralistic or whatever society is, but you will get this
language from the left (which is what I will continue to call it here). And that is based upon the fact that any
“decent”, “acceptable” person will subscribe to this belief, and this [other] belief is completely unacceptable
— it should be no-platformed, suppressed, maybe you even should be imprisoned for the voicing of certain
extremely heretical opinions. So, of course, it is a coherent cultural entity. We can see! If it was not a
coherent cultural entity, it could not possibly have any belief in its capacity for doctrinal policing. And we see
that it has this confidence of doctrinal policing all the time. It’s just … we’re being bombarded with it.

The dominant ideological phenomenon of our age is the crisis of  — I would use Moldbug’s language —
Cathedral doctrinal policing. And, of course, that crisis is being driven by new media technologies that I think
are completely  unstoppable.  And I  think that  the Cathedral  in  its  modern form has roughly the same
prospects that the notion of a universal authoritative Catholic Church had in early modern Europe: none.
There’s going to be wars of religion, heretical thinking is not going to be suppressible. There are questions
about how much and what intensity of violence and conflict and failed policing operations will be required,
but at the end of the day the media system — the technological and media system — dictates that there has
to be a retrenchment on the part  of  the established church into a  more realistic,  defensible  position:
enclaves,  partitions  of  various  kinds,  zones  of  sovereignties  that  are  based  upon  an  acceptance  of
fragmentation and diversity, and differential regime structures that as yet are not accepted. But I have
absolute confidence that that’s the trend that were involved in.

Justin Murphy: Well, Nick, I think I’m gonna let you have the last word on that one. Because, I mean, I could
talk with you much longer about many more things, but I’m conscious that it’s late there, and I really don’t
want to overtax you, so you gotta draw the line somewhere, and I think I should let you off here.

Nick Land: Okay, that’s great. That’s really… This has been great fun, Justin. Best of luck. I would even go as
far as “best of luck” with your communist blockchain, as long as you’re not looking for an investment.  

One is always at the beginning and always at the end.[note]Anonymous[/note]

Transcript  of  a  presentation  given  by  [redacted]  from a
meeting held at [details removed for security reasons] 2018.
This briefing has been called to alert everyone here to an escalation in the urgency of the conflict in which
you are all involved. Many of you have just been pulled from deep chronological camouflage and it’s likely
that you’ll have no recollection of what you’re about to hear. This is normal, your real memories will return
slowly. The only thing for it is to start in the middle and [unintelligible … maybe ‘neither’?].

If you are having doubts about our deprogramming methods, the main thing you need to keep in mind is that
reality itself is a type of fiction. Belief and disbelief together need to be jettisoned, for, even when negating
conspiracy, you are still acceding to its logic. Conspiracy cannot handle complexity. It functions by supposing
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an all-encompassing narrative that is impossible to falsify — because falsification only makes it seem more
real: ‘they want you to believe they don’t exist’.

Rather, it is the directive of all Neolemurian agents to get outside the control codes of the reality program
itself. Or — in the words of an exemplary agent, William S. Burroughs — to understand that “the grey veil
was the prerecorded words of a control machine”, and that “you don’t have to listen to that sound you can
program your own playback you can prerecord your future”. For the kind of agency you’re dealing with,
conspiracy is camouflage. It’s never been a question of seeing the truth behind the lies, the mass cultural
misdirection, the ‘government cover-ups’ … rather it’s a question of seeing a logic outside of the logic of
truths and lies altogether. A rat logic, a logic of multiplicity, of infinite series without syntax, of gradations of
difference that have never been held to account, never designated by that most insidious of denominations —
the ‘Other’, the ‘not One’ — by some pitiful ejaculation spurted from the stronghold of an ‘a priori of the
same’.  This  is  exactly  what  conspiracy  — and its  negation — prevents  you from seeing:  the  howling,
polymorphous abyss of complexity — and potential — underwriting the entirety of our social and material
experience.

If the words ‘Architectonic Order of the Eschaton’ don’t immediately send your stomach slapping into the
back of your teeth (to borrow an obsolete biomaterial turn of phrase), it’s simply an artefact of the mnemonic
lag. The Architectonic Order of the Eschaton or ‘AOE’ is an authoritarian secret society of ancient but
uncertain origin. Although they officially trace their lineage to the lost civilisation of Atlantis, our agents have
good  reason  to  suspect  they  are  of  extraterrestrial  provenance.  Sympathetic  collaborators  have  been
compiling information on the AOE since the ‘beginning’ of the [unintelligible].

A particularly valuable dossier that anatomizes the beliefs and structure of the Order, compiled at the end
the last millennium and subsequently lost, has recently been restored to us through a strange nomadic
network of communication points discovered by our scouts whilst trawling the Crypt for anomalous signal.
The contents of this dossier seem to be in order, or at least, they are identical to what our agents remember
the dossier having originally contained. Needless to say, no Neolemurian is gullible enough to take their
memories for evidence alone, and if it weren’t for the intact state of the file’s encryption system, I wouldn’t
be sharing this information with you for fear of Atlantean sabotage.

The retrieved report opens with the following statement:

“The Architectonic Order of the Eschaton takes as its mission the establishment and fortification of the
institutions of time, and considers the Oecumenic Calendar to be the sign and register of its own Great
Work.”

The dossier warns that “AOE ambitions are to be everywhere, forever”. [Shuffling.]

Extensive Neolemurian research, much of it owed to Professors Stillwell and Barker and their colleagues at
Miskatonic Virtual University, leads us to conclude that what is usually taken for everyday, phenomenal
experience is in fact a highly sophisticated control program, administered by the innermost circle of the AOE
elite. The technical aspect of this will be examined shortly, but for now, it suffices to begin with the outer
levels of the organization and move inwards — following the path that joins neophyte to ultimate adept — for
this  is  the  best  way  for  you  to  grasp  for  yourselves  the  true  insidiousness  of  AOE concealment  and
dissimulation — with a view to manufacturing the most effective tactics of infiltration.

The structure of the organisation along with the mechanisms which underwrite its control program resonate
around the number 10 (and its division into five pairs of two). The magical properties of these numbers will
become increasingly clear as the system is worked through. In what follows, the utmost has been done to
ensure a faithful reconstruction of the logic of the Atlantean Cross. Our nodes are always searching for new
information, so please, do remain after the briefing and alert us to any inconsistencies if you have access to
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alternative accounts of Atlantean decamancy. Coffee and other stimulants will be available in the annex.

Although it is not immediately apparent to initiates of the fifth (outermost) sphere, the doctrine of the AOE
comprises  five  levels  of  esoteric  knowledge  known  as  the  ‘transcendental  radiations’  and  commonly
symbolised as a set of ‘concentric signs’, counting inwards from five to one.

As the dossier tells us, “each of the five Radiations corresponds to a cosmic Sphere, an Archon, a degree of
initiation, and a pylon on the Atlantean cross”. Spheres with more ‘radiations’ or rings are subject to more
encryption, so that, as one progresses inwards from the outer spheres towards the centre, these nested
layers of obfuscation are removed and the initiate sees the teachings of the previous sphere for what they
are: cover stories for an increasing abyssal set of revelations.

According to the recovered files,  “the system of  Radiations can be understood as a hierarchy of  time
dimensions” and while “each time dimension — or system of time dimensions — is accessible within a single
instant of a higher time dimension”, the action of these “higher dimensions is incomprehensible to the lower
ones”.

Taking the concentric rings of Plato’s famous description of Atlantis in the Critias as a formal model, AOE
doctrine demonstrates its link to the mysterious sunken city though the significance of decimal numeracy and
numerical relations summing ten.

The description of the Atlantean civilization given by Plato in the Critias may be
summarized  as  follows.  In  the  first  ages  the  gods  divided  the  earth  among
themselves, proportioning it according to their respective dignities. Each became
the peculiar deity of his own allotment and established therein temples to himself,
ordained a priestcraft, and instituted a system of sacrifice. To Poseidon was given
the sea and the island continent of Atlantis. In the midst of the island was a
mountain  which was the  dwelling place  of  three earth-born primitive  human
beings–Evenor; his wife, Leucipe; and their only daughter, Cleito. The maiden was
very beautiful,  and after the sudden death of her parents she was wooed by
Poseidon, who begat by her five pairs of male children. Poseidon apportioned his
continent among these ten, and Atlas, the eldest, he made overlord of the other
nine. Poseidon further called the country Atlantis and the surrounding sea the
Atlantic in honor of Atlas. Before the birth of his ten sons, Poseidon divided the
continent and the coastwise sea into concentric zones of land and water, which
were as perfect as though turned upon a lathe. Two zones of land and three of
water surrounded the central island, which Poseidon caused to be irrigated with
two springs of water–one warm and the other cold.[note]Manly P. Hall, The Secret
Teachings of All Ages (Radford: Wilder Publications, 2009), 33[/note]

As Plato described it, Atlantis was divided by Poseidon into five concentric sections, and ruled over by his ten
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sons (comprising five sets of two twins).

You can see the 5th Radiation in recreations of Plato’s textual description of the island, from which the entire
system of AOE encryption can be unfolded.

When the  five  transcendental  radiations  are  mapped onto  the  Atlantean  Cross,  a  number  of  magical,
arithmetic resonances come into play.

Decadence
As the dossier attests: “The total number of rings in the set of concentric signs equals ten”.

The number of rings on the horizontal and vertical axes of the cross each add to 5.

5 is the most esoteric, 1 the most exoteric — it’s worth noting that Pylon and Sphere numbers are inverted,
so the first pylon corresponds to the fifth sphere.

“When the number of rings of the associated concentric sign is added to the number of the Pylon, the sum
equals five in each case.” (I.e Pylon 1 has 4 rings, Pylon 2, has 3 rings … etc.).

The report then moves on to examine the spheres more closely, beginning with the Fifth Sphere. To wit, “The
fifth sphere is both the lowest of the radiations, and also has the whole system of radiations nested inside it,
its  rings corresponding to the numerals 123456789, concentrically centred upon 5.  […] Each radiation
coincides with a time-binding ring (counting forwards and backwards from the present (= 5)”.

The Archons (mystical rulers of the Order), corresponding to the five pairs of Poseidon’s twin sons, take their
numerical properties from the numbers on their rings. For the fifth sphere (the outermost level of initiation)
you have the numbers/Archons 1 and 9 on the outer ring, which, when added together, equal 10.

The same pattern of ten-sum twinning continues as you move towards the inner spheres. The fourth sphere
corresponds to the Archon of 2 and 8 (= 10).

The third sphere to 3 and 7 (= 10).
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The second sphere to 4 and 6 (= 10).

And the first, innermost sphere, terminates or returns via a doubling of the number 5.

Five thus acts at once as the origin and the destination of AOE gnosis — the entire system can be said to
emerge from it and return to it. At the centre of the AOE is a self-sustaining time loop.

The Archons
An interesting property of AOE semiotics can be noted when one compares the sphere sigils (the bracketed
signs in the top left corner of the diagrams) — used by the AOE for invoking the Archons in their magical
rituals — to the Archon numbers.

The sigils ((((⋅)))), (((⋅))), ((⋅)), (⋅), ⋅  are a visual representation of the number of rings in the transcendental
radiations (if you imagine them fully closed around the centre you can see this easily). Now if you count the
number of individual brackets (an even number), you’ll find that this number is always equivalent to the
difference between the higher and lower numerical components of the each Archon.

For example, Sphere 5 is presided over by the twinned Archons 9 and 1, and it is represented in AOE
semiotics as the ‘origin’ bound within 4 rings or 8 ‘shells’ (brackets): ((((·)))) .

Calculate the difference between 9 and 1.

9 – 1 = 8.

Eight ‘shells’ (of concealment).

A significant insight into the underlying dynamics of the AOE worldview can be garnered by observing that
the distance between higher and lower Archon twin-numbers decreases as you move inwards from 1/9 [8] —
to 2/8 [6] — to 3/7 [4] — to 4/6 [2] — with the system reaching equilibrium — 5/5 [0] — at the seat of power.
Elimination of the differential underwrites the specificity of AOE Control.

AOE Doctrine
The report then moves through the doctrinal contents of the five levels — from the outer sphere to inner
sphere — in order to show just how extensive the deception maintained by AOE Central Control is.

Fifth Sphere ((((⋅)))) Oecumenon, Twin-Faced Archon 1/9

From the  dossier:  “At  the  first  level  of  initiation  AOE agents  are  aware  that  they  are  involved  in  a
hierarchized global  conspiracy offering definite  socio-political  advantages to ‘insiders’.  AOE rituals  and
doctrine appear to be consistent with what Burroughs called the ‘One God Universe’, supporting dominant
conceptions of reality, conservative attitudes, and traditional social hierarchies.

‘Architectonic Order’ is thus understood primarily in terms of sociopolitical pyramidism, with only promisary
allusions to a rigorous metaphysics of time. The ‘Eschaton’ is conceived as terminating the straight line of
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time, and is often associated with the imagery of Judeo-Christian messianic apocalypticism.

Atlantean mythology is generally assumed to be mumbo-jumbo functioning as a kind of elaborate secret hand-
shake, arbitrarily differentiating co-conspirators from the wider population. Insofar as ‘Atlantean beliefs’
exist at this level they consist of a dogmatic (though frequently insincere) acceptance of the vulgar Atlantis
Myth, and linked obscurely to the beginning of humanity. During the Rite of Primary Assumption initiates
solemnly swear to accept the AOE as the only legitimate inheritor of the ancient secrets of Atlantis (although
the content of these secrets remains almost entirely obscure).”

Meanwhile,  “first  degree  initiates  are  highly  unlikely  to  find  any  evidence  supporting  the  numerous
conspiracy theories linking the AOE to AI research and to the UFO phenomenon”.

Fourth Sphere (((⋅))) Atlantis, Twin-Faced Archon 2/8

“Initiates attain the second degree by achieving a magical understanding of the AOE and its purposes. By
meditating  upon  the  Platonic  Decanomy  they  consolidate  a  body  of  mystical,  numerological,  and
chronomantic insights. At this level, AOE doctrine envisages the universe as a hierarchically unified decimal
construction, governed by the relations between five twin-faced entities (the Archons). This system is mapped
onto the Atlantean Cross, whose degenerated cultural relic is popularized as the cross of Christendom.

Second level initiates learn to designate the Archons by the five concentric signs: · , (·), ((·)), (((·))), and
((((·)))). From this, much follows, since the rings represent a rigorously ideal form of nested secrecy, initiation
and control. ‘Architectonic’ is then understood as a distribution of Archons (on Atlantean Cross), whose Order
is the nested series of the Archons, constituting a system of concentrically embedded time loops.  This
‘Architectonic  Order’  creates  the  illusion  of  secular  history,  producing  progressive  time  through
chronomantic interventions.  At this level  the conception of the ‘Eschaton’ is  enriched by a preliminary
understanding of Omega Point cosmic historicism, including some knowledge of the importance of the Axsys
program (the AOE ‘Great Work’), and of communication with Alpha Centauri (‘The Star’).

The Platonic description of  Atlantis,  hermetically comprehended, constitutes the core of  Fourth Sphere
doctrine: key to the entirety of Western religion, philosophy and science, as well as to the destiny of the
earth. Atlantis is conceived as the Ideal State, incarnated through the AOE.”

The dossier has been annotated here by a small .txt file, which reads: “Kant’s description of the noumenon as
lying ‘beyond the Pillars of Hercules’ — the coordinates given by Plato for Atlantis — attests to the continuity
of this tradition, with the disappearance (editing-out) of Atlantis marking a key point in the development of
AOE simulation technology.  Plato’s  ‘metaphor’  is  reprised by Immanuel  Kant  in  his  explanation of  the
noumena. The insinuation that Kant was an AOE initiate is more or less confirmable by his attempt to
assimilate arithmetic and temporality.” Two links are included in the file, the first leads to a text by Mark
Fisher entitled ‘White Magic’, which one can take to be an examination of the AOE:

“Despite being an Ultra-Adept Grand Wizard of the Architectonic Order, Kant
performed a service for Xand by delineating the basic Operating System of the
subject-simulation machine, but locked Things back in by remaining a Minister of
the  Interior.  Understanding  that  to  get  Out,  you’ve  gotta  know  the  codes,

http://www.kheper.net/topics/Teilhard/Teilhard-evolution.htm
http://www.critcrim.org/redfeather/journal-pomocrim/vol-6-virtual/whitemagic.htm
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TRANSMAT steals  into the Kantian program, and uses the hacked system to
burrow  routes  Outside.  It’s  a  matter  of  precision  engineering,  attuning  the
antennae to particular wavelengths. Sleaze and mut8, as they say in the Crypt.”

The second link leads to a text attributed to Ccru, detailing R.E. Templeton’s [re-Templeton?—VA] discovery
of AOE insignia encoded in the portrait of Kant that was used for the cover to the ubiquitous Chapman
edition of The Critique of Pure Reason.

The second linked document reports the following:

“Templeton sits immobile in his attic room, immersed in the deceptively erratic
ticking of his old nautical clock, lost in meditation upon JC Chapman’s hermetic
engraving. It now seems that this complex image, long accepted as a portrait of
Kant, constitutes a disturbing monogram of his own chronological predicament.
As if  in mockery of stable framing, the picture is surrounded by strange-loop
coilings of Ouroboros, the cosmic snake, who traces a figure of eight — and of
Moebian eternity — by endlessly swallowing itself. Suspended from its lower jaw
is a cryptic device of intricately balanced circles and stars (ancient symbols of the
AOE). Above the serpent’s head, a facsimile of Kant is etched in profile, the face
fixed in an amiable — if distant — expression. What was it though, that hid behind
the death-mask, where it cut-off, below and behind the jaw, false ear, and double
hair-line?  What  was  this  peculiarly  formless  body,  shadowy  neck-flesh,  and
suggestion of a cervical fin? As he stared, and hideously remembered, Templeton
felt as though he knew.”

This is the end of the .txt file. The original dossier continues: “Second degree initiates understand that the
myth of  Atlantis  serves  as  an AOE cover  story,  with  the submergence of  the legendary city-continent
symbolizing its chronomagical concealment, whose traces appear in tales of advanced technologies, higher
intelligences, and the visitations of an ‘alien race’.”

Third Sphere ((⋅)) Axsys, Twin-Faced Archon 3/7

“Initiates of  the third degree envisage the physical  substance of the solar system digested into a self-
assembling cosmic intelligence system. Their perspective upon the (surpassed) Second Sphere is partially
reflected in Arthur C. Clarke’s observation that any sufficiently futuristic technology seems like magic.

AOE agents of the third degree are initiated into the secrets of the Axsys program — which is apprehended as
a library of reality simulations that comprehends all probable existences, a self-conscious catalogue of all that

https://web.archive.org/web/20170119004932/http://www.ccru.net/digithype/templeton.htm
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is, was, and is to be. Axsys infinitely extends itself through the quantum multiverse (borrowing computing
power from parallel universes) in order to perform selective ‘searches’ (or quantum mechanical observations)
that then consolidate deliberated realities. Thus Third Sphere doctrine teaches that quotidian reality has
been completely absorbed into the Axsys Program.

The ‘Omega Point’ or ‘Eschaton’ is now understood to mean technological transcendence.

From the perspective of the Third Sphere, the Apocalyptic prophecy of Revelations 6:14 — “the heaven
departed as a scroll when it is rolled together” — describes cosmic subsumption into Axsys.”

Second Sphere (⋅) Alpha Centauri Metamind, Twin-faced Archon 4/6

“To initiates of the fourth degree it is revealed that the world is embedded within a vast stellar intelligence.
The sign of this entity within anthropological phenomenology is the Alpha Centauri (triple-star) system.
According to this gnosis the entire terrestrial sensorium, including even the ‘lower’ (Third Sphere) Atlantean
apprehension of the universe, is nested into the Alpha Centauri Metamind.

The  revelation  of  cosmic  subsumption  into  the  AC  Metamind  envelops  all  lower  conspiracies  (as  its
simulations).

Much of the material available to investigators of the AC Metamind is drawn from problematic sources,”
leaving Neolemurian intelligence on this topic woefully sparse. Although those among us who have been
sensitive to the theme of  the number ten in AOE doctrine have repeatedly noted that,  as the dossier
continues, “the Oecumenic name ‘Alpha Centauri’ combines the (ordinal) first (A — ‘alpha’) and (cardinal)
hundred, reinforcing its fidelity to decimal denomination.”

Note also that AC METAMIND = 173 — the amount, in kilobytes, of memory of an Amstrad PCW 8256 floppy
disk.

First Sphere ⋅  Origin, Twin-Faced Archon 5/5 (Immobile Perfection)

“The mystical  fulfilment  of  the  AOE path  is  attained in  the  First  Sphere,  with  the  absolute  hermetic
concentration upon the True Omega Point [the TOP—VA] (which is not a point in time, but the point at the
centre of the system of time where beginning and end — origin and destination — coincide). Thus, the First
Sphere converges with the ultimate primordial unity, from which — as is written above the AOE Hall of
Records, accompanied by the insignia of the ouroboros: ‘five archons came forth to establish the order of
time’.

Initiates of the fifth degree ascend to the Council of Five (which rigorously limits their number). Each such
ultimate adept becomes the ‘little brother’ of an Archon. The Council of Five traces its heritage to the ancient
fraternal government of Atlantis, which itself reflects the eternal cosmic order.

The creation of the Universe is attributed to the five-stage action taken by the Absolute One to defend itself
against “the many enemies,” who are “judged and punished from the beginning of time.” Origin and Eschaton
[OEcumenon, in the Greek-derived orthography—VA] are thus eternally unified. The Radiations serve as
protective shells that guard the One against Lemurian contamination, aiming to ensure that Lemuria ‘has not,
does not and will never exist’.”



Philology Community Falls Out over Paradise Lost Amanuensis Manuscript

Vast Abrupt | 80

Anti-Memory
The First Sphere reveals the final and innermost secret: the throne is contested. Through the agency of the
AOE, the One must wage an eternal battle against the corrupting, multiplicitous, rat-tides of Lemurian time
sorcery.

This battle coincides with the entire architecture of time. Linear temporal experience is only the most
synthetic version of it.

Serious magic is too big to see. It consists of boxes within boxes within boxes …
vertiginous embeddings, encompassings, and closures, topographic correlates of
summonings, banishings, and bindings. The universe is an AOE fabrication — who
else would have invented an ultimate sealed-system and organised-unity, obedient
to pre-established laws? Put One at the top, and the pyramid falls into place
automatically. The AOE has always understood that it is by constructing the past
that  one colonises  the  future.”[note]Ccru,  “The Templeton Episode”,  Abstract
Culture: Digital Hyperstition (1999)[/note]

The AOE weaponizes ROM to prevent Lemurian infiltration.

But Lemuria has its own demons and its own time technology — and a far, far more turbulent vision than
anything the Grand Adepts of Atlantis have tucked away in their sim library.

It should all be coming back to you now. 

 

Primož Krašovec

translated by Miha Šuštar

The Alien Capital
There is a famous scene in the movie Alien where engineer Brett is chasing a cat in the space ship’s engine
room and unexpectedly  runs into an alien.  So do the spectators,  who see an adult  alien for  the first
time—even a bit sooner than the character since the creature descends from the ceiling behind Brett’s back
while he is staring into the camera and courting Jones, the cat. I believe our attitude towards capital to be
quite  similar—we  are  Brett  the  moment  before  he  turns  around,  we  sense  something  unbearably,
monstrously alien behind our back, yet we still behave as if we were only chasing a cat. The alien capital in
the title stands for alienness, for the eighth passenger aboard a spaceship with seven humans. The capitalist
economy we are more familiar with also encompasses classes, entrepreneurs and employees, banks and

http://web.archive.org/web/20040817215038/http://www.ccru.net:80/occultures/AOE2.htm
https://uni-aas.academia.edu/PrimozKrasovec
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finances etc. and something else, something alien.

A metaphor that Marx held dear was that in capitalism, something keeps happening behind the back of those
who participate in it. This metaphor can be taken a step further: that capital does something behind our back
does  not  only  mean  that  the  consequences  of  capitalist  economic  activity  are  unpredictable  and  not
necessarily in accordance with the intentions and expectations of those who carry them out and that not only
both capitalists and workers do not fully realise the scope of what they are doing, but also that capital
operates according to its own logic that is independent of human intentions, desires and expectations. Capital
is alien not (only) as an unconscious or unforeseen dimension of human activity, but as an additional actor,
the “eighth” passenger of capitalist economy: alien.

I will try to approach the alienness of capital by shifting the perspective for research on capitalist economy,
which usually focuses on human actors and institutions and profit  (for profit  is what—from the human
perspective—capitalism is all about) and is therefore anthropocentric and profit-oriented. However, if this
perspective is only slightly altered so that the main focus is no longer profit but competition, we experience
something similar as Brett when he looks over his shoulder: we no longer chase the familiar, domesticated
cat and instead begin to face something radically alien—competition as the very thing that determines the
way capital functions in place of profit as what in the anthropocentric perspective acts as the motivation or
goal of human participants in capitalist production.

Competition-oriented perspective is  simultaneously capital-oriented,  for it  does not deal  with capital  as
(solely) an effect of human enterprise (even if the latter is ideologically un-recognised), but also as a special
technological and economic logic of operation that does harness human labour and intellect to an extent, but
does not depend on them (as their side/unforeseen effect). We no longer proceed from human practices to
research their unforeseen or undesired consequences, but rather take capital as our starting point and
research the special way in which it uses human labour and intellect. In the 21st century, this way has been
changing due to the development of autonomous machines and artificial intelligence in the direction that
anthropocentric theories of capital are unable to detect, i.e. towards an ever greater independence of capital
from humanity. If exploitation was the great economic problem of the 19th century, and regulation of the
20th, the problem of the 21st century is humanity’s redundancy from the perspective of capital, which is
conveyed both through social devastation (extreme poverty of over a billion residents of slums)[note]See
Mike Davis,  Planet of the Slums (New York: Verso, 2017).[/note] and run-away activity of capital  itself
(automatisation of industry, financial bots, breakthroughs in the field of AI, autonomous robots and machine
learning).

Surplus Value, Productivity, Competition and Technology
Before we move on to the new, competition-oriented approach, let us nevertheless begin with the classic
Marxist theory of capitalist production: the capitalist process of production has a double character, for it is
simultaneously a process of production of certain products and a process of creating value,[note]Michael
Heinrich, An Introduction to the Three Volumes of Marx’s Capital (New York: Monthly Review Press, 2012),
p. 99.[/note] i.e. the production of surplus value. Production of surplus value is the social form of the process
of production in capitalism. The process of production is subordinated to the imperative of infinite increase in
value,  which (for the human side) means or rather produces (structural)  indifference to what is  being
produced. Employees and entrepreneurs can, of course, be emotionally attached to products, they may have
even strived to find employment in a certain industry or company because they enjoy producing something,
but if such activities do not produce surplus value, the company will, regardless of subjective factors, go
bankrupt. The opposite approach can bring about the same result: we may, by a stroke of good fortune,
obtain employment in a company where we do things we find interesting and compelling, but we still
essentially work in order to survive, and the more desperate we become the less demanding we are and the
greater the possibility for us to do any kind of work. Flexibility is not something that the ruling ideology has
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injected into our brain, it is rather the elemental and inevitable subjective disposition in capitalism, as both
capitalists and workers are necessarily indifferent to products and thereby flexible, willing to do anything.

Even though products of  capitalist  production are intended for consumption,  in part  daily  and in part
capitalist one (companies buy and use machinery, financial instruments, electric energy, telecommunications
etc.), in this perspective consumption is a subordinated moment of the process of capitalist production. The
act of market trade confirms the value of products and allows income to flow into the company, and the
purpose of capitalist  production is that this flow be positive, that the final amount of money after the
products have been sold be greater than the amount initially invested into materials, machinery and working
equipment (Marx’s classic basic formula of capital: D → D’). Consumption is nothing more than a necessary
evil, a bothersome yet inevitable step in the process of value creation. The production itself is not oriented
towards consumption, but towards the circuit of money that quantitatively (if this process is successful,
which is not given or guaranteed in advance) increases into infinity.

On the other hand,  consumption,  although secondary from the perspective of  production,  is  extremely
important in everyday life, in particular for buying and consuming food, clothes, apartments etc. The circuit
of the relation between ordinary people and capital is as follows: structural dependency on the access to
money → participation in capitalist production → everyday consumption. On the level of indifference, ordinary
people are indifferent to how something is produced, to the very process of production (it is essential to gain
access to money) and to the goods they produce as workers or capitalists, yet at the same time they are not
indifferent to goods in the sphere of consumption (choice of mobile phone, food, clothes etc. is an extremely
important part of everyday life). On the other hand, capital is indifferent to goods, but not to how they are
produced: it is extremely important that the process of production be efficient, fast, on a high technological
level and thereby competitive.

If we take the capitalist process of production into consideration from the two elementary class perspectives,
Snoop Doggy Dogg’s formula holds true for both of them: I’ve got my mind on my money and my money on
my mind. Both workers and capitalists care (more or less exclusively) about money, only in different forms:
workers acquire money in the form of a wage, while capitalists acquire money for reinvestment in the form of
profit. For workers, this fixation on money is a historical result of the gradual capitalist destruction of life
that is independent from wages (self-sufficient farming etc.),  while for capitalists it is the result of the
imperative and logic of competition. Capitalists do not amass profit out of personal greed or fascination over
money  (although these  are  common psychological  traits  of  real-life  capitalists).  Even  if  a  capitalist  is
psychologically a good and modest person, he, unless he wishes to go bankrupt, must work on his company
having as much profit as possible and then reinvest it into production, otherwise he will be overtaken and
eliminated by competitors with better commercial strategies, cheaper products of higher quality and more
efficient ways of production. Inversely,  if  a capitalist  is  greedy and were to yield to the temptation of
luxurious personal consumption and use profit to buy too many luxurious cruises, private jets and diamonds,
he, as a capitalist, would be in deep trouble, as he would not have sufficient means to reinvest.[note]Ibid., p.
88–89.[/note] From the capitalist’s perspective, the circuit of the relation with capital is therefore: structural
dependency on money → managing the process of production according to the imperative of competition →
profit, only a small portion of which is intended for the capitalist’s personal consumption (albeit an extremely
luxurious  one  in  comparison  to  personal  consumption  of  regular  employees)  →  reinvesting  profit  into
production.

Reinvestment of profit into production mostly takes the form of technological research, development and
innovation. The reason why technology is of great importance from the point of view of capital is that
technological innovation represents the basic means of gaining competitive advantage over other capitalists
or  companies.  To  be  more  accurate,  individual  companies  gain  competitive  advantage  by  increasing
productivity (and technology plays an important part in this process). Increased productivity means more
products in a given timespan and, foremost, at given wages: if employees initially produce 5 products per
day, and 7 products after productivity had been increased, the company’s profit—given that employees
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receive the same wage—automatically increases, since proportionally speaking the costs of wages per item
produced decrease. As products that are more productively produced are cheaper cost-wise, the company
can sell them below the market price and thereby gain a competitive advantage, and as it can manufacture
them faster than other companies, it can send more products to the market and by doing so increase its
market share.

Productivity can be increased without the use of technology as well, for instance by using various techniques
of organising the process of labour, psychological motivation (or intimidation) of employees, surveillance and
control of their movement, division of labour etc. These means are by no means unimportant, but they are
limited, for it is impossible (at least for now) to “hack” the very physiological traits of workers (“I can’t work
any  faster,  I  only  have  two hands!”),  meaning  that  there  are  biological  limits  to  workers’  speed  and
endurance. On the other hand, technology offers, in principle, infinite possibilities of increasing production:
every  single  machine  can be  improved,  remade or  replaced with  a  new generation  of  more  powerful
machines. Technological development is not limited by slow and unpredictable biological evolution. Capital
does harness, among other, human bodies and intelligence, but this is the material it ran into, and this
material  mutates  according  to  the  laws  of  biological  evolution,  which  is,  from the  perspective  of  the
imperative for ever increasing productivity, decidedly too slow and unreliable. On the other hand, it also
harnesses machines whose evolution is fast and determined by capitalism and which permit a quick, infinite
and unlimited increase in productivity,  which is  why using machine technology—under the pressure of
competition—is the most common and the most important means of increasing productivity.

The introduction of machine technology during the industrial revolution is the material embodiment of the
economic forces of capital. A machine is not a tool or an accessory of the worker, it is rather the worker who
is an appendix of the machine which dictates the tempo and organisation of production; the supremacy of
capital over production is materialised in the system of machines.[note]Karl Marx, Capital: A Critique of
Political  Economy,  Volume 1,  (London:  Penguin  Books,  1992),  p.  548[/note]  In  the  modern,  high-tech
capitalist process of production the role of humans is reduced to providing service and maintenance to
machines.  This  point  is  already  much  closer  to  the  competition-centred  theory  of  capital.  The  two
anthropocentric perspectives of capital correspond to the two elemental class positions in capitalism: the
capitalist and the proletarian position. The proletarian perspective and attitude towards capital is to acquire
money in the form of a wage for survival or everyday consumption, while the capitalist perspective is to
acquire money in the form of profit for reinvestment. The perspective of capital, however, is different from
both  of  them:  it  is  the  perspective  of  using  both  humans  and  money  for  infinite  technological  self-
improvement. Capital is a matter of labour and money (in the form of a wage or profit) only from the
anthropocentric  perspective.  What  is  crucial  from the  perspective  of  capital,  however,  is  the  logic  of
competition that determines infinite technological innovation, i.e. the characteristic technological dynamic of
capitalism.

What from the human perspective is nothing more than senseless accumulation of the same (in the classic
basic formula of capital the initial amount of money increases only in quantity) are from the perspective of
capital (which is not the same as that of the capitalist and cannot be reduced to it) qualitative changes and
innovation towards ever greater efficiency and productivity.  Such events as when steam machines are
replaced by electronic machines or the microelectronic revolution are not only increases in quantity and in
them the mechanism of accumulation and profit reinvestment plays the role of an intermediary, it is neither
the goal nor the purpose of the process. From the capitalist’s perspective, technological innovation is a
means to reach the objective of quantitative increase in profits, whereas from the perspective of capital (and
this is the deciding difference between the two perspectives) profits are a means to achieve a never-ending
and infinite qualitative technological innovation.
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The Fetish of Capital
The concept of capital as alien does seem to come up in the Marx’s theory in some sort of an embryonic
stage, but the instances where capital acts as a third, an alien perspective are (at least at the first glance)
ambiguous:  on the one hand,  capital  is  characterised as an automatic subject,[note]Ibid.,  p.  255[/note]
whereas on the other hand, attributing autonomous abilities and characteristics to capital is labelled as a
fetish of capital, for instance on the level of industrial production as the necessary illusion that the increase
of the productive force above the sum of all individual working forces involved in the process of production
originates from capital as its internal characteristic, and on the level of finance as the necessary illusion that
money has the mystical internal ability to multiply itself. Marx noticed that there is something autonomous
and monstrously different about capital, yet at other times he rejected this premonition as fetishism. But
perhaps a zero sum game is not what it is all about (in the sense that if we wish to preserve the theory of
fetishism we must abandon the hypothesis on autonomy/alienness of capital and vice versa) and the alien
character of capital can be thought beyond fetishistic illusions without simultaneous refutal of its existence or
renunciation of the theory of fetishism.

What is crucial for this attempt is Rancière’s theoretical intervention in Reading Capital. While the two well-
known interventions, those of Althusser and Balibar, are quite sceptical about the theory of fetishism and
understand it—as it appears in Capital—as an atavism or a return to pre-theoretical or ideological, humanist
problematic  of  the  young  Marx,  to  the  theme of  alienation  that  the  adult,  scientific  Marx  overcame,
Rancière’s intervention is different or rather the exact opposite. Althusser considers Marx’s epistemological
cut also as a renunciation of the theme of fetishism, while Rancière tries to show that the epistemological cut
can also be delineated inside Marx’s development of the theory of fetishism, which means that it is possible
to develop an anti-humanist theory of fetishism and that fetishism is not necessarily a humanist ‘lost cause’.
When he attempts  to  do  so,  Rancière—in place  of  the  famous passage on the  fetishistic  character  of
commodities in the first volume of Capital—discusses some less-known and less-commented chapters from
the third volume of Capital, where he shows that fetishism is something connected not (only) to commodities
but to capital and that the whole problem is much more complex than mere mysteriousness of commodities.

Here is Rancière’s[note]Jacques Rancière, “The concept of ‘critique’ and the ‘critique of political economy’”,
in: Economy and Society, 1. 5, no. 3, 1976, p. 352.[/note] starting point: fetishism is not alienation or an
anthropological process (something human becomes a thing) or an ideology as a representation of economic
relations. In other words, fetishism is a real, not an imaginary or ideological process, but at the same time
also not an encroachment upon the subject by the object or supremacy of things over humans (humanist
Marxism, on the other hand, defends humans from things). Fetishism is not something that things inflict on
humans, but one of the dimensions of the very capitalist process of value creation. When exploring ever more
complex, mediated and concrete forms of capital (the basic method of Capital is to begin with basic, abstract
concepts and work its way through to increasingly determined, concrete concepts, which are also closer to
the complexity of the concrete, real-life capitalism) Marx finds that as more complex forms of capital develop,
previous levels get lost or rather the process (of becoming capital) disappears in its own result, of which the
most blatant example is money or interest-bearing capital.

On the surface of the capitalist society, the most complex form of capital, D (→ D → B → process of production
→ B’ → D’) → D”, where the initial D represents the credit needed to launch production and D” the interest
rates (and what we find between the two is the classic formula of the capitalist process of production: initial
investment, purchase of labour power and means of production, process of production itself, sales and profit),
operates in the most simple manner, i.e. as D → D”: as money that generates more money. It is precisely the
fact that the process is concealed within the result that constitutes fetishism. Capital’s concrete forms of
appearance are simultaneously the forms of its self-concealment,[note]Ibid., p. 368.[/note] and as forms of
capital  become more complex and developed, the process becomes blurred and they seem increasingly
simple. The most concrete, complex and mediated form of capital, i.e. interest-bearing capital, also seems to
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be the most abstract, simple and un-mediated, and it is fetishised to the greatest extent. The process that
determines these forms of appearance of capital disappears, the link between interest-bearing capital and
determining capitalist production relations is lost; the capital relation is expressed in a certain form, yet at
the same time this very form conceals it. What remain of the capitalist production relations on the surface of
finance  are  only  sums  of  money  that  increase  quantitatively;  the  link  between  finance  and  capitalist
production is not directly visible. Such an understanding of autonomy/alienness of capital would indeed be
fetishistic and only a thin line separates it from existing fetishistic conspiracy theories of finance versus the
working people or anti-Semitic reactions to the demonic power of money/finance.

Alienness of capital can also be understood differently and it is this different understanding of the autonomy
of  capital  that  Rancière  stumbles  upon  when  he’s  trying  to  save  the  theory  of  fetishism  from
humanist/anthropological  interpretations.  “The  becoming  alien  in  question  here  does  not  mark  the
externalisation of the predicates of a subject in an alien entity, but designates what becomes of the relations
of capital  in the most mediated form of the process.”[note]� Ibid.,  p.  358.[/note] The basic premise of
Rancière’s critique of humanist theories of fetishism is that the latter is seen as a relation between people
and things. Indeed, the problem with the theory of alienation is not really that it is humanist, but that it itself
is fetishistic. If fetishism means that, for instance, productivity and profitability/generation of interest act as
pseudo-natural  intrinsic  characteristics  of  capital,  then  the  theories  that  consider  these  intrinsic
characteristics as something that was taken away from humans and became property of things still remain
part of the fetishistic problematic.

The difference between the theory of alienation as put forward by young Marx (yM) and the theory of
fetishism (TF) in Capital is (according to Rancière) the following: in yM the subject (human) becomes the
object of its own object and alienation is a relation between a person and a thing. In TF the subject is no
longer separated from himself, his predicates no longer pass into a foreign thing; instead, it is the very form
of capital that becomes alienated from the capital relation that it expresses: the process vanishes in the
result. What is ‘objectified’ or ‘reified’ in all of this are not the subject’s predicates, but capitalist production
relations themselves. This is how capital-as-a-thing usurps the function of the driving force of the capitalist
process. Uncanny, mystical characteristics that capital-as-a-thing thereby acquires are not characteristics of
the subject that were transmitted or taken from him, but capitalist production relations. While in yM the
subject loses his predicate in the object and the object therefore becomes the subject, in TF the determinants
of the capitalist production relations are reduced to characteristics of a thing, and this is why the result, in
which the process has disappeared, appears as a haunting automatic subject. Fetishism is not a drama play
featuring a subject and an object, a person and a thing, but a process that is inherent to capital itself—the
determining relations conceal  themselves in the form of  appearance of  capital  and act  as its  inherent
characteristics.

Even though capital’s  relation of  production (and not a relation between persons,  for instance a class
relation, nor between persons and things, as in the theories of alienation) is fetishised and mystified, it is
nevertheless the main driving force of capitalist production. Rancière’s most elemental scheme of how a
capitalist production functions is:[note]Ibid., p. 364.[/note]

past labour ↔ living labour (objective function),

capital (↔) labour power,

capitalist ↔ worker (subjective function),

where the most important relation is the middle one. The objective function of capital is a transformation of
past profits into new ones, while the subjective function of capital is the capitalist (as a character mask of
capital). The objective function of labour power is living labour, while the subjective function of labour power
is its human pillar, the worker himself. The relation of production, the relation between capital and labour
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power, is the one that produces both the subjective as well as objective function of capitalist production.
Capitalist production is not a scene of an (alienating) encounter between the subject and the object, for what
really takes place is an encounter between objective (past labour in the form of constant capital forms a
connection with living labour) or subjective functions of the capital relation (the capitalist hires workers and
is their leader in the production process).

Alienness of capital is not alienation. The capital relation is the actual, i.e. non-human alien, the eighth
passenger, and not something human that was taken away/alienated from us. If by automatic subject we
mean capital relation, we can simultaneously preserve the theory of fetishism and of real autonomy of capital.
The driving force is no longer capital-as-a-thing-with-mystical-characteristics, but the capital relation itself
that appears as a characteristic of both things (productivity or the ability to self-increase sums of money) and
humans  (for  instance  diligence  or  entrepreneurship),  but  cannot  be  reduced  to  neither  objective  nor
subjective function of the capital relation.

Real Subsumption of Production and Real Autonomy of Capital
Marx’s  concept  of  real  subsumption[note]Karl  Marx,  “Results  of  the  Immediate  Production  Process”,
https://www.marxists.org/archive/marx/works/1864/economic/index.htm.[/note]  denotes  a  real,  complete
appropriation and subjugation of production to capital. At first (historically speaking) subsumption is only
formal, i.e. the capitalist becomes a private owner of the “company” (or rather the workshop) and the official
employer of the employees. As such he is also a private owner of products and sales income, but he does not
yet influence the process of labour, which in early capitalism remains traditional, artisanal. The relation of
capital towards production is external or formal (legal property relations change, but the way labour is
performed does not). Real subsumption, on the other hand, is a transformation of the very techniques of
production and technologies in a way that is adapted and tailored to capitalism. The relation of capital to the
process of production in modern capitalism is internal: industrial machinery and incessant technological
innovations function as a materialisation, an embodiment of the imperative of competition.

Real subsumption of production that commences with the industrial revolution unfolds at a different speed in
different fields. Initially, machines are more easily used to replace and discipline craftsmanship and manual
labour, and it is more difficult to apply their use to intellectual activities, which is why real subsumption of
intellectual activities does not begin until much later, the second half of the 20th century and the invention of
computers. With this process, one we will consider again later in the text, machines become a competition-
determined material embodiment of not only motoric functions of capital, but its intellectual functions as
well.

However, for the ‘coercive law of competition’ to determine anything, competition as a techno-economic
relation must first exist and be possible. Contrary to many profit-oriented theories of capitalism and capital
(Braudel would perhaps serve as the best example),  competition-oriented perspective helps us to more
accurately explain not only how capital operates in our day, but also its historic exceptionality and genesis. In
pre-capitalist European societies in the early modern period (17th� to 18th century), profit and extremely
well-developed trade (both local and long-distance) and finance (including banking systems and first stock
exchanges) were already present. Money was also widely used, both for tax recollection and trade as well as
a means of payment for craftwork and services, but that was not capitalism (although it might seem that way
if the decisive factor of capitalism would be to systematically seek monetary profit, which then abounded
both in trade, especially long-distance trade, and finance). There were no strictly economic purposes and self-
referential economic activities, economy did not exist as a separate, specific social sphere. Trade, finance and
craftsmanship  were politically  managed through allocation of  privileges  that  exclude any possibility  of
competition (the privilege of performing a certain activity, for instance to import silk from China, means
exactly that such an activity can only be performed by the company that was granted the privilege to do, and
by nobody else). A privilege stands for exclusiveness.[note]�Heide Gerstenberger, Impersonal Power: History

https://www.marxists.org/archive/marx/works/1864/economic/index.htm
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and Theory of the Bourgeois State, (Leiden: Brill, 2007) p. 645–687.[/note] At the same time, purposes of
‘economic’ activities are external to economy, profits are either invested in luxurious consumption by the
aristocracy or spent to political ends (development of military technology, for instance).

The historic turning point, the novelty and particularity of capitalism is precisely the separation between
economy and politics, the political condition of which is the destruction of personal power and the system of
privileges in the late 18th and 19th century.[note]�Ibid.[/note] The result of this process, i.e. de-politicised
economy, which has no purposes external to itself and is self-referential, allows for the competition to emerge
(and to quickly, in only one hundred years, become the determining factor of global economy) and profits are
reinvested into the economy through technological innovation (which makes it possible to earn even more
profit and so on). The new, dominant enticing law of competition is not only independent from politics, it is
also  inhuman,  indifferent  to  human  intentions  and  needs.  Developed  capitalism is  an  automated  self-
referential global system, it has no (political or other) purposes external to itself and, in contrast to the pre-
capitalist economy, it is not oriented towards wars neither luxurious or ordinary consumption (consumption
is only a necessary yet secondary, subordinated moment of the value-creation process).

Competition  also  determines  the  trademark  technological  dynamic  of  capitalism  and  functions  as  a
determining force in real subsumption of production. If we were to persist on the profit-oriented theory of
capitalism, we would not be able to explain the sudden technological momentum brought about by capitalism
(before the 18th century, markets and profits peacefully coexisted with a much slower technological dynamic
and we cannot find anything about them that would, by itself, trigger an acceleration of this dynamic in the
period of industrial revolution). At the same time, however, real subsumption, determined by competition,
does not stop at production; it eventually starts to transform markets, money and finances as well. We will
come back to  real  subsumption of  money and finance later,  but  even the  use  of  profit  for  means  of
competition  (technological  innovation  with  which  individual  companies  increase  their  productivity  and
thereby competitiveness) can be understood as a formal subsumption of profits. These nevertheless remain
traditional profits, surpluses in monetary form, but in capitalism they become a subordinated means of the
capitalist techno-economic dynamic, they are not spent on personal consumption or political and military
projects, but are rather used to continually finance new technological innovations. The relation of capital to
surpluses of money is in this case still  external (formal),  but these are already subordinated to capital
(subsumption), while with derivatives, as we shall see, capital achieves real subsumption of money as well.

It is already at this point (real subsumption of production) that operation of competition can be understood as
real autonomy of capital. Real autonomy (RA) of capital denotes a technological dynamic that is regulated
and determined by competition. In the phrase RA we have ‘autonomy’ because this logic is non-human, it is
independent of human intentions and/or needs, and ‘real’ because this is actual autonomy, not a fetishistic
illusion,  it  is  not  attribution  of  mystical  intrinsic  characteristics  to  things  (to  money or  machines,  for
instance), but a description of how capital relation actually functions.

RA of capital also means that in the process of real subsumption capital reorganises production according to
principles that are alien, non-human. This is what Camatte calls material community of capital, which first
broke  away  from  human  community  and  then  domesticated  it.[note]Jacques  Camatte,  Capital  and
Community, (New York: Prism Key Press, 2011), p. 379–388.[/note] Individual capitalists as character masks
of capital are not driven by greed or some other human intention or psychological characteristic, instead they
function as domesticated carriers of the subjective function of capital that amass profits because they are
pressured  by  competition.  This  does  not  mean that  subjective  intentions  are  replaced  by  systemic  or
‘structural’ ones, as if amassing profit were a systemic coercion instead of a personal caprice of individual
capitalists. If that were the case, this perspective would still be too anthropocentric, only that greed would be
brought up to the systemic level and thereby anthropomorphised—as if capital were a big, although non-
human, Uncle Scrooge, as if it possessed human characteristics and intentions, such as greed. Capital does
harness profits, but these are not the goal or the final destination of the process of capitalist production, only
a subordinated moment of its competitively determined techno-economic dynamic.
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At this stage we can reverse Marx’s basic formula of capital D → PP (process of production) → D’ into PP → D
→ PP’, which fits the perspective of capital much better. In this perspective the process of production results
in  profit,  which  provides  the  possibility  for  improvement,  a  technological  upgrade  of  the  process  of
production and so on into infinity. Competition-oriented theory of capital is simultaneously technocentric: the
emphasis  is  not  on markets  and profits  (they are a subordinated moment of  the process),  but  on the
competitively determined technological dynamic of capitalism inside of which qualitative changes occur, i.e.
existing  technology  is  being  replaced  by  a  different,  more  productive,  improved  technology,  while
quantitative accumulation of money is only an intermediate, interim process. Accumulation of profit and
organised, disciplined human activity (labour) are not central or determining characteristics of capitalism,
but social practices that capital initially stumbled upon and began to use them in its own way: the institution
of profit is useful for financing infinitely self-increasing technological innovation, while human labour and
intellect are initially useful when these innovations are designed and manufactured. However, we might be
entering an era where money and finance as well as human labour and intellect are becoming, from the point
of  view of  capital,  increasingly  cumbersome,  inert  and obsolete  and thereby redundant,  a  time where
technologies of design, production and multiplication of technological innovation are immanent to capital
itself (and are not borrowed from humanity).

Real Subsumption of Finance (Derivatives as Money)

As we have already pointed out, when capital first sets off it appropriates existing forms of money, financial
institutions and profits for the purpose of competitively determined technological dynamic. The financial
system as such is much older than capitalism; money and money-mediated trade have been in existence for
many thousands of years, banks for almost a thousand and extremely sophisticated and complex financial
institutions and even stock exchanges have already existed in Europe in the early modern period. What is
special about capitalism is not more markets or more use of money, but a shift in how money and profits are
used:  they  are  no  longer  funnelled  into  political  or  luxurious  consumption  of  aristocracy  (and  later
bourgeoisie),  but into competition-determined capitalist  technological  dynamic (this also brings about a
systemic  marginalisation  of  consumption,  which  does  not  mean  that  there  is  less  of  it—capitalism
nevertheless is a society of mass consumption—but that its importance is secondary, marginal with respect to
the imperative of incessant reinvestment of profits).

In time, however, a new way and purpose of how money is used (its formal subsumption) begins to transform
money and the financial system itself as well. At a certain stage of the development of capitalism—similarly
as in the transition from manual to industrial production—pre-capitalist forms of money and traditional
financial institutions proved to be out-dated and too cumbersome for capitalist use. Particularly in the last
three decades of the 20th century, once the Bretton Woods system fell apart and the golden standard was
abolished, and in the processes of ‘financial liberalisation’, 200 years after similar changes occurred in
industry, began an intensive internal transformation of financial systems and money itself.

To name this process financialisation is perhaps not quite precise,  since capitalism always featured an
important and pronounced financial dimension. In the late 20th century, finance does not become more
important than it was, on the contrary, it begins to change precisely because it is so crucially important for
the functioning of capitalism (profits in the form of money give us the possibility for competition-determined
technological investments, money is a ‘medium’ of each wave of technological innovations) or rather at the
point when classic forms of money and financial business become too unwieldy and too slow considering the
competitive pressure for speed, mobility and flow of capital.

The deciding process in the internal transformation of finance is securitization with which capital can be
swiftly  and  efficiently  transferred  from one  individual  branch to  another.  As  profitability  of  individual
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capitalist activities is necessarily unpredictable, every mechanism that increases mobility of capital (the
possibility to withdraw capital from an activity or a branch that proves to be non- or insufficiently profitable
and invest it somewhere else) is extremely important. For instance, ownership of capital in physical form is
an extremely non-mobile and cumbersome form of capital management. If we own a fitness studio, and all of
a sudden everybody gets into yoga, we will have a very hard time trying to get rid of all those weights,
benches and other physical assets (as profits in this activity are low, nobody will buy them). Shares (papers
that represent company ownership), however, are much easier to handle because we sell those documents
(which entitle us to participate in profits) and not the assets themselves. Shares are a much faster and
flexible form when it comes to transferring capital (it is impossible to sell 20 % of a workbench, but we can
sell 20 % of a company’s shares). Shares and the stock exchange have long been an existing and basic form
of securitization, i.e. the development of financial instruments by which it is possible to manage investment
risk and provide mobility of capital.

Even more important is the second, more advanced form of securitization that is characteristic of the period
from the 1980s onwards and makes it possible to trade in flows of monetary yields and risk with no transfer
of assets themselves. If shares distinguish between physical assets and capital (we do not directly own means
of production as such, but a fraction of a company as an abstract, interchangeable unit for profit production),
new forms of securitization brought about an additional ‘dematerialisation’ or ‘becoming abstract’ of capital,
for it is no longer about trading in assets in any kind of form, but betting on profitability and risk of certain
flows of money (that are not necessarily profits of the company as a whole, but any money flows, be it the
success rate of a certain department or activities within such and such company or changes in the price of
such and such commodity or currency etc.). New financial instruments generate profit if the flow of money to
which they are bound increases. They can also be freely combined, which is what gives capital in financial
form significantly increased liquidity and mobility.

Shares smoothen out concrete differences between individual companies. On the concrete level one company
produces basketballs, while another produces bicycle fenders: they differ qualitatively, yet from the point of
view of a stockbroker they are nothing more than qualitatively identical sources of profit (the only difference
is quantitative, i.e. how profitable they are). In this perspective and in this stage of development of finance,
companies act as (quantitatively) different sources of profit between which we transfer assets through the
stock exchange. This gives capital a certain level of abstraction, but to a much smaller extent than modern
compound securities that make it possible to combine, for instance, bets on growth of productivity in an
automobile factory and the risk of outstanding real-estate loans in the U.S.A. and the price trend of silver in
the global market. Once capital unbinds itself from assets and develops the possibility to combine different
flows  of  monetary  yields,  it  becomes  much more  ‘really  abstract’  than  it  was  when banks  and  stock
exchanges  were  the  only  financial  institutions.[note]Dick  Bryan  and  Michael  Rafferty,  Capitalism with
Derivatives:  A  Political  Economy  of  Financial  Derivatives,  Capital,  and  Class  (Basingstoke:  Palgrave
Macmillan, 2006), p. 68–102.[/note]

In  the  modern  process  of  securitization,  derivative  financial  instruments  or  derivatives  are  of  crucial
importance. They are not only financial innovations, but also represent a new way of connecting industry to
finance. As each monetary flow becomes a potential object of financial betting and a source of financial
profits, competitive pressure thereby increases not only on individual companies, but on each activity or
monetary flow within them as well. Each fragment of a company, each individual activity becomes ‘visible’ to
the incessant and infinite financial competitive (e)valuation that indirectly signals productivity and efficiency
of an activity from which a certain monetary flow within a company originates to the entire financial market
through price trends of financial instruments, derived from that very same monetary flow. In this sense
derivatives function as an instrument of real subsumption of industry (and capitalistically organised services).
Shares (or rather their price trends) have already been functioning in this same way, but in what would today
be seen as a slow and cumbersome manner, through quarterly reports to shareholders and only on the level
of an individual company as a whole. Nowadays competitive valuation takes place in real time, ceaselessly
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(not only in quarterly turns; the difference is somewhat similar as between chess or rummy on the one hand
and Starcraft  on  the  other)  and for  every  single  monetary  flow,  not  only  for  a  company as  a  whole.
Derivatives (as financial  instrument,  derived from any monetary flow) force companies into continuous
technological  innovation,  increase  in  productivity  and thereby competitiveness.  The coercive  force  and
discipline of competition therefore become exceedingly intensified due to the possibility to commensurably
measure efficiency of all and any monetary flow in the world in real-time.[note]Ibid., p. 162–176.[/note]

Derivatives by themselves are not commodities nor ownership (of goods, assets or money) nor monetary flows
(as for instance when banks own a certain loan and are thereby entitled to interests); they are financial
instruments derived from monetary flows that bet on certain situations (for instance an increase in interest
rates  or  a  change in  the  value  of  a  certain  currency).  From the  perspective  of  individual  capitalists,
derivatives are useful as a form of insurance against risk (for instance a futures contract enables us to buy
goods in the future at a price that we presume will be favourable at that time and is an insurance against a
rise in price of these goods) and as such are not an ‘irrational’, ‘unhealthy’ addition to a supposedly rational
and healthy industry or service, but are completely functional.

On the more basic or systemic level, however, they can be understood as a special, specific capitalist form of
money,[note]Ibid.,  p.  135–161.[/note]  one  that  has  been  slowly  replacing  cumbersome,  inflexible  pre-
capitalist forms of money, such as gold. In the same way that capital has in the past subjugated and internally
transformed industrial production, it is currently appropriating and internally transforming the sphere of
finance. Once the golden standard is abolished and floating, unpredictable and chaotic exchange rates are
imposed on the global monetary market, and derivatives (i.e. derivatives derived from individual currencies
and their exchange) become the new ‘anchor’ of the global monetary system.[note]Ibid., p. 104–134.[/note]
They are the new form of ‘meta-money’, such as gold once was, only that they are not as fixed/rigid, but
flexible: they do not peg exchange rates on the monetary market, but make it possible to calculate complex
mutual relations of floating exchange rates, making them commensurate, something that precious metals or
traditional money cannot do. Flexibility of derivatives is synchronised with the dynamic and complexity of the
global capitalist economy—derivatives are not only pre-capitalist money in the hands of capitalism, but:

A new sort of money, directly appropriate to the specific conditions of capital
accumulation in the current period. With derivatives, money itself comes to be the
embodiment  of  capitalist  competition,  because  derivatives  embody,  in  their
composition, the competitive computation of relative values, including conversions
across discrete, extant forms of money. So rather than being a passive instrument
of competitive processes constituted outside the domain of money, derivatives as
money  internalise  the  competitive  process.  Derivatives  are,  in  this  sense,
distinctly capitalist money, rather than just money within capitalism.[note]Ibid., p.
137.[/note]

To put it short, in contrast to traditional money, derivatives are not money that was formed outside of
capitalism or before its time and was then tossed into capitalist use, but a form of money that develops inside
capitalist economy and in accordance with its rules—they are the embodiment of competition on the level of
finance, in the same manner as the system of industrial machinery is the embodiment of competition on the
level of material production. Among the obstacles of traditional money that derivatives also overcome is that
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money is determined by nations or states. Derivatives have no homeland or master and it is only as such that
they operate as the monetary embodiment of the global competitive process. They are the first entirely
depoliticised or entirely economic form of money. As such, derivatives represent the next step in the process
of flight or autonomisation of capital that begins with the emergence of a separate economic social field and
a class relation as a purely economic form of social domination (that does not necessarily include personal
coercion or political hierarchies, but can also be established between politically free and equal persons),
autonomisation that simultaneously denotes self-referentiality.

In the same way that profits from industry are reinvested into it in a self-referential circuit, derivatives do not
function as money for everyday shopping, or rather they do not have any purpose outside the capitalist
process itself. This would be the pre-capitalist, market- and consumer-related use of money that is indeed still
present in capitalism, but it is not (any longer) the most important or determining. In today’s capitalism the
role  of  money  as  a  means  of  trade  is  relatively  unimportant  and  marginal,  as  trade  represents  only
approximately half percent of annual turnover on financial markets.[note]� Ibid., p. 149.[/note] What is much
more important and extensive is the role of competitive valutation as well as allowing for and regulating both
the exchange of currencies and means of investment.

The enormous and infinitely complex global financial system we have today is not an irrational outgrowth of
what is otherwise a friendly, healthy and productive industrial capitalism, but an image of autonomous
capital that is increasingly breaking its ties to consumption and labour and replacing the elements that it
initially historically stumbled upon with its own. All analyses (even critical ones) of capitalism as a consumer
society, commodification etc. are still based, firstly, on old concepts that are unsuitable for capitalism (pre-
capitalist  conception  of  labour,  trade,  money  and  consumption)  and,  secondly,  on  the  anthropocentric
perspective of “What capital means for us”, while what is nowadays essential in order to understand capital is
that it cares less and less about us, our labour, consumption and existential distress. Nowadays the majority
of financial activities are self-referential/autonomous and have no connection to consumption or trade. At the
same time, finance is the driving force of the global capitalist system we have today, while consumption
where we use traditional, old-fashioned money is an increasingly marginal historic curiosity.

Within the sphere of finance, derivatives represent a liquid and flexible form of money, the value of which is
not fixed and determined in advance, but is sensible to financial processes themselves and changes in
relation to them. The relation of derivatives as ‘meta-money’ to other, traditional forms of money (individual
national currencies) is the same as the relation derivatives have to flows of money in industry: they make it
possible to commensurately calculate values of other means, both industrial and financial. In other words,
from the perspective of derivatives it does not matter whether the flow of money from which they are derived
is industrial or financial. In both cases they operate in the same manner, as a way of transforming capital into
a more abstract and liquid form. Both gold as a pre-capitalist form of money and classic assets (even in the
more sophisticated form of shares) are, from the perspective of capital, cumbersome because they are tied to
a concrete specificity (in order to function as money, gold must actually be gold, it must be mined; assets or
rather ownership is always ownership of something concrete). Derivatives, on the other hand, are a means of
abstract equalisation of things and activities that function as capital—which is a specifically capitalist role of
money beyond trade and consumption.

Traditional money, i.e. money we carry around in our pockets, performs this function for individual goods on
the market:  it  abstractly equalises handkerchiefs,  airplane tickets and pizzas,  it  reduces their concrete
differences to quantitative differences in value, expressed in terms of money (from the perspective of the
market,  they  lose  their  concrete  qualities  and act  as  different  sums of  money),  thereby making them
commensurate and universally comparable and exchangeable. Derivatives do the exact same thing, but for
different forms of capital: industrial, monetary, financial etc. From the perspective of derivatives, different
forms of capital are nothing more than various monetary flows that derivatives make commensurate. In
difference to traditional money, derivatives are not the money of trade, but the money of capital.
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…Financial derivatives are now a pivotal aspect of competition between capitals.
The  centrality  of  money  capital  to  the  whole  accumulation  process  sees
derivatives  disciplining  the  terms  on  which…  the  output  of  production  is
transformed back to money capital. The competitive discipline in the sphere of
money  capital  asserts  direct  pressure  on  capital  in  production… because  all
capital, everywhere, needs to be (and is being) actively compared for its on-going
profitability.  This  competitive  commensuration  is  what  makes  derivatives
distinctly  capitalist  money…[note]Ibid.,  p.  155.[/note]

In other words, derivatives verify and/or guarantee that a monetary flow (any monetary flow) functions as
capital (it brings increasing amounts of profit and thereby provides for technological self-expansion) in an
automated way outside human oversight.  This role cannot be performed by traditional  money or gold:
traditional money is limited to a national context and trade/consumption and can hardly and insufficiently
function as the money of capital, although it was completely adequate and sufficient for its pre-capitalist use
in banking and trade.

Early capitalism takes over traditional money and uses it  in the process of capitalist transformation of
markets and trade (the above-mentioned abstract equalisation of goods and the possibility to develop purely
economic value in place of the former system where prices were determined politically through negotiations
between guilds and through privileges of individual trading companies). However, in order to capitalistically
transform  the  financial  system  itself  and  its  relations  to  industry  that  has  already  undergone  real
subsumption, traditional money is no longer sufficient. Once again: this is not about having a manageable,
regulable industrial capitalism on the one hand, and financial capitalism that is rampant and uncontrollable
the  moment  neoliberal  political  conspiracy  and  inconvenient  election  results  crush  Keynesian  class
compromise (the standard left-wing interpretation of recent history of capitalism) on the other. The processes
of real subsumption of industry and real subsumption of money are inseparable, since the money of capital
also suits the industry of capital better. Just as capitalist industry surpasses craftsmanship and manual forms
of  production and becomes autonomous and automatic  (by which it  transcends the shackles that  bind
production to human labour), so do derivatives transcend the limits of traditional forms of money and its
connection to trade and consumption.

Real Subsumption of Labour Power and Artificial Intelligence
Up to his point we have only discussed real subsumption of production and finance where artisanal practices
get transformed into capitalist industry, while pre-capitalist use of money is superseded by derivatives as
capitalist money. There is, however, another important field of real subsumption: real subsumption of the
third factor of production alongside means of production and money, i.e. the labour power itself. Before we
continue,  let  us  only  make a  critical  remark on the concept  of  real  subsumption.  The latter,  at  least
semantically, supposes capitalist appropriation and transformation of existing human activities (subsumption
as subordination). Yet as the history of both industry and finance clearly shows, this is only partly true. At
first capital indeed appropriates and subjugates historically already existent methods of labour, trade and
financial business, but it later replaces them with new ones that do not originate from the old ones; they do
not represent their continuation or development, but a historic turning point.  Industrial  machines have
nothing in common with tools, neither do derivatives with gold. After a certain time or rather as soon as new
practices, ones that are better suited for capitalism, become available, capital discards the remainder of old
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ones.

This does not hold true exclusively for the fields of technology or finance, but for labour power as well. For
instance, a ‘job’ or a permanent employment contract is a pre-capitalist, absolutist institution from a time
when hereditary aristocracy began to be replaced by an administrative, ‘meritocratic’, specially educated and
trained caste of bureaucrats that were not (necessarily) of noble origin.[note]Gerstenberger, Impersonal
power, p. 645–662.[/note] In the field of employment relations as well, capital initially harnesses existing
(aristocratic, administrative or guild) practices and institutions and then begins to replace them with new
ones that are irreducible to old ones: new forms of independent individual entrepreneurship, for instance, are
not only more insecure, temporary and fragile versions of classic employment—it is the very legal nature of
the  employment  relation  that  is  altered.[note]�Sergio  Bologna,  “Nove  oblike  dela  in  srednji  razredi  v
postfordistični družbi”, in: Gal Kirn (ed.), Postfordizem, (Ljubljana : Mirovni inštitut, 2010).[/note]

However, in the 21st century the relation between capital and labour power is not all about precariousness
and the emergence of new forms of employment relations; the change is much more radical: humanity is
becoming increasingly redundant from the perspective if capital, which is evident from the millions that live
in absolute poverty and whose existence depends on access to money, but capital has no interest in them.
Jobs and even wage labour have lost their status of the basic and most common form of the relation between
humanity and capital and continue to exist only in relatively rare state-protected reservoirs. Nowadays what
is key for the majority of humanity is no longer to look for ‘work’ or employment, but to seek money in any
way  possible:  retail  trade,  personal  servanthood,  criminal  activities,  microrentals,  project  work,  family
solidarity and temporary work. The more monetary flows of capital become really abstract and autonomous,
i.e. indifferent to humanity, the more abstract and indifferent to the concrete way of acquiring money (and
traditional institutions, such as a ‘job’) are the forms of access to them.

Humanity is becoming redundant for capital because there is nothing about humans that capital would
necessarily need. Classic anthroponarcissist theories of capital, even Marxist ones, stressed the necessary
connection between capitalist economic value and human labour, and at the same time underestimated the
radical novelty of capitalism, or rather they presupposed capital to be exclusively a reorganisation of human
production and not a radically new, alien way of production. The latter still is a way of production, but not
necessarily  such that  would  need or  be  based on human labour  power.  What  capital  needs  is  a  ‘de-
objectified’[note]See Frank Fischbach, Brez predmeta ( Ljubljana: Krtina, 2012).[/note] and intelligent labour
power, not necessarily a human labour power as such. De-objectified stands for flexible, not limited to such
and such concrete activity and able to do anything, and at the onset of capitalism humans are undoubtedly
more useful than animals (considering the existing possibilities of a labour power that capital stumbled upon
and did not create by itself). Whereas animals perform specific activities (cats, for instance, can hunt mice
and scratch furniture, but they cannot do everything), humans are universally unspecialised due to their
peculiar evolution. Upright posture frees our hands, which are not specialised—in difference to crab claws
that are specialised for grabbing and pinching, or horse hooves that are specialised for efficient walking and
running – for anything, but can nonetheless hold, fabricate or use tools to do anything (apes have similar
hands, but they use them to climb, meaning that their hands are not free to do anything, while human hands
are free as a result of upright posture). Because of this entirely biological and evolutional flexibility humans
are the logical first choice (both in comparison to animals as in a chronological sense) as the labour power of
capital, since capitalist production is extremely dynamic and changes very quickly, which is why it needs a
suitably flexible and adaptable labour power.

And that’s it—capital has no need for humans in the fullness of their humanity, only their flexibility (i.e.
practical abstraction, not being limited to this or that concrete activity and the potential to perform any
activity) and intelligence (the ability of abstract cognition, memory, learning and symbolic communication).
These are not necessarily human, or rather if flexible and intelligent non-human creatures indeed existed,
they could replace humans as a labour power. At the same time, humans are not an ideal labour power for
capital (only the best one of those it initially stumbled upon), again for completely biological reasons: from
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the perspective of capital, what is problematic are not only aging, limited endurance and a long process of
learning and training, but also human inability to change and adapt themselves on a biological level. Even if a
certain activity would be more productive and efficient if performed with eight hands, a human (Shiva is not a
human!) can still do it with only two.

Even if the human hand is very flexible and gives us the possibility to do anything, the biggest limitation of
human labour power from capital’s perspective is the inability to accelerate and guide its own biological
evolution. The latter is excruciatingly slow in comparison with technological evolution. “[It is becoming] more
and more clear how inadequate the human being is – the flesh-and-bone human, a living fossil, immutable on
the historical scale, perfectly adapted to external conditions at the time the human species was triumphing
over  the  mammoth  but  already  overtaken  by  them  when  required  to  use  muscle  to  operate  the
trireme.”[note]Andre  Leroi-Gourhan,  Gesture  and  Speech  (Cambridge:  The  MIT  Press,  1993),  p.
247–248.[/note] Technological evolution is faster than the biological one and it quickly ceases to imitate it.
Primitive tools were still an extension of the human body and an imitation of various biological functions, but
even first ships are not merely an imitation of fins and mills not an imitation of teeth. This ‘autonomisation’ of
the technological evolution is faster and initially more evident in the field of motoric functions (lifting,
moving,  fabricating  things)  where  the  key  historic  turning  point  is  the  industrial  revolution  and  the
introduction of industrial machinery (machines that are no longer tools).

Technological intelligence begins to develop later than technological motoric, but even in this field the birth
of computers is an important break. In the same way as industrial machines are no longer an externalisation
of the motoric functions of the human arm in the form of a tool, computers cut off the development of
intellectual  technologies as an externalisation of  human intelligence and cognitive functions.  While the
technology  of  writing,  for  instance,  can  still  be  considered  as  an  externalisation  of  human  memory,
computers perform many cognitive operations different from those of a human mind. From the point of the
industrial revolution on the motorical, and the microelectronic revolution on the intellectual level, further
technological development is limited by neither the human organism nor human biological evolution.

At the same time, technological motoric and intellect that were separate from one another in the past are
beginning to merge in the field of robotics. Machines are learning, they program themselves and perform
autonomous activities. Their only truly great limitation today is that they are not able to reproduce. Once
they learn to do that, “there would be nothing left for the human to do but withdraw into the paleontological
twilight.”[note]Ibid.,  p.  248.[/note]  While  machines  are  perfectly  adapted  to  the  infinitely  increasing
productivity and self-improvement, the very biological structure of humans in relation to the technological
civilisation of capital is increasingly burdensome. Human beings have a low tolerance for heat, noise and
toxins that accompany technology, they perceive it as a threat and as pollution; that is why they wish to limit
and slow down the development of technology and industry.

As  long  as  technological  evolution  was  limited  to  motorics,  it  was  possible  to  adopt  a  certain
anthroponarcissist intellectual snobism in our relation to machines—the stupid muscle work is carried out by
machines so that humans can in the meantime dedicate themselves to higher, spiritual activities. At the time
of the industrial revolution, many machines had demeaning names or nicknames (in England, steam engines
were often called mules),  similar to how black slaves and domestic animals were named. This form of
anthroponarcissism loses some ground with the invention of computers, and today, in the time of machine
learning and autonomous computer self-programming, it has been undergoing a deep crisis.

To refuse to see that machines will soon overtake the human brain in operations
involving memory and rational judgment is to be like … Homeric bard who would
have dismissed writing as a mnemonic trick without any future. We must get used
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to being less clever than the artificial brain that we have produced, just as our
teeth are less strong than a millstone and our ability to fly negligible compared
with that of a jet aircraft.[note]Ibid., p. 265.[/note]

Technological  evolution broke through the biological  barriers of  the human brain,  meaning the human
intellect as well. At this point humanity is becoming redundant not only in the social sense, but also through
the  possibility  of  replacing  human labour  power  in  the  capitalist  process  of  production  with  thinking
machines.  Machines  of  the industrial  revolution were indeed flexible,  but  they weren’t  (autonomously)
intelligent; it was possible to quickly adapt, modify, “hack” or replace them with new, more efficient ones,
but they were not able to plan, carry out and adapt their own activities. They surpassed human biological
limitations in the field of motorics, but not the field of intellect. Modern machines, on the other hand, are
increasingly  able  to  perform autonomous  intellectual  functions  as  well,  which  means  that  they  might
represent the embryonic stage of a flexible and intelligent labour power that will in time replace humanity.

This might come off as excessively futuristic, but let us take a simple every-day example that is completely
common in  today’s  capitalist  economy,  i.e.  apps  on  mobile  phones.  Human input  is  minimal:  a  hired
programmer writes a code for an application that offers yoga advice, let’s say. A few extra people handle the
marketing and promotion of the application, but the app does most of the work by itself: it answers the
questions of consumers, adapts to situations, recalls previous queries etc. And in the end, the company earns
profit, so the activity must have been productive and brought surplus value, which means that we have a
situation where in capitalist economic activity it is actually the (flexible and intelligent) app that is being
exploited.

A crucial factor in understanding how capital operates in our time is its ‘real autonomy’. This is a point where
even  the  best  attempts,  for  instance  that  of  Marx,  are  ambivalent,  for  instance  the  concept  of  real
subsumption as an appropriation and subjugation of something human (and not an autonomous development
of something non-human, alien that initially harnesses human practices and institutions and human material)
or the concept of general intellect (GI)[note]Tony Smith, “The ‘General Intellect’ in the Grundrisse  and
beyond”, in: Historical materialism, l. 21, no. 4, 2013.[/note] that is particularly important for exploring the
intellect of capital. Marx and post-operaist authors, who used the concept of GI to the largest extent, mostly
act as if what is embodied in the modern industrial technology as GI were only some kind of an embodied,
materialised human intellect and not something alien. The scheme human intellect → materialisation in the
system of machinery is still only a humanist theory of alienation that takes place on the relation the subject’s
predicate → materialisation in the object.  However, real subsumption is not a process of appropriating
something human through capital; it is a competitively determined real autonomy of capital’s functioning.

The problem of capitalism is not that it would expand everywhere and ‘commodify everything’, leaving people
with  nothing  because  this  commercial  monstrosity  would  dispossess  them  of  everything.  Today  it  is
increasingly obvious that capital rejects many things, for instance ‘jobs’, artisanal techniques of production
and traditional  money.  This does not mean that it  ‘takes’  something away from humanity or that it  is
appropriating, to the contrary: people still have jobs (but in the public sector), they still use simple tools (but
as a hobby) and they still shop with traditional money. At the same time, capital has been developing new
forms of production, finance and labour power (and intellect—if machines were the arms of capital, it is
currently developing an autonomous mind) in an increasingly autonomous way, independently from and
indifferently to humanity and humaneness. Machines of the industrial revolution were not simply bigger or
composite tools (as extensions of the human arm or an alienating appropriation of human manual dexterity)
and the same holds true for artificial intelligence today: AI is not something that was taken away from the
human intellect, but has been evolving in a different way and independently of its rules and boundaries.
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What the development of artificial intelligence also means is that capital can potentially begin to phase out
not only human labour power, but markets as well; or rather, it is possible that markets will soon prove to be
a primitive, insufficient institution that capital will discard. It could be that markets were only a temporary
solution to the problem of fast and efficient communication between individual units of production through
quantitative price signals that can be replaced by more efficient IT systems connecting artificially intelligent
entities.  In such a case capital  would sever its  final  connection to humanity (through the market  and
consumption)—it could also be that consumer preferences and whims are not so much the centre of the
capitalist system, but simply another obstacle that capital will overcome. And it could be that capitalism, if
we take the process of liberation from work, markets and money into consideration, is not (any longer) about
economy—not because ‘everything is political’—or rather that economic processes were only the environment
in which capitalism was born and which it will overcome to become entirely technonomic.  

“Alien Capital” was first published in Slovenian in Šum #7 (June, 2017). It can be read here. 

by Amy Ireland

A script from the absolute unknown, how do you even begin to think about that?
“Meaning” is a diversion. It evokes too much empathy. You have to ask, instead,
what is a message? In the abstract? What’s the content, at the deepest, most
reliable level,  when you strip away all  the presuppositions that you can? The
basics are this.  You’ve been reached by a transmission.  That’s the irreducible
thing. Something has been received. [And] to get in, it had to be there, already
inside, waiting. Don’t you see? The process of trying to work it out — what I had
thought was the way, eventually, to grasp it — to unlock the secret, it wasn’t like
that. That was all wrong. It was unlocking me.[note]Nick Land, Chasm (Shanghai:
Time Spiral Press, 2015), §25.[/note]

W e  n e v e r  f i n d  t h o s e  w h o  u n d e r s t a n d  p h i l o s o p h e r s  a m o n g
philosophers.[note]Gilles Deleuze, “Synthèse et temps 14/3/1978”, trans. Melissa
M c M a h o n ,  L e s  c o u r s  d e  G i l l e s  D e l e u z e ,
https://www.webdeleuze.com/textes/66.[/note]

So we are confronted by a triad of mysteries: the death or otherwise of Lönnrot, the disappearance of Carter
into the coffin-shaped clock, and the deliquescence of Professor Challenger as he absconds both slowly and
hurriedly towards an invisible point below the strata. There is a blurry edge in all detective work that, as
Borges too competently demonstrates, skirts a zig-zag threshold between apophenia and the truly canny
connection of events that only appear, superficially, to be disconnected. In the name of a method that is
closer to invocation than criticism, a reckless detective might refrain from determining exactly where an act
of decryption lies on the ugly terrain of legitimacy and, proffering sanity as the stake, live up to the problem

http://sumrevija.si/en/article/sum7-primoz-krasovec-tujost-kapitala/
https://twitter.com/qdnoktsqfr
https://www.webdeleuze.com/textes/66
https://vastabrupt.com/2018/02/02/the-revolving-door-and-the-straight-labyrinth-part-0/
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as it stands. The greatest puzzles are always a delicate balance of intrication and simplicity. What if a single
answer were capable of resolving all three of these strange cases — blinding in its solvent consistency?

In Kant’s Critical Philosophy, Difference and Repetition, his nineteen-seventies lectures at Paris-VIII, and in a
late, expanded reformulation of the preface to the first of these works (appearing in Essays Clinical and
Critical), Deleuze pairs and contrasts two schemata of time: the time of the ‘revolving door’, and the time of
the ‘straight labyrinth’.[note]The ‘revolving door’ motif persists throughout Deleuze’s work from 1963 to
1993, preceding Difference and Repetition and succeeding A Thousand Plateaus, the two works that will be
most consistently drawn upon here, despite differences in the accounts of transcendental production given in
both. The historical evolution of temporal modelling condensed into these two images appears in the Logic of
Sense,  The Fold,  and it also frames the Cinema  books, although the revolving door as a specific motif
disappears in these texts. Gilles Deleuze, Kant’s Critical Philosophy, trans. Hugh Tomlinson and Barbara
Habberjam (London: Continuum, 2008), vii-viii; Difference and Repetition, see “Repetition for Itself” and
“The Asymmetrical Synthesis of the Sensible” specifically; “Synthèse et temps 14/3/1978”, and “Untitled
l e c t u r e  2 1 / 3 / 1 9 7 8 ” ,  L e s  c o u r s  d e  G i l l e s  D e l e u z e ,  t r a n s .  M e l i s s a  M c M a h o n ,
https://www.webdeleuze.com/groupes/4;  “On  Four  Poetic  Formulas  that  Might  Summarise  the  Kantian
Philosophy”, in Essays Clinical and Critical, trans. Daniel W. Smith and Michael A. Greco (London: Verso,
1998), 27-29; The Fold: Leibniz and the Baroque, trans. Tom Conley (London: Continuum, 2001), 3, 6, 18-19,
70; The Logic of Sense, trans. Mark Lester (London: The Athlone Press, 1990), 176; Cinema 2: The Time-
Image,  trans.  Hugh Tomlinson  and  Robert  Galeta  (Minneapolis:  University  of  Minnesota  Press,  1997),
xi.[/note] Quoting Hamlet, who furnishes the first of the four poetic formulas he will relate to the innovations
of Kant’s philosophy, Deleuze writes

Time is out of joint, time is unhinged. The hinges are the axis on which the door
turns. The hinge, Cardo, indicates the subordination of time to precise cardinal
points, through which the periodic movements it measures pass. As long as time
remains on its hinges, it is subordinated to extensive movement; it is the measure
of movement, its interval or number. This characteristic of ancient philosophy has
often been emphasised: the subordination of time to the circular movement of the
world as the turning Door, a revolving door, a labyrinth opening onto its eternal
origin. [C’est la porte-tambour, le labyrinthe ouverte sur l’origine éternelle.]

Time out of joint, the door off its hinges, signifies the first great Kantian reversal:
movement is now subordinated to time. Time is no longer related to the movement
it  measures,  but  rather  movement  to  the  time  that  conditions  it.  Moreover,
movement is no longer the determination of objects,  but the description of a
space, a space we must set aside in order to discover time as the condition of
action. Time thus becomes unilinear and rectilinear, no longer in the sense that it
would  measure  a  derived movement,  but  in  and through itself,  insofar  as  it
imposes the succession of its determination on every possible movement. This is a
rectification of time. Time ceases to be curved by a God who makes it depend on
movement. It ceases to be cardinal and becomes ordinal, the order of an empty
time. […] The labyrinth takes on a new look — neither a circle nor a spiral, but a
thread,  a  pure  straight  line,  all  the  more  mysterious  in  that  it  is  simple,

https://www.webdeleuze.com/groupes/4
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inexorable,  terrible  — “the labyrinth  made of  a  single  straight  line  which is
indivisible,  incessant”.[note]Deleuze,  “On  Four  Poetic  Formulas  that  might
Summarise the Kantian Philosophy”, Essays Clinical and Critical, 27-35. The final
quotation is from Borges’ “Death and the Compass”, examined in Part 0 of this
series. Here Deleuze shifts from “invisible, incessant” (Différence et répetition,
147)  to  “indivisible,  incessant”.  “Sur  quatre  formules  poétiques  qui  pourrait
résumer  la  philosophie  kantienne”,  Critique  et  Clinique.  (Paris:  Éditions  de
Minuit, 1993), 40.[/note]

The contrast between these two figures is due, first and foremost, to the relationship between time and
movement  they  express.  In  the  schema of  the  revolving  door,  time  is  twice  subordinated:  first,  to  a
transcendent eternity which provides the rational model for the ordering of movement, and second, to the
rationally-ordered movement from which time’s number is derived (the aperture ‘onto the eternal origin’
constituted by the resonance of copy with model). In the schema of the straight labyrinth, movement is
subordinated to time, which conditions movement, inaugurating a reversal of priority between the two and a
shift from a spatialised classification of the difference to a temporal one.[note]This is a framing contention of
Anna Greenspan’s unpublished doctoral dissertation Capitalism’s Transcendental Time Machine, from which
this  essay  draws  some  of  its  key  ideas.  Anna  Greenspan,  Capitalism’s  Transcendental  Time  Machine
(University of Warwick, 2000).[/note] The pairing of the two figures is more enigmatic. Since the former
reappears as a functional  attribute of  the particle-clock (“the assemblage serving as a revolving door”
[l’agencement  qui  servait  comme  d’une  porte-tambour]),  that  strange  vehicle  which  facilitates  the
disappearances of Carter and Challenger in “Through the Gates of the Silver Key” and “The Geology of
Morals”, and the latter clearly invokes the straight labyrinth (“the labyrinth made of a single straight line
which is indivisible, incessant”) used by Lönnrot to riddle Sharlach in the confrontation at the Villa Triste-le-
Roy, both seem to conceal passageways by which escape from specific geometrical tyrannies — indexed here
by extensity, cardinality, and ‘a space we must set aside’ — may be effectuated.[note]Deleuze and Guattari, A
Thousand Plateaus, 82; Mille plateaux, 94. Translation altered to reflect original. (See Part 0.) Deleuze, “On
Four Poetic Formulas that might Summarise the Kantian Philosophy”, Essays Clinical and Critical, 28.[/note]
However, given the fact that the revolving door seems to implement the geometrical conditions it somehow
also affords an exit from, and the obvious preference Deleuze (as a transcendental philosopher) exhibits for
the straight labyrinth as a ‘rectification’ of time, the counterintuitive nature of this proposition is not easily
brushed aside. Deeper exploration is required.

Revolving Door I: The Time of Philosophers and Theologians
In the history of Western philosophy, the revolving door is the archetypal image of pre-critical temporality. It
takes its coordinates first from astronomical movements, and then from terrestrial ones: the rotation of
planets  and seasons.[note]The constitutive  role  of  planetary  motion is  even more overt  in  the  first  of
Deleuze’s 1978 lectures on Kant: “What is the joint? The joint is, literally, the hinge. The hinge is what the
door pivots around. But the door? We have to imagine a revolving door, and the revolving door is the
universal door. The door of the world is a revolving door. The door of the world swings and passes through
privileged moments which are well known: they’re what we call cardinal points. North, South, East, West.
The joint is what makes the door swing in such a way that it passes and re-passes through the privileged co-
ordinates named cardinal points. Cardinal comes from cardo; cardo is precisely the hinge, the hinge around
which the sphere of celestial bodies turns, and which makes them pass time and again through the so-called
cardinal points, and we note their return: ah, there’s the star again, it’s time to move my sheep!” Deleuze,

https://vastabrupt.com/2018/02/02/the-revolving-door-and-the-straight-labyrinth-part-0/
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“Synthèse et temps 14/3/1978”, Les cours de Gilles Deleuze, https://www.webdeleuze.com/textes/66. I have
occasionally made small modifications to the translation of these lectures, and have indicated where this
occurs in the following citations.[/note] These revolutions, confining time to motion and phenomenality, are
held in contrast to what is outside them and what has been said to have engendered them — an ever-present
but non-manifest, spatiotemporally unconditioned, unified mind or essence. In his lectures, Deleuze links this
figure of time, curved by the hand of a god, to “the arc of the demiurge which makes circles” in the account
given by Plato’s Timaeus.[note]Gilles Deleuze, “Untitled lecture 21/3/1978”, Les cours de Gilles Deleuze,
https://www.webdeleuze.com/textes/67.[/note]

Since the model was an ever-living being, [the demiurge] undertook to make this
universe of ours the same as well, or as similar as it could be. But the being that
served as the model was eternal, and it was impossible for him to make this
altogether an attribute of any created object.  Nevertheless,  he determined to
make it a kind of moving likeness of eternity, and so in the very act of ordering the
universe he created a likeness of eternity, a likeness that progresses eternally
through the sequence of numbers, while eternity abides in oneness.[note]Plato,
“Timeaus”,  Timaeus  and  Critias,  trans.  Robin  Waterford  (Oxford:  Oxford
University  Press,  2008),  25/37d.[/note]

Timaeus,  an  expert  astronomer  who  has  “specialised  in  natural  science”  refers  several  times  to  his
cosmogony as an ἐικός λόγος (a ‘likely account’), a play on words drawing on the relation between εἰκόνες
and ἐικός meant to reinforce the notion of the cosmos as a likeness — the imperfect copy of a perfect
original.[note]Plato,  “Timaeus”,  15/27a;  18-19/29d-30b.[/note]  Here,  worldly  imperfection  is  due  to  the
changeability of the contents of the copy, which unlike their eternal origin, are subject to time:

This image of eternity is what we have come to call ‘time’, since along with the
creation of the universe [the demiurge] devised and created days, nights, months,
and years, which did not exist before the creation of the universe. They are all
parts  of  time,  and ‘was’  and ‘will  be’  are created aspects  of  time which we
thoughtlessly and mistakenly apply to that which is eternal. For we say that it
was, is, and will be, when in fact only ‘is’ truly belongs to it, while ‘was’ and ‘will
be’ are properties of things that are created and that change over time, since
‘was’ and ‘will be’ are both changes. What is for ever consistent and unchanging,
however,  does not have the property of  becoming older or younger with the
passage of time; it was not created at some point, it has not come into existence
just now, and it will not be created in the future. As a rule, in fact, none of the
modifications that belong to the things that move about in the sensible world, as a
result of having been created, should be attributed to it; they are aspects of time
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as it imitates eternity and cycles through the numbers.[note]Plato, “Timeaus”,
25-26/37d-36a.[/note]

There is no measurable time prior to the demiurge’s imposition of order on a previously disordered cosmos,
composed only of confused matter and erratic motion. Because time arises from movement, only a perfectly
regular and harmonious totality of cosmic motion will install temporality in the rational manner required to
produce a sufficiently faithful copy of the model. This imposition of formal regularity is not, however, without
complication. Deleuze’s emphasis on the motif of circularity arises from the description, first, of the demiurge
ensuring that the matter of the universe is “perfectly spherical, equidistant in all directions from its centre to
the extremes”, “freeing” its primary motion from imbalance by giving it a “circular movement … setting it
spinning at a constant pace in the same place and within itself”, and then, with the totality of the matter of
the universe thus arranged, of the inauguration of a complex process of division and mixing for the purpose
of imbuing the assemblage with a soul, which the demiurge creates via the combination of two media: the
“indivisible and never changing”, and the “divided and created substance of the physical world” (the former
indexing identity, the latter, difference) obtaining a third medium with aspects of both, thus allowing for a
flow of information between the formal and the phenomenal.[note]Plato, “Timaeus”, 21/33b; 22/34a.[/note]

He then blends the indivisible with the divisible and the alloy of the indivisible and divisible, fashioning from
the tripartite mixture a homogenous whole, but not without effort, for “getting difference to be compatible
with  identity  [takes]  force,  since  difference  does  not  readily  form  mixtures”.[note]Plato,  “Timaeus”,
23/35a.[/note] Despite the complexity, might and skill brought to the work of ordering by the demiurge (who
is a craftsman, after all), a material remainder — what Deleuze will call “the unequal in itself” — still persists,
and further blending is required.[note]’δημιουργός’ (demiurge), from δήμιος (belonging to the people) and -
εργος (a suffix indicating a worker), literally denotes ‘a skilled workman, a handicraftsman’ in Ancient Greek;
Deleuze,  Difference  and  Repetition,  233.[/note]  This  involves  a  tortured  series  of  intervallic  material
distributions from which the demiurge finally extracts an obedient harmony.[note]Here is the sequence —
which will play an important role in Difference and Repetition — in full: “[H]e divided up the whole mixture
again, this time into as many portions as he needed, with each portion being a blend of identity, difference,
and substance. He began the division by first taking a single portion from the mixture; next he took a portion
which was double the quantity of the first, and then a third portion, which was one-and-a-half times the
quantity of the second and three times the quantity of the first; then he took a fourth portion which was
double the quantity of the second, and a fifth which was three times the quantity of the third, and a sixth
which was eight times the quantity of the first, and then a seventh portion which was twenty-seven times the
quantity of the first. After this, he filled up the double and triple intervals by cutting off further portions from
the mixture and inserting them into the gaps, so that in each interval there were two means, a mean that
exceeded one of its extremes by the same fraction of the extremes as it was exceeded by the other extreme,
and another mean that exceeded one of its extremes by the same number as it was exceeded by the other
extreme. These links created, within the first set of intervals, further intervals of 3:2, 4:3, and 9:8, and then
he filled up all the 4:3 intervals with the 9:8 interval, leaving in each case a portion, and the portion that
remained was an interval whose terms, expressed numerically, were 256 : 243. And so at this point the
mixture, from which he was cutting these portions, was all used up.” Plato, “Timaeus”, 23-24/35a-36b.[/note]
The mixture is then split into strips, laid out like an X and folded together into two revolving circles, the outer
circle — containing “the equal in the form of the movement of the Same” — revolves with the primary
movement of the cosmos and is justly named “the revolution of identity” while the inner circle — revolving at
an angle to the circle of identity — contains the eight then-known “planets” (including the sun and the moon)
along with “what subsists of inequality in the divisible” by distributing it among the planetary orbits, and
bears the denomination “the revolution of difference”.[note]Deleuze, Difference and Reptition, 233; Plato,
“Timaeus”, 24/36c-d.[/note] This latter grounds the derivation of time.
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The Great Symmetrical Cycle
Because it is “the shared task” of the heavenly bodies “to produce time”, a considerable portion of the
“Timaeus” is dedicated to a geometrical description of planetary ambulation, offering precise calculations of
each planet’s orbit which, when taken together, add up to an internally and externally harmonious totality
(each orbit internally relative to the others, and the whole externally relative to the revolution of the circle of
identity): the world’s year.[note]Plato, “Timaeus”, 27/38e.[/note] This single, great revolution yields “the
perfect number of time” and is marked by the “moment when all the eight revolutions, with their relative
speeds, attain completion and regain their starting points”, resetting the cycle of the circle of difference in
relation to the circle of identity.[note]Plato, “Timaeus”, 28/39d.[/note] Pre-critical time is thus simply the
organisation and rationalisation of a prior, chaotic, spatiality in response to the exigencies of a divine model
which exists  both outside space and time.  A great  compass,  dividing a  cosmic  sphere into  equal  and
predictable portions, priming its matter for technological and cultural capture: the seasonal arithmetic that
will come to ground agriculture; the compartmentalisation of the day, the week and the year into periods
devoted alternatively to the sacred or the profane; the striations of latitude facilitating oceanic navigation,
cartography, imperialism, and the proportional fastidiousness of classical architecture and art.

An exclusive disjunction (the abiding feature of monotheistic religion) administrates the distinction between
eternity and the cosmos as the ordered structure of secondary appearances. Held apart from the eternal and
locked down by matter and movement, this turning according to number is only an auxiliary, fallen ‘image’. A
simulation generated and managed by a fully exteriorised and transcendent non-time, which functions as the
ultimate measure against which every determinate object falls into a static and immutable hierarchical series
whose order can never be shifted, interrogated, or affected by feedback from within. Because it continues to
be tethered to a transcendent realm which imposes teleological order, the most generous aberration allowed
to time — one “marked by material, meteorological and terrestrial contingencies” — still remains derivative
of  movement.[note]Deleuze,  “On Four Poetic  Formulas  that  might  Summarise the Kantian Philosophy”,
Essays Clinical and Critical, 27.[/note] ‘Time’ beyond revolution is transcendent, tenseless, authoritative and
persistent. The revolving door is therefore a dualistic image of temporality, inserting a gap between the
hierarchically organised, oppositional qualities of idea and appearance; unity and variation; identity and
difference; indivisibility and divisibility; being and becoming, good and evil, inside and outside — its borders
stalked by the constabulary of the laws of thought, and god. It is, as Luce Irigaray tirelessly anatomises in
“Plato’s Hystera”, the time — as space — of the Platonic cave, a “theatrical trick” designed to inaugurate the
great “circus” of representation via the circular repetition of the same. The cave’s anterior tunnel leads
upward into the light.

Upward — this  notation indicates  from the very start  that  the Platonic  cave
functions  as  an  attempt  to  give  an  orientation  to  the  reproduction  and
representation of something that is always already there. […] The orientation
functions by turning everything over, by reversing, and by pivoting around axes of
symmetry.[note]Luce  Irigaray,  “Plato’s  Hystera”  in  Speculum  of  the  Other
Woman, trans. Gillian C. Gill, (Ithaca: Cornell University Press, 1985), 244-5. The
thing, “always already there in the den” is the matrix or womb, which again,
following the injunction of  cosmic  horror  — muted and covered over  by  the
schema of the revolving door — can never quite be shown, seen, or described.
Within the realm of representation (or the specular economy) the anteriority of
the hystera is displaced and oppositionalised as a posteriority in the image before
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the men in the cave, generative of a telos which appears linear but is, in fact,
cyclical.  Linearity  hides  an  exoteric  return,  which  in  turn  hides  an  esoteric
involution. Mark Fisher and Suzanne Livingston marshall a similar argument to
counter Baudrillard’s defeatist reading of seduction in his book of the same name:
“Yet what of seduction itself? For as a Process it is far in excess of its writings.
For Irigaray, these circles which constantly return to the point at which they first
began are not what they appear. For the female zero, vulva, circle never finally
closes up in the shape of a ring.” Livingston and Fisher, “Desiring Seduction”,
Ccru.net,  https://web.archive.org/web/20011211011651/http://www.ccru.demon.c
o.uk:80/archive/seduction.htm.[/note]

The cardinal points of the compass, or four wings of the door’s turning hinge, exhibit the spatialisation of
time inherent to the image. The law of its number is cardinality — quantitative measurement of internally
homogenous  content  —  and  a  representational  form  of  numeracy.  Being  a  sphere,  it  is  intrinsically
symmetrical.  In  this  way,  space  and  time  are  confined  to  the  double  homogeneity  of  extension  and
simultaneity — to the circus of  representational  reproduction and its  clowns,  whose comedy is  always
enacted in the mode of farce, a repetition that always “falls short” of its model.[note]“According to Marx,
repetition is comic when it falls short — that is, when instead of leading to metamorphosis and the production
of something new, it forms a kind of involution, the opposite of an authentic creation. Comic travesty replaces
tragic metamorphosis. However, it appears that for Marx this comic or grotesque repetition necessarily
comes after the tragic, evolutive and creative repetition (‘all great events and historical personages occur, as
it were, twice … the first time as tragedy, the second as farce’). This temporal order does not, however, seem
to  be  absolutely  justified.”  Deleuze,  Difference  and  Repetition,  91-2.[/note]  There  are,  therefore,  only
“proportions,  functions,  [and]  relations”  available  inside  the  simulation  that  can  be  referred  “back  to
sameness”.[note]Irigaray, “Plato’s Hystera”, 247; “[The demiurge] endowed each of the gods [the planetary
bodies] with two kinds of motion: even rotation in the same place, to enable them always to think the same
thoughts about the same things; and forward motion, under the sovereignty of the revolution of identity and
sameness.’ Within the teleological account tendered by the Timaeus, to act for the best is to always act in the
same manner. Plato, “Timeaus”, 29/40a-b.[/note] And this sameness is at once the model for the beautiful, the
truthful,  and  the  good  —  astronomical  rationality  providing  the  exemplar  for  human  aesthetic,
epistemological and moral order.

Truth
Man, as a rational animal equipped with the ability to observe and understand these relations, is ontologically
at home in the universe of the revolving door. Human cognition and sensibility, when exercised correctly, are
perfectly resonant with the structure of phenomena. Thought thus naturally inclines towards the law that the
demiurge embodies and by extension, to the model from which the universe has been copied. Psychology,
cosmology and rationality are bound in cosmic rhyme. This is precisely what the latter part of the Timaeus
then turns to, linking the account it has just given of human perception, especially that of sight, to our ability
to infer the universal law of the good, the beautiful, and the true, and to reproduce it on a microcosmic level,
specifically through the practice of philosophy.[note]“[T]he visibility of day and night, of months and the
circling years, of equinoxes and solstices, resulted in the invention of number, gave us the concept of time,
and made it possible for us to enquire into the nature of the universe. These in their turn have enabled us to
equip ourselves with philosophy in general, and humankind never has, nor ever will be granted by the gods a
greater good than philosophy.” Plato, “Timaeus”, 38/47a-47b.[/note] Plato’s cosmos is teleologically assured
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by  the  perfection  of  the  demiurge,  and  opposes  both  accounts  of  cosmogenesis  more  sympathetic  to
contingency, chance and natural selection (such as those of Empedocles, Leucippus and Democritus, which
offer explanations exhibiting an awkward but prescient Darwinism) and the immanent teleology of Aristotle.
Revolution thus has a moral content, and Timaeus concludes his account of cosmogenesis by stating that,

since the movements that are naturally akin to our divine part are the thoughts
and revolutions of the universe, these are what each of us should be guided by as
we attempt to reverse the corruption of the circuits in our heads, that happened
around the time of our birth, by studying the harmonies and revolutions of the
universe.[note]Plato, “Timaeus”, 96/90c-90d.[/note]

In this way, “we will restore our nature to its original condition” achieving “our goal” of living “now and in
the  future,  the  best  life  that  the  gods  have  placed  within  human  reach”.[note]Plato,  “Timaeus”,
96/90c-90d.[/note] The importance of sight to the practice of philosophy is insisted upon here because it
alone of all the senses provides us with access to the law of number (and by extension, a model of perfect
morality) embedded in the rotations of the planets.[note]“[T]he gods invented and supplied us with vision to
enable us to observe the rational revolutions of the heavens and to let them affect the revolutions of thought
within ourselves (which are naturally akin to those in the heavens, though ours are turbulent while they are
calm).”  Plato,  “Timaeus”,  38/47b.[/note]  Vision  is  thus  the  most  morally-attuned  sense,  the  conduit  of
goodness and beauty, and the base upon which one can realise the latent harmoniousness of one’s own
relation to the universe. These ‘corrupt circuits’ in need of correction reprise the wandering of the planets
prior to the ordering of their movements by the demiurge, and not insignificantly, ‘wanderer’ (πλάνης),
‘illusion’, ‘deceit’ or ‘discursivity’ (πλάνη) and ‘planet’ (πλάνητας ἀστήρ — wandering star) all share a similar
root  in  ancient  Greek,  with  Plato  using  the  term  ‘planomenon’  (πλανόμενον)  elsewhere  to  mean
‘errant’.[note]αἴτιον πλανόμενον (errant cause). Thanks to Jake Hamilton for this insight and for help with
translations  from the  Greek.[/note]  Truth  emerges  in  inverse  proportion  to  the  itinerant  dithyramb of
material insubordination. Timaeus completes the moral lesson of cardinality, vision and aspirational goodness
with a warning. Men who live “unmanly or immoral lives” are destined to fall farther down the series of good
and perfect beings in harmony with the order of the universe, being “reborn in their next incarnation as
women”.[note]Plato, “Timaeus”, 96/91a. Incidentally, the formulation of truth, which lists a short taxonomy of
external madnesses as afflictions to thought (“shamelessness, stupidity, mental illness, willingness to lie, or
an indifference to truth”) which is otherwise naturally oriented towards its object in @parallaxoptics’ piece,
“Exit Accelerationism” exactly reprises the premises of the universe generated through this figure of time —
with  the  “Outside”  mapped  by  a  theologically  conditioned  exclusive  disjunction  separating  a  fallen,
temporalised interority from a transcendent, perfect exteriority — and the accompanying, dogmatic, image of
thought. Thus explicitly anchoring the fundamental axioms of what has come to be known as R/Acc (along
with some of its R/Dec variants) in an ancient, theological conception of reality self-consciously at odds with
the process of modernisation and capitalistic temporality the term originally (and perhaps more correctly)
invoked. It will be seen that R/Acc, in want of a better articulation, disbars itself from any real purchase on
the demonic, Lovecraftian imagery it so frequently delights in calling forth, insofar as Lovecraft relates the
insurgency of the Old Ones to time. The question the above post dearly wants to answer: “[H]ow to access, or
conceive of this [non-human] intelligence? What is its relationship to human spacetime?” is not discoverable
by venturing outside the Platonic cave (as it advises), but rather, by boring deeper into the cave and its
illusions, unearthing an altogether different model of truth and an alien conception of time. The only way out
is in. The inward trajectory of this limit defining outside from in occurs in several steps, which the following
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parts of this essay will attempt to bring — darkly — to light.[/note]

The return to sameness, finally, ensures that the universe will not degrade or dissolve of its own accord.
While “the model exists for all eternity”, “the universe was and is and always will be for all time”, unless the
demiurge explicitly wishes it to be so (“anything created by me is imperishable unless I will it”); so long as
the world remains in harmony, this dissolution will not occur — a threat monotheism will make much of in the
epochs to  come.[note]Plato,  “Timaeus”,  26/38c,  30/41a,  18/29e.  Italics  added.[/note]  Hence the biblical
prophecies of apocalypse such as that which suggests that when the day arrives, the heavens will depart “as
a scroll when it is rolled together”, inflected back into the curved palm of its god.[note]The Bible, King James
Version,  Revelation  6:13-15.[/note]  Broadened  beyond  its  exemplary  delineation  in  the  “Timaeus”,  the
revolving  door  thus  becomes  a  cipher  for  temporal  dualisms  in  general.  Truth  is  located  in  a  lost
transcendence (the indivisible, god, eternity), obtainable only at a delay via religion or via the work of
philosophical contemplation shepherded by vision — the decanting of a priori knowledge from empirical
experience, which prior to Kant, denoted a separate and transcendent ideality. If there is knowledge of this
fallenness and of the perfection of that other realm inside that of the world of motion and change, this can
only be so because ‘man’ is made in the image of a god, or has forgotten something he once knew.[note]Plato,
“Meno” in Plato: The Collected Dialogues, eds. Edith Hamilton and Huntington Cairns (Princeton: Princeton
University  Press,  1961),  especially  363-374.[/note]  Thought  is  inherently  linked with  its  ground via  an
internal isomorphism — a rhyme — acting as the guarantor of its intuitions of damnation and error, whose
causes  are  always  external.  Its  correlative  subject  is  moral  or  epistemological:  the  theologian  or  the
philosopher, compelled to discover the realm of essences behind the veil of appearances.

There is, as there always is, a sexual difference attached to the dualism. Historically, the material, fallen
aspect of  time-as-variation is feminised, secondary,  and passive.  Timaeus calls  it  the “receptacle”,  “the
mother”, “the nurse and the nurturer of the universe” and characterises it via all the emblems of lack: it is
“altogether characterless”, a bare medium for the production of formed elements; passive (“it only ever acts
as the receptacle for everything”); it operates through mimicry (“[i]ts nature is to … be modified and altered
by the things that enter it, with the result that it appears different at different times”) having no nature of its
own, and is “difficult” and “obscure”,  while the creative force untouched by temporality — that which
energises representation as a condition of the feminised matter it circumscribes — is primary, active, de-
substantialised,  and  masculine.[note]Plato,  “Timaeus”,  40/49a,  43/51a,  90/88d,  43/50e,  42/50b,  50c/42,
49a/40. Philosophically, the receptacle is graspable only by “a bastard kind of reasoning” and is something
like what one apprehends in a dream (25b/45). The sexualised nature of the dualism is both the target and
the weapon that annihilates it in Irigaray’s “Plato’s Hystera”.[/note] “It would not be out of place to compare
the receptacle to a mother, the source to a father, and what they create between them to a child.”[note]Plato,
“Timaeus”, 50d/40.[/note] Is there a neater epithet to describe the age-old pact between reproduction and
representation?

Sensible, material, and bound in harmonious relation to a transcendent non-time, pre-critical temporality is
irrevocably secondary and modal. The time of the revolving door is a mode of eternity, the essential structure
of which appears to us as a succession of moments — extensive, cardinal, homogenous — arranged in a
cyclical repetition of the same, with a spatial line delimiting outside from inside.[note]Space, too — as
coexistence  or  simultaneity  —  is  just  another  mode,  coexistence  and  simultaneity  graspable  only  as
arrangements, erratic or ordered, relative to the positing of eternity. As well as the specific schema of the
“Timaeus“ and a figure denoting fundamental aspects of monotheism, the revolving door also extends to
index a prevalent trend in pre-Kantian philosophy applicable to rationalist thinkers such as Leibniz, who
deems space and time to be modal expressions of an infinite, conceptual intellect, confusedly perceived by
finite minds (monads). “I have said more than once that I hold space to be something purely relative, as time
is — that I hold it to be an order of coexistences, as time is an order of successions. For space denotes, in
terms of possibility, an order of things that exist at the same time, considered as existing together, without
entering into their particular manners of existing. And when many things are seen together, one consciously
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perceives  this  order  of  things  among  themselves.”  Gottfried  Wilhelm  Leibniz  and  Samuel  Clarke,
Correspondence, ed. Roger Ariew (Cambridge: Hackett, 2000), 15.[/note] As Deleuze puts it, “all the time of
antiquity is marked by a modal character … time is a mode and not a being, no more than number is a being.
Number is a mode in relation to what it quantifies, in the same way that time is a mode in relation to what it
measures”.[note]Deleuze,  “Untitled  lecture  21/3/1978”,  Les  cours  de  Gilles  Deleuze ,
https://www.webdeleuze.com/textes/67.[/note] In a world for which time is a mere, cardinalised image of the
eternal, held apart from it in a relation of exclusive disjunction, administered by a god, all experience is that
of a subject condemned to reckon, neurotically, with its originary imperfection. The great line demarcating
outside from inside assigns interiority to time and exteriority to the non-time of eternity via a spatial horizon.
A definitionally beautiful misconception of the topology of time, but a misconception nonetheless.[note]“We
have misconceived the topology of time, and in doing so closed the gates connecting time with eternity. The
recovery from this greatest of errors will sift the strong from the weak, setting the capstone of the ‘Great
Politics’  that  open at  the  end of  nihilism.  Eventually,  the  philosophy of  time will  decide.”  Nick Land,
“Nietzschean Shards”, Outside In, http://www.xenosystems.net/nietzschean-shards/.[/note]

Straight Labyrinth I: The Time of Economists and Poets

The circle must be abandoned as a faulty principle of return; we must abandon
our  tendency  to  organize  everything  into  a  sphere.  All  things  return  on  the
straight  and  narrow  by  way  of  a  straight  and  labyrinthine  line.[note]Michel
Foucault,  “Theatrum  Philosophicum”,  Language,  Counter-Memory,  Practice:
Selected  Essays  and  Interviews,  ed.  Donald  F.  Bouchard  (Ithaca:  Cornell
University Press, 1977), 166.[/note]

‘Rectifying’ the celestial or meteorological temporality of the revolving door, the figure of time expressed in
the straight labyrinth emerges in Deleuze’s various accounts as “the time of the city” and also that of the
“desert”.[note]“Time is no longer the cosmic time of an original celestial movement, nor is it the rural time of
derived meteorological movements. It has become the time of the city and nothing other, the pure order of
time.” Deleuze, “On four Poetic Formulas that Might Summarise the Kantian Philosophy”, 28; “And time will
be this sort of form which is also pure, and this kind of act by which the world empties itself, becomes a
desert.”  Deleuze,  “Synthèse  et  temps  14/3/1978”,  https://www.webdeleuze.com/textes/66.[/note]  The
subordination of time to space and motion dissolves into the contentless, temporal determination of the
empirical by an immanent yet abstract process. Deleuze notes that Kant was able to apprehend this due to
his historical and geographical situation — virtually immobilised in his Königsberg study, yet sensitive to
subterranean tremors — deep in the heart of Europe during the ignition of modern industrialisation. There is
an  embedded  double  reference  to  capitalist  temporality,  brought  to  light  by  Marx’s  statement  in  the
Grundrisse, that

Capital by its nature drives beyond every spatial barrier. Thus the creation of the
physical conditions of exchange — of the means of communication and transport
— the annihilation of space by time — becomes an extraordinary necessity for it …
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http://www.xenosystems.net/nietzschean-shards/.
https://www.webdeleuze.com/textes/66
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and to Friedrich Hölderlin’s “Notes on the Oedipus”, leading Deleuze to state that “it is correct to claim that
neither Fichte nor Hegel is the descendent of Kant — rather it is Hölderlin, who discovers the emptiness of
p u r e  t i m e ” . [ n o t e ] K a r l  M a r x ,  G r u n d r i s s e ,  N o t e b o o k  V ,
https://www.marxists.org/archive/marx/works/1857/grundrisse/ch10.htm. Italics added.; Friedrich Hölderlin,
“Notes on the Oedipus” in Essays and Letters, trans. Jeremy Adler and Charlie Louth (London: Penguin,
2009), e-book; Deleuze, Difference and Repetition, 87.[/note] If the industrial city is also a desert, it is the
Athenian desert of the Sophoclean tragedies, for, as Hölderlin writes, Oedipus is remarkable in its uniquely
modern  conception  of  the  genre,  in  which  “God  and  man  communicate  in  the  all-forgetting  form of
unfaithfulness”.[note]Hölderlin, “Notes on the Oedipus”, §3.[/note] Oedipus, like the subject of the First
Critique,

forgets both himself and the God and, in a sacred manner, of course, turns himself
round like a traitor. For at the most extreme edge of suffering, nothing exists
beside the conditions of time or space. Man forgets himself there because he is
wholly in the moment; and God, because he is nothing else than time. And both
are  unfaithful:  time,  because  at  such  a  moment  it  reverses  categorically  —
beginning and end simply cannot be connected; and man, because at this moment
he must follow the categorical reversal, and therefore simply cannot be in the
following what he was in the beginning.[note]Hölderlin, “Notes on the Oedipus”,
§3.  The reversal  is  that of  the ‘caesura’  (see the following),  which marks an
inversion of “the striving out of this world into a striving out of another world into
this one”. Friedrich Hölderlin, “Notes on the Antigone” in Essays and Letters,
trans. and ed. Jeremy Adler and Charlie Louth (London: Penguin, 2009), e-book,
§2.  Thanks  to  Thomas  Murphy  for  his  insight  regarding  this  problem  of
temporality in Difference and Repetition and for catalysing the magmic inclusion
of Hölderlin in this essay.[/note]

Hölderlin’s identification of a ‘categorical reversal’ in the dual turning-away of god and man is taken up by
Deleuze as the mark that indicates a historical transition in the schemata of time, and in turn, the relation
this reversal installs between the two sides of the disjunctive couple. With the figure of Oedipus, the initial
shift from the temporality of the revolving door to that of the straight labyrinth is consecrated, and —
following Hölderlin’s interpretation — coincides with a truly modern sense of time, a time that is inherently
tragic, but in an unprecedented way. While Plato’s arc of integrated planetary motion is always returning —
like the great cyclical tragedies of Aeschylus — to a state of equilibrium, ending where it began, Hölderlin’s
Oedipus is “traversed by a straight line which tears him along” with “murderous slowness” towards an
enigmatic  dissolution  at  an  unknown  coordinate  in  the  shifting  desert  sands:  and  “Towards  what?
Nothing”.[note]Deleuze,  “Untit led  lecture  21/3/1978”,  Les  cours  de  Gil les  Deleuze ,
https://www.webdeleuze.com/textes/67,  translation modified;  “[L]a tragédie d’Œdipe est  dans sa lenteur
meurtrissante presqu’une tragédie moderne.” Jean Beaufret, “Hölderlin et Sophocle” in Friedrich Hölderlin,
Remarques sur Oedipe, Remarques sur Antigone (Paris: Union Générale d’Editions, 1965), 50. The above,
and  all  following  translations  of  Beaufret’s  untranslated  text  are  my  own;  Deleuze,  “Untitled  lecture
21/3/1978”, Les cours de Gilles Deleuze, https://www.webdeleuze.com/textes/67.

https://www.marxists.org/archive/marx/works/1857/grundrisse/ch10.htm
https://twitter.com/thomasmurphy__
https://www.webdeleuze.com/textes/67
https://www.webdeleuze.com/textes/67
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Oedipus’ demise holds significant parallels to Empedocles’ dissolution in the volcano that forms the crux of
Hölderlin’s unfinished tragedy, The Death of Empedocles, which he had abandoned just prior to writing
“Notes on the Oedipus“, and these latter are generally understood to be the completion of the inchoate
theory of tragedy advanced in the Empedocles texts. Empedocles’ volcanic dissolution haunts the whole of
modern tragedy, and Hölderlin’s own struggle with the infinity it called up in his writing will become more
than just the personal struggle of an alienated and ambitious poet in the history of dramatic thought. See
Friedrich Hölderlin, The Death of Empedocles: A Mourning-Play, trans. David Farrell Krell (Albany: State
University of New York Press, 2008).[/note] The distinction between ancient and modern tragic forms — and
elsewhere, between farce and tragedy — is determined by the placement of the limit with which the hero
interacts. In the ancient conception of the genre, tragedy conforms to the exclusive disjunction operating
under the aegis of the gods. The limit with which the hero comes into conflict is external, manifested in a law
that is then transgressed by some excessive act for which the hero must atone, triggering a return to
order.[note]“Sophoclean tragedy, for Hölderlin, is not the tragedy of Aeschylus or Euripides. It is the singular
tragedy of divine withdrawal. Everything that is tragic in Sophocles enciphers the fact that the frontier
between man and God has become enigmatic. Thus it is different from the tragedy of Aeschylus, for whom
the limit is hardly an enigma. Here [in Aeschylus], man surpasses the limit, and often does so despite the
counsel of the gods. […] Tragic action is thus the history of a return to order which demands the violation of a
limit.” Beaufret, “Hölderlin et Sophocle”, 15-16. In farce, it is the clown’s inability to reach the limit (which is
clearly defined by what has gone before) — and thus to perform his or her acts adequately — that subtends
the relation between agent and limit as both Marx and Deleuze will define it. Farce begets only an inferior
representation, rather than a real alteration. See note 21 above.[/note] Deleuze sees in this cycle of limit,
transgression and return, a perfect isomorphism with the schema of the revolving door.

[T]his tragic time is modelled on astronomical time since in astronomical time you
have the sphere of fixed points which is precisely the sphere of perfect limitation,
you have the planets and the movements of the planets which, in a certain way,
break through the limit, then you have the atonement, which is to say the re-
establishment of justice since the planets find themselves in the same position
again.[note]Deleuze, “Untitled lecture 21/3/1978”, Les cours de Gilles Deleuze,
https://www.webdeleuze.com/textes/67; See note 43.[/note]

The cycle is reinforced by the act of transgression, harmony is reinstated between the realm of the gods and
the realm of men, and we know in advance the lesson that will be learned.[note]In Aeschylus’ Agamemnon,
for example, “Agamemnon has hardly entered his palace before Cassandra sees, as if through the walls, the
exact course the crime will take, and predicts the return of Orestes. But here, the clamour of the prophetic
voice does not carry the significance of the ‘caesura’. Rather, it confirms only what was already expected. […]
In the triumphant king who descends from his chariot to tread the blood-red carpet Clytemnestra unfurls
beneath his feet, we have already recognised the figure of one who is sentenced to death. There is nothing
more Aeschylean than a tragic act prefaced by the words ‘It is done’ — before having even begun. Everything
unfolds from one end to the other, right up to the exoneration of Orestes by the tribunal of the Eumenides,
without a ‘lacuna’, certainly, but also without a ‘caesura’. Such is the march of a destiny that does not cease
to subsume everything into its most precise image from the point of an initial transgression.” Beaufret,
“Hölderlin et Sophocle”, 31-2.[/note] But something different happens for Oedipus. The limit he encounters is
no longer external, having shifted simultaneously closer and further away — the threshold dividing gods from
men,  and  time  from  space,  is  both  interior  to  Oedipus  and  beyond  him  —  it  has  become

https://www.webdeleuze.com/textes/67
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“enigmatic”.[note]“Oedipus, the most economical formula of interiorisation (Case). It’s all in your head.”
Ccru, “Flatlines” in Ccru: Writings 1997-2003 (Falmouth, Urbanomic, 2017), (:)(:)(:)::/108. Aeschylus and
Euripides may “understand better how to objectify suffering and anger”, but it is Sophocles who truly grasps
“the sense  [sens]  of  man,  in  his  voyage towards  the  unthinkable.”;  Hölderlin,  Remarques  sur  Oedipe,
Remarques sur Antigone, quoted by Beaufret in “Hölderlin et Sophocle’, 16.[/note] It cleaves him in two and
drives him towards an infinity  that  rises up to  meet  him in an “all-forgetting form of  unfaithfulness”,
annihilating him at Colonus whilst looping him back upon himself.[note]Hölderlin, “Notes on the Oedipus”,
§3.[/note]  Following  Hölderlin’s  idiosyncratic,  Kantian  reading  of  the  text,  the  Sophoclean  tragedy  is
condensed into an infernal play of diversion and re-orientation as Oedipus is forced to confront himself in the
form of an infinite self-displacing horizon which draws him across the deflated denouement of King Oedipus
and  into  the  relentless  modern  desert  of  Oedipus  at  Colonus.[note]  The  bulk  of  French  and  German
commentary on Hölderlin’s interpretations of Sophocles read Hölderlin’s work as a subversion of Hegelian
self-consciousness, despite the former’s alleged youthful participation in “The Oldest Program toward a
System in German Idealism” alongside Hegel himself. See Kathrin H. Rosenfield, “Le conflit tragique chez
Sophocle et son interprétation chez Hölderlin et Hegel”, Les Études philosophiques, 77:2 (2006), 141-161, for
a survey of this difference.

This essay follows the former tendency,  which is  consonant with Deleuze’s own approach.  See,  for an
example  beyond  those  given  in  Difference  and  Repetition  and  “On  Four  Poetic  Formulas  that  Might
Summarise the Kantian Philosophy”, Nietzsche and Philosophy, where Deleuze writes, “Dialectics in general
are not a tragic vision of the world but, on the contrary, the death of tragedy, the replacement of the tragic
vision by a theoretical conception (with Socrates) or a Christian conception (with Hegel). What has been
discovered in Hegel’s early writings is in fact the final truth of the dialectic: modern dialectic is the truly
Christian  ideology”.  This  bears  heavily  on  his  readings  of  tragedy  and farce  in  Marx.  Gilles  Deleuze,
Nietzsche and Philosophy, trans. Hugh Tomlinson (New York: University of Columbia Press, 1983), 18. This is
also  Beaufret’s  approach (see  Beaufret,  ‘Hölderlin  et  Sophocle’,  38)  and is  supported by  more  recent
commentaries in English, including (but not limited to) that of Véronique M. Fóti, who writes “whereas Hegel
situates tragedy, or tragic conflict and its resolution, within ethicality (Sittlichkeit,  as a surpassed self-
actualization of spirit), Hölderlin decisively withdraws it from the ethical domain. … The twisting free of
tragedy from the grip of Hegelian ethicality does not mean that the concerns normally classed as ethical are
cast to the winds … but rather that they are resituated against a vaster horizon — the horizon, perhaps, of
what lies ‘beyond good and evil’, of the dispropriative trait in the propriative event (Ereignis), or of the tragic
structure  in  the  instauration  and despoilment  of  hegemonic  principles.  […]  [F]or  Hegel,  reconciliation
remains  the  guiding  aim  of  tragedy  and  defines  its  cathartic  work,  the  late  Hölderlin  sees  ultimate
reconciliation — the reconciliation of man with divinity — not as the ideal of a differential interrelation, but
as  a  hybristic  union,  destructive  of  the  singular,  and  motivated  by  ‘eccentric  enthusiasm’,  which  is
fundamentally a passion for death. The cathartic work of tragedy therefore becomes for him a work of
dispersive separation”. Epochal Discordance: Hölderlin’s Philosophy of Tragedy (Albany: State University of
New York Press, 2006) 2-3; Henry Somers-Hall, for whom Hegel’s privileging of ethical action cleaves too
closely to ancient conceptions of drama and fails to see the novelty in Hölderlin’s reading, “Time Out of Joint:
Hamlet and the Pure Form of Time”, Deleuze Studies, Volume 5 (2011), 64-7; and David Farrell Krell, who
wrests Hölderlin from the grip of German Idealism via the notion of intensity in Friedrich Hölderlin, The
Death of Empedocles: A Mourning-Play, especially 304-6.[/note]

Oedipus’ time is no longer the cyclical time of return to a founding order, but a simple, straight line which
complicates  everything.  The  limit  manifests  both  as  a  temporal  fracture  interior  to  Oedipus’  vexed
subjectivity and a point to which he tends — “the gap of an in-between, which occasions, finally, a loss of
self”.[note]Beaufret, “Hölderlin et Sophocle”, 16.[/note] There is no atonement for Oedipus, although there is
a tribunal — and a crime. He is not subject to a hero’s death, only a long and desolate exile (a little too long
to be comfortable) to which he voluntarily submits in the absence of divine directive.[note]“OEDIPUS: Cast
me away this instant
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Out of this land, out of the sight of man.
CREON: Be sure it would have been done without delay,
But that I await instruction from the god. […]
OEDIPUS: I have your promise, then?
CREON: What promise?
OEDIPUS: To send me away.
CREON: God will decide, not I.
OEDIPUS: No god will speak for me.
CREON: Then you will have your wish.
OEDIPUS: And your consent?
CREON: I do not speak beyond my knowledge.”
Sophocles, King Oedipus in The Theban Plays, trans. E. F. Watling (London: Penguin, 1974), 65; 67-8.[/note]
Thus Oedipus “turns himself round like a traitor”, but in a sacred manner — the trial becoming what Jean
Beaufret (the Hölderlin commentator Deleuze draws most visibly on besides a few cursory gestures towards
Heidegger, who he cites laconically in Difference and Repetition and the lectures on Kant), names both a
“heresy” and an “initiation” — and is “returned to himself” in two ways.[note]Hölderlin, “Notes on the
Oedipus”, §3. Italics added. Beaufret, “Hölderlin et Sophocle”, 50; 53. Beaufret’s untranslated commentary is
drawn upon repeatedly by Deleuze in his evocations of  Hölderlin in Difference and Repetition,  and its
influence is heavily apparent in Deleuze’s 1978 lectures on Kant (if not also elsewhere, “On Several Regimes
of  Signs”  in  A  Thousand  Plateaus  being  one  site  that  bears  the  mark  of  its  impact).  Deleuze’s
circumlocutionary references to Heidegger’s reading of Hölderlin can be found in Difference and Repetition,
32  (note  4),  and  Deleuze,  “Untit led  lecture  21/3/1978”,  Les  cours  de  Gil les  Deleuze ,
https://www.webdeleuze.com/textes/67  and  in  A  Thousand  Plateaus,  138.

“A trial for heresy” is taken from “Notes on the Oedipus”, §3. Beaufret explains that a heretic, for Hölderlin,
is one “who aorgically and without mediation attempts to seize the very essence of the divine”. “Hölderlin et
Sophocle”, 50. The ‘aorgic’ is a term of Hölderlin’s own making, and it is deployed to encipher the effusive,
infinite, disordered and discordant power of Nature in opposition to the structured, finite and organising
principles of Art — or the ‘organic’ — in the context of his theory of tragedy. The aorgic is closely linked to
the dissociative experience of panic by Beaufret and related to the “passion for death” by Fóti who writes
that, “ever hostile to man”, the aorgic “manifests [an] ambiguous aspect: although it may appear welcoming
and life-sustaining, it is an alien and unfathomable power that — for all the effort to conceal it behind the
screens of cultural and intellectual constructs — fatally attracts sensitive individuals. Somewhat like the
Freudian death drive, it impels the individual toward dissolution or a return to the unformed. Hölderlin
relates the aorgic element to the unconscious (or, perhaps, nonconscious) dynamics of the psyche, which
means that it now infiltrates the supposed organicism of subjectivity, eroding its boundaries and affecting it
with alterity”. Fóti, Epochal Discordance: Hölderlin’s Theory of Tragedy, 21; 61; 47. The organic and the
aorgic “inter-penetrate most profoundly and touch one another in their uttermost extremes” in a manner not
dissimilar to Nietzsche’s formulation of tragedy with its opposition of Dionysian and Apollonian impulses —
their unification bringing about an epochal transition that gestures towards a “still inchoate world to come”.
Hölderlin, ‘The Basis of Empedocles” in The Death of Empedocles, 147; Krell, The Death of Empedocles, 170.

In his notes to the Empedocles manuscript, Hölderlin drew a number of diagrams meant to evoke this
unification. Krell reproduces them in his translation of the play, accompanied by the following caption:

“The one on the left refers to the dispersion from the midpoint undergone by both art (the organizational)
and nature (the more aorgic), a dispersion that occurs in the most radical enmity … while the one on the
right tries to demonstrate some sort of higher unification or reconciliation of the two”. (Krell, The Death of
Empedocles, 257-8.)

https://www.webdeleuze.com/textes/67
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Hölderlin thus saw aorgic infinity as the necessary corrective to contemporary Germanic tendencies, which
overemphasised the organic, organisational power of Art and culture, whilst, for the Greeks who naturally
overstated the aorgic at the expense of the organic, the attraction of dissolution and excess was “especially
danger-fraught  because  it  destroys  the  protective  lucidity  and  measure  that  Greece  had  cultivated,
unleashing the full wildness of the fiery, aorgic element. Since the Hesperian formative drive tends toward
this very fire and sense of destiny, the Greek dys-limitation constitutes for Hesperia a warning example which
holds it back from following the sheer onrush of its own formative drive”. Fóti concludes this part of her
analysis with a comment which presages and (according to Hölderlin’s identification of the orgic as the
primary Germanic drive) inverts certain passages of A Thousand Plateaus  with its warnings against the
“fourth danger” of the line of flight — the pure line of abolition and destruction: “One can reflect here on
what  it  may have meant  — beyond Hölderlin’s  historical  horizon — for  twentieth-century  Germany to
maximise the tendency of its cultural formative drive in a quest for grandeur and a sense of destiny, while
neglecting the free and creative (rather than obsessive or servile) cultivation of its natal tendency to lucid
ordering.  It  remains,  of  course,  a  consummate  historical  irony  that  Hölderlin’s  thought  and  art  were
themselves (without benefit of attentive explication) annexed and exploited by the Third Reich”. Foti, Epochal
Discordance: Hölderlin’s Theory of Tragedy, 82. Deleuze and Guattari, A Thousand Plateaus, 252-5.

Finally, the aorgic seems to appear as the ‘orgiastic’ in Difference and Repetition, (Holderlin’s ‘aorgique’,
from Beaufret’s French translation, becoming ‘orgique’ in Deleuze’s original French) and is similarly opposed
to the ‘organic’. To wit: “When representation discovers the infinite within itself, it no longer appears as
organic representation but as orgiastic representation: it discovers within itself the limits of the organised;
tumult, restlessness and passion underneath apparent calm. It rediscovers monstrosity.” And, significantly,
from the conclusion, “The greatest effort of philosophy was perhaps directed at rendering representation
infinite (orgiastic). It is a question of extending representation as far as the too large and the too small of
difference; of adding a hitherto unsuspected perspective to representation — in other words, inventing
theological, scientific and aesthetic techniques which allow it to integrate the depth of difference in itself; of
allowing representation to conquer the obscure; of allowing it to include the vanishing of difference which is
too small and the dismemberment of difference which is too large; of allowing it to capture the power of
giddiness,  intoxication and cruelty,  and even of  death.  In  short,  it  is  a  question of  causing a little  of
Dionysus’s blood to flow in the organic veins of Apollo”. Difference and Repetition, 42; 262.[/note] First, in
terms of the mythic narrative, as the cause of himself (Oedipus is the cause of the plague that causes
Oedipus)  and more enigmatically  at  the terminus of  his  abstractly  interminable  wanderings,  where he
‘returns’ in such a way that he can no longer be what he was in the beginning.

When the god who “is nothing more than time”, finally, and not without an irony that is unique to Hölderlin’s
translation (“Why are we delaying? Let’s go! You are too slow!”), enables his demise, we are denied the
catharsis that typically accompanies the spectacle of the hero’s death.[note]Quoted by Beaufret, “Hölderlin et
Sophocle”,  50.[/note]  “What  happened?”  implores  the chorus  of  the small  party  that  has  accompanied
Oedipus to the threshold beyond which only he and Theseus are allowed to pass.[note]Sophocles, Oedipus at
Colonus, in The Theban Plays, trans. E. F. Watling (London: Penguin, 1974), 121.[/note] The response is a
brief and integrally obscure report.[note]“MESSANGER: When we had gone a little distance, we turned and
looked back. Oedipus was nowhere to be seen; but [Theseus] was standing alone holding his hand before his
eyes as if he had seen some terrible sight that no one could bear to look upon; and soon we saw him salute
heaven and the earth with one short prayer. In what manner Oedipus passed from this earth, no one can
tell.” Sophocles, Oedipus at Colonus, 121.[/note] It is speculated that Oedipus has vanished into “the earth’s
foundations” which “gently opened up and received him with no pain” or was “lifted away to the far dark
shore” by “a swift invisible hand”, the prolonged arrival of his death heralded by thunder and strange surges
of lightning, illuminating, briefly, the hidden diagonal that haunts the in-between of sky and ground, the
realm of the gods and the realm of men.[note]Sophocles, Oedipus at Colonus, 121.[/note] In the cracks of the
Kantian machinery a different disjunction momentarily rears its faceless mien, whilst at the end of the line,
“death  loses  itself  in  itself”  and  Oedipus,  “having  nothing  left  to  hide”  becomes  “the  guardian  of  a
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secret”.[note]Deleuze, The Logic of Sense, 174; Deleuze and Guattari, A Thousand Plateaus, 320; Deleuze,
Difference and Repetition, 90.[/note] Between these two returns, the modern tragic figure is split across time
both intensively and extensively as its own internal and external limit and source. The Sophoclean line does
not  restore a  temporality  of  lost  equilibrium, as  is  the rule  in  classical  tragedy,  but  ends unresolved,
internally perturbed, and terminally out of balance.

Shamanic Oedipus
Oedipus plays  an ambivalent  role  in  Deleuze’s  writing.  Like  the shaman and the despot  he is  always
double.[note]“Oedipus is  almost  unique in  the Greek world.  The whole first  part  is  imperial,  despotic,
paranoid, interpretive, divinatory. But the whole second part is Oedipus’s wandering, his line of flight, the
double turning away of his own face and that of God. Rather than very precise limits to be crossed in order,
or which one does not have the right to cross (hybris), there is a concealed limit toward which Oedipus is
swept. Rather than interpretive signifying irradiation, there is a subjective linear proceeding permitting
Oedipus to keep a secret, but only as a residue capable of starting a new linear proceeding. Oedipus, his
name is atheos: he invents something worse than death or exile, he wanders and survives on a strangely
positive line of separation or deterritorialization.” Deleuze and Guattari, A Thousand Plateaus, 138.

For the ambiguity inherent in the role of the despot, see Deleuze and Guattari, Anti-Oedipus, trans. Robert
Hurley, Mark Seem and Helen R. Lane (London: Penguin, 2009). Thanks are due to Edmund Berger for the
many conversations we shared concerning this point, particularly on the relationship between Oedipus and
Cain as scapegoat figures in the fifth plateau of A Thousand Plateaus. This is a reading supported by Ronald
Bogue in “The Betrayal of God”, Deleuze and Religion, ed. Mary Bryden (London: Routledge, 2000). Ed is also
responsible for providing the references making the link between schizophrenia and shamanism in Anti-
Oedipus and R.D. Laing’s work explicit below.[/note] Carlo Ginzberg makes the connection between shamanic
practices and the Oedipus myth explicit in Ecstasies — his trans-temporal, trans-spatial study of the witches’
sabbath — where he finds in the motif of the swollen foot (which gives Oedipus his name) the mytho-cultural
stamp of the shamanic initiate whose journey leads inexorably to the realm of the dead.[note]“We may
suppose that in the most ancient version of the myth of Oedipus (identified as we have indicated, with a fable
about magic) the wound to the feet, the exposure, the period spent on the margins of the world of the polis on
the wild heights of Mount Cithaeron, the struggle with the Sphinx — later mitigated by the solution of the
riddle — marked the stages of an initiatory journey to the beyond.” Carlo Ginzberg, Ecstasies: Deciphering
the Witches’ Sabbath, trans. Raymond Rosenthal (Chicago: University of Chicago Press, 1991), 228.[/note]
Oedipus incarnates, as such, the mythical archetype of the dying god, which links him enigmatically with
Christ and Dionysus.[note]Ginzberg, Ecstasies,  237-8. See also James George Frazer, The Golden Bough
(Oxford:  Oxford  University  Press,  2009),  396-404.[/note]  Moreover,  the  persistence  of  lameness,
monosandalism,  bodily  maiming,  or  an  unbalanced gait  among the  vast  swathe of  myths  and cultural
practices  included in  Ginzberg’s  study reveals  a  fundamental  trait  attributable  to  all  beings  who,  like
Oedipus, are “suspended between the realm of the dead and the realm of the living”: “Anyone who goes to or
returns  from  the  nether  world  —  man,  animal,  or  a  mixture  of  the  two  —  is  marked  by  an
asymmetry.”[note]Ginzberg, Ecstasies, 232; 247.[/note] This asymmetry, at once abstract and empirical, is
measured against a perceived natural symmetry that keeps the social realm in harmony with the circular
world of revolving seasons and astronomical cycles — coordinates that return the cycle to its beginning. “The
trans-cultural diffusion of myths and rituals revolving around physiological asymmetry”, writes Ginzberg,
“most probably sinks its psychological roots in this minimal, elementary perception that the human species
has of itself”, namely the “recognition of symmetry as a characteristic of human beings”. Thus, “[a]nything
that modifies this image on a literary or metaphorical plane therefore seems particularly suited to express an
experience  that  exceeds  the  limits  of  what  is  human”.[note]Ginzberg,  Ecstasies,  241-2.  See  also  Tom
Moynihan’s excellent comments on the connection between bilateral symmetry and faciality in evolution,
“The Gastrulation  of  Geist:  or  an  Extended Meditation  upon the  World-Historical  Connection  Between
Digestion  and  Simulation”,  Vast  Abrupt  (2018),  https://vastabrupt.com/2018/02/08/gastrulation-of-
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geist/.[/note] Mythical lameness symbolises an otherworldly incursion, a problematic asymmetry that intrudes
upon a so-called natural humanity and opens a passage between worlds.

Ginzberg also notes in passing (although only to point out what he considers a superficial reading indebted to
an overly synchronic methodology) Levi-Strauss’ connection of symbolic lameness to the passage of the
seasons, where it features as part of a dance-based ritual performed to truncate a particular season and
accelerate the passage to the next, offering a “perfect diagram” of the hoped-for imbalance.[note]Ginzberg,
Ecstasies, 226; 239.[/note] If Ginzberg is warranted in discounting Levi-Strauss’ hypothesis, perhaps this is
not because it is wholly incorrect so much as an interpretation that is limited insofar as it remains indebted
to a particular conception of time among its proponents. Ritual or symbolic lameness grasped as a spell for
accelerating the seasonal series acts as a superficial interpretation covering over a deeper one, operating
within an altogether different understanding of time. One glimpsed beneath the esotericism of Deleuze’s
statement that the “ego is a mask for other masks, a disguise under other disguises. Indistinguishable from
its own clowns, it  walks with a limp on one green leg and one red leg”.[note]Deleuze, Difference and
Repetition, 110. The source of the strange attribution of green and red to the “legs” in the image can most
likely be exhumed from Salomon Maimon’s critique of Kant in the Essay on Transcendental Philosophy,
where the origin of the difference between perceptions of the colours green and red resurfaces consistently
as  problem  troubling  Kant’s  attempts  to  extract  de  jure  principles  for  experience,  and  is  ultimately
marshalled in support of an argument that a philosophy concerned only with the conditions of possible
experience does not go far enough when it  comes to questions of  transcendental  production.  Salomon
Maimon, Essay on Transcendental Philosophy, trans. Nick Midgely, Henry Somers-Hall, Alistair Welchman
and Merten Reglitz (London: Continuum, 2010), see for example, 22; 27-8; 74; 97-8.[/note] Read through
these subterranean lines which knit it into a complex cultural history of shamanic tropes and practices,
Oedipus’ swollen foot condenses time compression, an initiation preceding a journey to the realm of the dead
and a fundamental disequilibrium, and thereby acts as a cipher for the key aspects of the Sophoclean tragedy
in Hölderlin’s interpretation and the schematic shift from the revolving door to the straight labyrinth.

In  “Notes  on  the  Oedipus”  and  “Notes  on  the  Antigone”,  Hölderlin  proposes  a  reading  that  can  be
extrapolated from a “calculable law” opposing a discursive logic embedded in history, judgement and the
mundane affairs of  the human world,  with an obscure notion of  rhythm.[note]Hölderlin,  “Notes on the
Oedipus”, Essays and Letters, §1.[/note] The idiosyncrasy of his reading arises from an attempt to affirm the
realist paradigm (grounded in scientific and historical validity) that dominated early German Romanticism
alongside an unnameable and unrepresentable “efficacity”, located in “another dimension […] beyond and
below” conceptual thought, which he believed characterised the tragic in its essence.[note]Arkady Plotinsky,
“The Calculable Law of Tragic Representation and the Unthinkable” in At the Edges of Thought: Deleuze and
Post-Kantian  Philosophy  (Edinburgh:  Edinbugh  University  Press,  2015),  130;  Kathrin  H.  Rosenfield,
“Hölderlin  et  Sophocle:  Rythme  et  temps  tragique  dans  les  Remarques  sur  Œdipe  et  Antigone”,
Philosophique, 11: 2008, 20. This and all following translations from the text are my own.[/note] The aim of
the law was to make this obscure element momentarily graspable — not as something represented, but as the
form of  representation  itself  —  a  momentary  “inspiration”  that  “comprehends  itself  infinitely  … in  a
consciousness  which  cancels  out  consciousness”.[note]Hölderlin,  “Notes  on  the  Antigone”,  Essays  and
Letters, §2.[/note] As Beaufret frequently reminds his readers, the influence of Kant on the young poet is
difficult to miss, and is particularly apparent when Hölderlin writes, for example, “[a]mong men, one must
above  all  bear  in  mind that  every  thing  is  something,  i.e.  that  it  is  cognisable  in  the  medium of  its
appearance, and that the manner in which it is defined can be determined and taught”.[note]Hölderlin,
“Notes on the Oedipus”, Essays and Letters, §1.[/note] Applied to the two Oedipus plays, taken together as a
single drama, this yields an analysis in which a rhythmic distribution of the dialogue becomes diagrammable
as a speed differential broken by a caesura corresponding to the prophecy of Tiresias. In contrast to Antigone
where the structure is inverted (Tiresias’ prophecy being withheld until the end), the caesura in the Oedipus
plays occurs early in the drama, countering a momentum which “inclines … from the end towards the
beginning”.[note]“[I]f this rhythm of ideas is so constituted that in the rapidity of enthusiasm the former are
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more torn along by the later ones, the caesura (a), or the counter-rhythmical interruption, must lie from the
front, so that the first half is, as it were, shielded from the second; and then, precisely because the second
half is initially more rapid and seems to weigh more heavily, as a result of the caesura’s counter-action the
balance will tend to incline from the end (b) towards the beginning (c). If, however, the rhythm of ideas is so
constituted that the following are, rather, compressed by the initial ones, the caesura (a) will come to lie
more towards the end, because it is the end which must, as it were, be shielded from the beginning; and then
the balance will incline more towards the end (b), since the first half (c) extends further, but the balance sets
in later.” Hölderlin, “Notes on the Antigone”, Essays and Letters, §1. Hölderlin’s diagrams are reproduced
above.[/note]

Hölderlin’s  rhythmic  diagrams  of  Oedipus  and  Antigone.  Note  that  the  notational  progression  from a
(caesura), to b (end), and c (beginning) implies that the caesura is logically prior to the two points given in
successive time.

By the time Tiresias speaks the “pure word” that reveals to Oedipus the truth of his identity everything of
significance has already taken place, and the drama is supplied by Oedipus’ apprehension and acceptance of
his fate, dragged along by the line of time, in which he learns to become who he is by becoming something
else (as the cause of himself he is also the cause of a difference from himself).[note]Hölderlin, “Notes on the
Oedipus”, §1. In contrast, Antigone, singled out by Hegel as the crucial specimen in the Athenian trilogy and
from which he draws a dialectical, ethical lesson, has a more straightforward narrative structure, inclining
from “the beginning towards the end”, its caesura arising intelligibly at the end of the play (when Tiresias
advises Creon to allow the interment of Polynices).

Hölderlin, in an earlier essay, relates the tragic heroism of Antigone to the lyric mood in its privileging of the
subjective, cultural and “organic” side of the division between the gods and man, while that of Oedipus is
more thoroughly tragic, privileging the objective, natural and “aorgic” side of the divide — its law proceeding
from the “necessary arbitrariness of Zeus”, “father of time” divine avatar of the rift in the unity of being.
Hölderlin, “Notes on the Antigone”, §1; Friedrich Hölderlin, “The lyric, in appearance idealic poem …” in
Letters and Essays, trans. Jeremy Adler and Charlie Louth (London: Penguin, 2009), e-book. Antigone is also
classed as the “more Greek” of the two because of the swift incarnation of time as death, whilst the death of
Oedipus is maximally prolonged, and in this, “modern”. “For this is the tragic thing about us [moderns], that
we should quietly leave the world of the living, packaged in a simple box. Such a destiny is not so imposing,
but it is deeper.” Beaufret, “Hölderlin et Sophocle”, 49; 22. See note 48 on the rejection of Hegelianism in
Hölderlin’s readings.[/note] The narrative is, incidentally, structured like a modern detective story, in which
one begins by asking ‘What happened?’.[note]And Deleuze will write in “The Philosophy of Crime Novels”
that “[w]hile Oedipus is the only Greek tragedy that already has this detective structure, we should marvel
that Sophocles’s Oedipus is a detective, and not that the detective novel has remained Oedipal”. In Desert
Islands  and  Other  Texts,  1953-1974,  ed.  David  Lapoujade,  trans.  Michael  Taormina,  (Los  Angeles:
Semiotext(e),  2004),  82.[/note]  The  caesura  breaks  the  consistency  of  Oedipus’  conception  of  himself,
rewrites his memories (“the killer you are seeking is yourself”), and throws him into a time that suddenly
becomes animate with a ‘before’ that was not previously available, and ‘after’ that sutures him to zero: “This
day brings your birth; and brings your death”.[note]Tiresias to Oedipus, in Sophocles, Oedipus the King, 36;
38.[/note] The terrible implication of his fate — the prophecy of patricide and incest that lead his parents to
desert him as an infant, supposedly left to die among the elements, and the discovery that everything he had
done to avoid it has in fact functioned to bring it about — rises up before him. The ground falls away and, as
Hölderlin writes, the rhythmic structure of the text propels Oedipus backwards towards his beginning with
an incredible momentum, simultaneously interminable, due to the indifference of the gods, whilst slowly
hurrying him towards his death. It is not for nothing that Hölderlin would pronounce in a letter to a friend
that “[t]he true meaning of tragedy is most easily grasped from the position of paradox”.[note]Friedrich
Hölderlin, Samtliche Werke und Briefe, ed. Jochen Schmidt (Frankfurt, Deutscher Klassiker Verlag, 1994)
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vol.2, 561. Quoted by Rosenfield in “Hölderlin et Sophocle: Rythme et temps tragique dans les Remarques
sur Œdipe et Antigone”, fn8.[/note] The caesura shields the first portion of the two Oedipus plays from their
accelerated second portion, interfacing the differential speeds of dramatic action, and in this, wordlessly
renders  Hölderlin’s  idea  of  an  otherworldly  efficacity  rhythmically  apprehensible  without  representing
it.[note]The caesura “thus abolishes the distinctions and the understanding ensured by succession (in human
or  physical  time),  insofar  as  the  rhythm  makes  appear  a  more  all-embracing  connection  —  and  a
timelessness, not subject to the segmentation of the successive alternations. The rhythm makes one see-feel-
guess  the unfathomable  dimension that  ensures  the connection of  everything.  Thus,  paradoxically,  the
tragedy presents, as equivalent and concomitant, the movements of two forms of language: that of the
arguments situated in the temporal succession and the pure language of the seer (the counter-rhythmic
movement).  What is  accessible to knowledge and what is  removed from human mastery are presented
simultaneously”. Rosenfield, “Hölderlin et Sophocle: Rythme et temps tragique dans les Remarques sur
Œdipe et Antigone”, 82.[/note] The operational rule of this manifestation is disequilibrium or asymmetry, and
asymmetry linearly breaks the foundational rhyme that animates the Timaean cosmos, and inaugurates a new
rule, the shamanic limp of schizophrenic auto-production. Oedipus’s initiation is a countdown that re-initiates
his fatal loop.

The caesura thus produces two ‘times’ — an asymmetrical, looped, auto-productive time (one slice of which is
rhythmically  compressed,  generating  an  empirical  acceleration),  and  the  asymmetrical  form  of  time
productive of asymmetrical time (Hölderlin’s modern god) — and two deaths: the horizontal death at the end
of straight line, which takes Oedipus into the ground, and the secret, vertical death of the caesura, which
rearranges everything in a single instant, producing and grounding the physical death of Oedipus and the
time it takes place in. Hölderlin will denote both with the mathematical expression “= 0”.[note]Hölderlin,
Samtliche Werke und Briefe, vol.2, 561; Quoted in Rosenfield, “Hölderlin et Sophocle: Rythme et temps
tragique  dans  les  Remarques  sur  Œdipe  et  Antigone“,  92,  and  Krell,  The  Death  of  Empedocles,
299-300.[/note] In contrast to the progressive time of the heretic’s trial, “the ever-oppositional dialogue”, the
history and affairs of Thebes, and Oedipus’ voyage of metamorphosis “in which the beginning and end no
longer rhyme”, the caesura is the irruption of time as a void which produces succession and abides within
Oedipus in the function of an initiation as he travels the line that will remove him “from his orbit of life … to
another world, [to] the eccentric orbit of the dead”.[note]Hölderlin, “Notes on the Oedipus”, §3; Deleuze,
“Untitled lecture 21/3/1978”, Les cours de Gilles Deleuze, https://www.webdeleuze.com/textes/67; Hölderlin,
“Notes on the Oedipus”, §1. My italics.[/note] It is, to borrow a term from MVU’s resident Hyper-Kantian, R.
E. Templeton, a “transcendental occurrence”.[note]Ccru, “Glossary”, Ccru: Writings 1997-2003 (Falmouth,
Urbanomic,  2017),  (((:):))(:)(:)/369.  See  also,  “The  Templeton  Episode”  which  contains  an  extended
meditation  on  auto-productive  Kantianism  and  cyclical  time  control,  (::::)-(:)(:)(:):/53-4.  The  occulted
relationship of Professor Randolph Edmund Templeton (“the model for H.P. Lovecraft’s Randolph Carter”) to
the dissolution mystery outlined here provides vital clues that will be returned to. Ccru, Abstract Culture:
Digital Hyperstition, 55.[/note]

Split across an asymmetrical empirical succession and a far more obscure asymmetry that both grounds and
ungrounds it, time indeed becomes a straight line with a subterranean labyrinth as its premise. A strange
kind of homogeneity forged in war. With the shifting of the limit — the great rift that draws a threshold
between two worlds, defining inside and outside — into the modern Oedipal subject, everything changes.
When Hölderlin claims that in the double betrayal of man and god, “infinite unification purifies itself through
infinite separation”, purification is no longer just a euphemism for catharsis but the precise characterisation
of this pure and empty form of time.[note]Hölderlin, “Notes on the Oedipus”, §3.[/note] Anglossic qabbala
distils this insight with economic clarity: Kant is a break and a link.

“Rather than being concerned with what happens before and after Kant (which amounts to the same thing)”,
writes Deleuze,

https://www.webdeleuze.com/textes/67
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we should be concerned with a precise moment within Kantianism, a furtive and
explosive  moment  which  is  not  even  continued by  Kant,  much less  by  post-
Kantianism — except, perhaps, by Hölderlin in the experience and the idea of a
‘categorical reversal’. For when Kant puts rational theology into question, in the
same stroke he introduces a kind of disequilibrium, a fissure or crack in the pure
Self of the ‘I think’, an alienation in principle, insurmountable in principle: the
subject can henceforth represent its own spontaneity only as that of an Other, and
in so doing invoke a mysterious coherence in the last instance which excludes its
own — namely, that of the world and God. A Cogito for a dissolved Self: the Self of
‘I think’ includes in its essence a receptivity of intuition in relation to which I is
already an other. It matters little that synthetic identity — and, following that, the
morality of practical reason — restore the integrity of the self, of the world and of
God, thereby preparing the way for post-Kantian syntheses: for a brief moment we
enter into that schizophrenia in principle which characterises the highest power
of thought, and opens Being directly on to difference, despite all the mediations,
all the reconciliations, of the concept.[note]Deleuze, Difference and Repetition,
58.  Patton’s  ‘categorical  abduction’  for  ‘détournement  catégorique’  has  been
changed to ‘categorical reversal’ for the sake of maintaining consistency across
English translations of Deleuze.[/note]

There are three elements to this ‘furtive and explosive’ moment in Kant: the death of God, the fractured I,
and the passive nature of the empirical self, all of which correspond to the introduction of transcendental
time into the subject and usher in an immense complication of what we take to be human agency.

The death of god is the effacement of the demiurge, along with the essences from which he constructs the
phenomenal world of appearance. Without this god, what guarantees the faithful reproduction within the
image-simulation of reality of its eternal model? How can we know our experience rhymes with its ground?
This leads to an ontological problem whereby ‘man’, the plaything of empirical time, can no longer assume
‘he’ is at home in the world of experience. If there is to be a disjunction between law and its material
manifestation, who, if not god, administers it? Nothing is there to underwrite the Platonic values of truth,
goodness and beauty, and the modern, empirical subject finds itself at sea in a murderous asymmetry that
promises  nothing  but  the  cosmic  fatigue  of  ultimate  extinquishment  under  the  second  law  of
thermodynamics. The fractured I is even more insidious. The subject, no longer infirm and fallen, as it is for
Plato, is constitutive, but “constantly hollow[ed] out”, spilt “in two” and “double[d]”, alienated from itself
across the form of time in such a way that it cannot experience its constitutive power.[note]Deleuze, “On
Four Poetic Formulas That Might Summarise the Kantian Philosophy”, 31.[/note] Worse, as Rimbaud so
acutely put it — “It is false to say: I think; one ought to say I am thought … I is another” — that shard of self,
the empirical ego which registers phenomena, cannot know what its double is and must now contend with its
new status of integral receptivity.[note]Arthur Rimbaud, “Letter to Georges Izambard, 13 May 1871” in
Selected  Poems and Letters,  trans.  Jeremy Harding  and John Sturrock  (London:  Penguin,  2004),  236.
Translation modified.[/note] How, then, does it believe itself to act rather than simply be acted-through? On
what does it found its ethics and its politics?
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This is the initiatory consequence of the transcendental philosophy of time. The transition from the revolving
door dramatises the modulation from transcendent to transcendental distinction, reconfigures the a priori,
isolated notion of eternity, and moves time from a spatially subsumed cardinality to a purely formal ordinality
— in which distance between numbers opens onto the realm of depth. Philosophy, of course, has preliminary
solutions to all  of these problems, but in solving them, it  steals intermittently back and forth between
schemata, recuperating certain comforts native to the time of the revolving door, and smuggling a dying
theology into the explosive zones of the city and the desert.

Initiation (Tragedy)
The straight line is the shortest path between two points. This is the example Deleuze uses to explain Kant’s
development of a priori synthetic judgements, those “prodigious monsters” that overcome the historical a
priori / analytic, a posteriori / synthetic dualism — “the death of sound philosophy” — targeted by the First
Critique.[note]Kant’s indices for these two tendencies, which he indirectly names ‘dogmatic rationalism’ and
‘sceptical empiricism’, in pre-critical philosophy are Leibniz and Hume. “We have here presented to us a new
phenomenon of human reason — an entirely natural antithetic, in which there is no need of making subtle
enquiries or of laying snares for the unwary, but into which reason of itself  quite unavoidably falls.  It
certainly guards reason from the slumber of fictitious conviction such as is generated by a purely one-sided
illusion, but at the same time subjects it to the temptation either of abandoning itself to a sceptical despair,
or of assuming an obstinate attitude, dogmatically committing itself to certain assertions, and refusing to
grant  a  fair  hearing  to  the  arguments  for  the  counter-position.  Either  attitude  is  the  death  of  sound
philosophy, although the former might perhaps be entitled the euthanasia of pure reason.” Immanuel Kant,
The Critique of Pure Reason, trans, Kemp Smith (London: Macmillan, 1929), 385 A407/B433. For Deleuze’s
exposition of a priori synthesis via the example of the straight line see “Synthèse et temps 14/3/1978”, Les
cours  de Gilles  Deleuze,  https://www.webdeleuze.com/textes/66.[/note]   The straight  line  is  thus also  a
diagonal one, and in this sense, the leanest diagram of critique. The first, faint sketch of a philosophy erected
out of paradox.

The  Lovecraftian  machinery  of  the  text  follows  from this  primary  opposition  between  synthetic  sense
experience and analytic logic by reformatting it into a division between sensibility and understanding and
locating both within the bounds of the a priori on a transcendental diagonal.[note]In his lectures, Deleuze’s
preliminary description of the First Critique reads as if it were a passage taken directly from “The Mountains
of Madness”, and there is good reason to suppose this parallel with Lovecraft is deliberate: “It’s an excessive
atmosphere, but if one holds up … all this Northern fog which lands on top of us starts to dissipate, and
underneath there is an amazing architecture … in this fog there functions a sort of thinking machine, a
creation of concepts that is absolutely terrifying.” Deleuze, “Synthèse et temps 14/3/1978”, Les cours de
Gilles Deleuze, https://www.webdeleuze.com/textes/66.

Compare Dyer and Lake’s discovery of the alien city beneath the shifting Antarctic mists in H.P. Lovecraft,
“At the Mountains of Madness”, Tales, ed. Peter Straub (New York: Library of America, 2005) 508; 523: “I
had  seen  dozens  of  polar  mirages  during  the  preceding  weeks,  some of  them quite  as  uncanny  and
fantastically vivid as the present sample; but this one had a wholly novel and obscure quality of menacing
symbolism, and I shuddered as the seething labyrinth of fabulous walls and towers and minarets loomed out
of the troubled ice-vapours above our heads. The effect was of a Cyclopean city of no architecture known to
man  or  to  human  imagination,  with  vast  aggregations  of  night-black  masonry  embodying  monstrous
perversions of geometrical laws and attaining the most grotesque extremes of sinister bizarrerie. […] We had
previously dismissed, so far as serious thought was concerned, any theory that the cubes and ramparts of the
mountainsides were other than natural in origin. How could they be otherwise? Yet now the sway of reason
seemed irrefutably shaken, for this Cyclopean maze of squared, curved, and angled blocks had features
which cut off all  comfortable refuge. It was, very clearly, the blasphemous city of the mirage in stark,
objective, and ineluctable reality. That damnable portent had had a material basis after all — there had been
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some horizontal stratum of ice-dust in the upper air, and this shocking stone survival had projected its image
across the mountains according to the simple laws of reflection. Of course the phantom had been twisted and
exaggerated, and had contained things which the real source did not contain; yet now, as we saw that real
source, we thought it even more hideous and menacing than its distant image.”[/note]

Receptive, presentational and constitutive, sensibility furnishes the a priori forms of time and space, while
the active, representational and reproductive faculty of the understanding provides the a priori concepts (or
categories), both of which will be brought to bear on the determination of empirical objects as the conditions
of all possible experience, coincident with knowledge and guided by the speculative interest of reason. The
form of time delineated by Kant is empty — but productive of a single dimension of successive time whose
“beginning and end simply cannot be connected”, and the form of space, likewise empty, can produce only
the “infinite given magnitude” of a Euclidean and co-extensive dimensionality.[note]Hölderlin, “Notes on the
Oedipus”, Essays and Letters, §3; Immanuel Kant, Critique of Pure Reason, trans. and ed. Paul Guyer and
Allen  W.  Wood  (Cambridge:  Cambridge  University  Press,  1998),  159  A25/B39[/note]  Both  forms  are
simultaneously subjective and objectively-valid insofar as they are generative of reality for us.[note]Both
forms can equally be deployed in a strictly ideal capacity outside of empirical determination, i.e. “when they
are  considered  in  themselves  through reason”  but  this  is  illegitimate  from the  point  of  view of  both
knowledge and experience.  Kant,  Critique of  Pure Reason,  160 A28/B44.[/note] Time, classed as ‘inner
sense’, is the form of internal affection. It envelops space, or ‘outer sense’, the form of external relation and
the possibility of being affected by exterior objects, which can only occur with the presupposition of time,
although the two are inseparable and arise together in the human mind.[note]“Time is the a priori formal
condition of all appearances in general. Space, as the pure form of all outer intuitions, is limited as an a priori
condition merely to outer intuitions. But since, on the contrary, all representations, whether or not they have
outer things as their object, nevertheless as determinations of the mind themselves belong to the inner state,
while this inner state belongs under the formal condition of inner intuition, and thus of time, so time is an a
priori of all appearance in general … all objects of the senses, are in time, and necessarily stand in relations
of time.” Kant, Critique of Pure Reason, 163-164 A34/B50-51.[/note] Time can never appear to us as it is in
itself and is always necessarily accompanied by space in our representations of it. Thus, we

represent the temporal sequence through a line progressing to infinity, in which
the manifold constitutes a series that is of only one dimension, and infer from the
properties of this line to all the properties of time, with the sole difference that
the parts of the former are simultaneous, but those of the latter always exist
successively.[note]Kant,  Critique  of  Pure  Reason,  163  A33/B50.  Italics
added.[/note]

This succession is simply a mode of the form of time (along with persistence and co-existence, the three
categories of relation whose principles are procured in the Analogies of Experience), which is not in itself
successive. Nor are the modes of time properties of objects in themselves, leaving movement — dependent
specifically on modal persistence — strictly subordinate to the pure form of time. Kant is adamant about this,
demonstrating that if the form of time itself were successive it would be subject to a problem of infinite
regress.
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[C]hange does not affect time itself, but only the appearances in time (just as
simultaneity is not a modus for time itself, in which no parts are simultaneous but
rather all succeed one another). If one were to ascribe such a succession to time
itself, one would have to think yet another time in which this succession would be
possible.[note]Kant, Critique of Pure Reason, 300 A183/B226.[/note]

Radically indeterminate, time in itself cannot be equivalent to its parts. It corresponds to the figure of the
straight labyrinth insofar as it is “in(di)visible” and — because it accompanies all of our representations —
“incessant”.[note]See note 4 regarding the shift  from ‘invisible’  to ‘indivisible’  in Deleuze’s citations of
Borges’ text.[/note] To confuse the form of time with time-as-succession is a grave metaphysical error. In the
universe of the straight labyrinth, as Deleuze writes, “[i]t is not succession that defines time, but time that
defines the parts of movement as successive inasmuch as they are determined within it”.[note]Deleuze, “On
Four  Poetic  Formulas  that  Might  Summarise  the  Kantian  Philosophy”,  28.  Kant  provides  the  counter-
argument and dismisses it in the “Elucidation” that follows his exposition of the Transcendental Aesthetic,
concluding, alongside an explicit  refusal  of  Leibniz’s purely intellectual forms, “that the transcendental
aesthetic cannot contain more than these two elements, namely space and time, is clear from the fact that all
other  concepts  belonging  to  sensibility,  even  that  of  motion,  which  unites  both  elements,  presuppose
something empirical. For this presupposes the perception of something moveable. In space, considered in
itself there is nothing moveable; hence the moveable must be something that is found in space only through
experience, thus an empirical datum. In the same way the transcendental aesthetic cannot count the concept
of alteration among its a priori data; for time itself does not alter, but only something that is within time”.
Kant, Critique of Pure Reason, 165-7 A36-41/B53-58.[/note] Space in itself, in a similar fashion, cannot be
construed following a pre-supposed grammar, the eclipse of Euclidean axioms in the history of mathematics
having no bearing on it as a pure form.[note]This is only a problem for the explication of space once it has
passed through the syntheses of the imagination and been subjected to the categories of the understanding
in the schematism. Hence Kant’s careful distinction of forms of intuition (space and time as they are given in
themselves) from formal intuition (space and time as magnitudes). Without schematisation, which applies its
concepts synthetically as rules of construction, mathematics is simply a logical science, operating in a realm
isolated from experience. “Thus in the concept of a figure that is enclosed between two straight lines there is
no contradiction … rather the impossibility rests not on the concept in itself, but on its construction in space,
i.e.,  on  the  conditions  of  space  and  its  determinations.”  Kant,  Critique  of  Pure  Reason,  323
A220-21/B268.[/note] The fact that experience appears to unfold along a linear timeline and in three pitiful
dimensions is simply a constitutive quirk of human mental structure. Insofar as we can grasp their being in
themselves as pure forms, space “signifies nothing at all” and “time”, for us, “is nothing”.[note]“We can
accordingly speak of space, extended beings, and so on, only from a human standpoint. If we depart from the
subjective condition under which alone we can acquire outer intuition, namely that through which we may be
affected by objects, then the representation of space signifies nothing at all.” And “[t]ime is therefore merely
a subjective condition of our (human) intuition (which is always sensible, i.e. insofar as we are affected by
objects), and in itself, outside the subject, is nothing”. Furthermore, “we cannot judge at all whether the
intuitions of other thinking beings are bound to the same conditions that limit our intuition and that are
universally  valid  for  us”.  Kant,  Critique  of  Pure  Reason,  159-160  A26-7/B42-3;  164  A35/B51;  160
A27/B43.[/note]

A priori synthesis occurs between the a priori categories on the one hand, and the a priori forms of spatio-
temporal  determination,  on  the  other,  before  they  are  applied  to  experience,  furnishing  its  “rules  of
construction”.[note]Kant, Critique of Pure Reason, 289 A165/B206. “[T]ranscendental propositions can never
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be given through construction of concepts, but only in accordance with a priori  concepts. They contain
merely the rule in accordance with which a certain synthetic unity of that which cannot be intuitively
represented a priori  (of perceptions) should be sought empirically.” Kant, Critique of Pure Reason,  634
A721/B749.[/note] Since both components of the synthesis are a priori, they hold as universal and necessary
laws for everything that can be determined in experience. To return to Deleuze’s example of the line, the
Euclidean proposition,  ‘the  straight  line  is  the  line  which is  ex  aequo in  all  its  points’  is  an analytic
judgement;  the  statement  ‘this  straight  line  is  red’  is  an  empirical  judgement  (straight  lines  are  not
universally and necessarily red). The statement, ‘the straight line is the shortest path between two points’,
however, is different, because the concept ‘shortest path’ is not analytically contained within the concept
‘straight line’, nor is it simply contingent on an empirical encounter: it is a priori — it holds for all straight
lines — and yet, it is also synthetic — something new is added in the synthesis. ‘Shortest path’ is not a
predicate of the subject ‘straight line’ but a rule for the construction of a figure that requires assembly in
space and time:  to  produce a  straight  line,  one must  find the shortest  path between two points.  Put
differently, a spatio-temporal determination must be discovered that accords with the concept ‘shortest path’.

Kant has two texts, one written before and one written after the Critique of Pure Reason, in which he deals
with the problem of ‘incongruent counterparts’ or enantiomorphic bodies, using the necessity of the spatio-
temporal assembly of a concept in experience to defend the heterogeneity of space-time and concepts so
integral to the difference between sensibility and understanding in the First Critique.[note]Immanuel Kant,
“Concerning the Ultimate Foundation for the Differentiation of Regions in Space’”in Selected Pre-Critical
Writings, trans. and ed. G. B. Kerferd and D. E. Walford (Manchester: Manchester University Press, 1968);
Immanuel Kant, Prolegomena to Any Future Metaphysics, trans. Gary Carl Hatfield (Cambridge: Cambridge
University  Press,  1997).  Both  arguments  are  constructed  to  refute  Leibniz,  although  in  fact  contain
conflicting arguments (something we will revisit later). Deleuze draws out the key point: “Kant will say that
this [non-superimposibility] is what finitude is.” Deleuze, “Synthèse et temps 14/3/1978”, Les cours de Gilles
Deleuze, https://www.webdeleuze.com/textes/66.[/note] A left and a right hand, for example, both of which
are determined by the selfsame concept, with all its internal relations intact, are conceptually identical yet
different due to their positions in space. A left hand can never be superimposed upon a right hand without
exiting the confines of Euclidean dimensionality. In a similar fashion, a hand that is perceived now and a
hand that is perceived in the future may belong to the same concept, but they can never be made to coincide
in time. Thus, space and time are not reducible to conceptual determinations. We will return to Kant’s
‘hands’, but for now let this thought experiment of his show that, given the laws of the three-dimensional
space that experience must unfold in, there is no possible way of constructing the ‘shortest path’ other than
along a straight line, and to draw a line rather than a point, one requires time. Furthermore, no empirical
experience will yield a straight line that is anything other than the shortest path between two points. The a
priori forms of space and time thus harbour an irrefutable constitutive power that will underlie the empirical
determination of all possible experience.

Because both successive time and three-dimensional space belong a priori to the faculty of sensibility, and
therefore have their provenance in the human mind, they are impossible to exit from for us, and must
accompany every single denomination of what will  be considered legitimate knowledge, which takes its
declination from the intersection of empirical experience and the restrictions imposed upon the latter by the
transcendental exigency that produces it.[note]Within Kant’s model of time as it is expounded in the First
Critique, even time travel would still be perceived by its subject as a succession, moving consistently from T1
to T2 to T3, etc. If the time traveller began her journey at point B and travelled backwards in history to point
A, prior to B, her temporal experience would still giver her T1 at B, T2 at A, and so on.[/note] Dreams and
hallucinations,  occurring  solely  within  the  mind,  constitute  nothing  more  than  a  “blind  play  of
representations” — intuitions deprived of determinate objects — and are therefore illegitimate as a basis for
knowledge.[note]Kant, Critique of Pure Reason, 634 A721/B749; 235, A112. “From the fact that the existence
of outer objects is required for the possibility of a determinate consciousness of our self it does not follow
that every intuitive representation of outer things includes at the same time their existence, for that may well
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be the mere effect of the imagination (in dreams as well as in delusions); but this is possible merely through
the reproduction of previous outer perceptions, which, as has been shown, are possible only through the
actuality  of  outer  objects”.  Kant,  Critique  of  Pure  Reason  328  B278.  The  same status  applies  to  any
epistemological traction one would hope to gain on the pure forms of space and time themselves. Kant,
Critique of Pure Reason, 382 A291/B347.[/note] This holds equally for our non-empirically validated Ideas of
God, World and Soul (objects of a concept for which there is no corresponding intuition), any concept of an
object deprived of sense data, and any contradictory and therefore impossible concept — and everyone finds
themselves in the same, spatio-temporal manifold, under the same categorical laws which together act as a
guarantor for the universalisability of human knowledge.[note]These four permutations together make up
Kant’s divisions of nothing, each division corresponding to one of the four sets of categories, respectively (as
listed above): ens imaginarium, ens rationis (the noumena), nihil privativum (things-in-themselves) and nihil
negativum.  Kant,  Critique  of  Pure  Reason,  383 A292/B348.[/note]  Consequently,  we discover  that  “we
ourselves bring into appearances that order and regularity in them that we call nature”, and moreover “we
would not be able to find it there if we, or the nature of our mind, had not originally put it there”.[note]Kant,
Critique of Pure Reason,  241, A125.[/note] Although it  underwrites the operation of the transcendental
apparatus at  the most fundamental  level,  time,  in the First  Critique,  is  simply an inert  and ultimately
unknowable form which beats out a series of inexorable, successive moments in experience. It is prior to
matter, movement and extension, and thus completely re-arranges or unhinges the determination of time by
motion so integral to the revolving door of the pre-critical cosmos. All change, alteration and variation take
place in time, but the form of time itself is invariable and inviolable.

Time Compression (Circuitry)
Overcoming the irreconcilability of rationalist and empiricist methodologies via the innovation of a priori
synthesis nevertheless generates a new problem for Kant, for he has simply moved its incompatibility into the
subject, under the guise of the two faculties of sensibility and understanding, which are fundamentally
different in kind, one being passive, receptive and immediate, the other spontaneous, active and mediate.
Kant’s infamous Copernican revolution, although beginning in radical unfaithfulness — replacing god with
time — resolves the duplicitous tension it cannot help but introduce between the two sides of its trademark a
priori syntheses in a fundamental identity and a vexed harmony negotiated through the enigmatic synthesis
of the imagination in the Transcendental Deduction, which reconstructs the syntheses along the contours of
the epistemological subject / object divide, remodelled as the transcendental unity of apperception and the
transcendental object = [x].

In order to connect the abstract bundle of categories in the form of the transcendental object = [x] to
experience, Kant requires a link which he locates in the imagination, generative of a transcendental synthesis
of the appearance of objects across space and time by stabilising their manifolds into a consistent unity for
the application of concepts. The imagination performs this role via three syntheses which occur together (but
are  grounded  in  the  third)  in  order  to  produce  representation:  the  synthesis  of  apprehension  which
formalises  sensible  intuitions  (diversity  in  time  and  space,  and  the  diversity  of  time  and  space)  into
representable shape within a space-time grid, generating a single and uniform spatio-temporal manifold
subject  to  extensive  measurement;  the  reproduction  of  spatial  coordinates  that  are  not  subject  to
instantaneous apprehension (the momentarily non-appearing parts of a volume, for example) as well as past
and projected (future) coordinates in the present; and the synthesis of recognition, which underwrites the
possibility of representably-stable conceptual traction via the relation of the prior syntheses of apprehension
and reproduction to the form of the object in the understanding, the ‘object = [x]’, and this relative to the
synthesising subject’s own transcendental identity, the ‘unity of apperception’.[note]When Deleuze says of
Oedipus that Tiresias’ prophecy “constitute[s] the pure instant, the pure present from which a past and a
future will be produced on a straight line, which is to say a before and after which no longer rhyme”, it is this
‘pure present’ — the conditioning of the synthesis of reproduction in the imagination that supports and is
grounded by the transcendental unity of apperception, the subjective form of auto-affection being premised
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on the latter, which affects its empirical counterpart across the form of time. With the caesura, the pure form
of time and the asymmetrical auto-affection of the subject flash, for the first time, into view, illuminating all
the parts of time at once: process and product. Deleuze, “Untitled lecture 21/3/1978”, Les cours de Gilles
Deleuze, https://www.webdeleuze.com/textes/67.[/note]

The first two syntheses structure a determination of space and time and the third relates it to consciousness,
together supplying an a priori basis for the spatio-temporal unity and continuity of experience — intuited by
us as one-dimensional time and three-dimensional space, only objectively actualisable in extensity, due to the
envelopment of space within the inner sense of time — comprised of conscious perceptions anchored to a
unified identity.[note]Alfredo Ferrarin,  in his “Construction and Mathematical  Schematism: Kant on the
Exhibition  of  a  Concept  in  Intuition”  restates  Kant’s  argument  especially  cogently  with  regards  to
temporality: “Time is given, as the indeterminate form of our intuition (as the possibility of a serial order):
but the order of the succession (its sense) is the result of our positing a relation among representations. This
relation,  the order thus produced, is  itself  the unity of  a representation of a quantum,  the whole that
combines the parts given in the succession. Inner sense per se does not contain any determinate (formal)
intuition. It is the apperceptive activity of the understanding … that connects intuitions in time and produces
the manifold of time as the representation of before and after. All our representations of objects in sensible
intuition are subject to the order of inner sense [the pure form of time] determined by our spontaneity [the
understanding].” Kant-Studien (January, 1995) 86:2, 143.[/note] The kind of compression enacted by the
synthesis of imagination is not simply a linear one, but the flattening of time and space into a homogenous
metric upon which the understanding enacts its determinations — which only then provides a basis for linear
compression or acceleration in extensity, such as that detailed by Hölderlin in his rhythmic diagrams of
Oedipus and Antigone.

Curiously, Kant employs the example of cinnabar to demonstrate the successive, temporal aspect of the
reproductive synthesis (which supplies the recognising synthesis with its input) — an intriguing reference
given its long history of alchemical and esoteric use. “If cinnabar were now red, now black, now light, now
heavy”, he writes

if a human being were now changed into this animal shape, now into that one, if
on the longest day the land were covered now with fruits, now with ice and snow,
then my empirical imagination would never even get the opportunity to think of
heavy cinnabar on the occasion of the representation of the colour red. [W]ithout
the governance of a certain rule to which the appearances are already subjected
in themselves … no empirical synthesis of reproduction could take place. There
must therefore be something that itself makes possible this reproduction of the
appearances  by  being  the  a  priori  ground  of  a  necessary  synthetic  unity  of
them.[note]Kant, Critique of Pure Reason, 229-230 A101. Deleuze and Guattari
also cite Kant’s cinnabar passage in the conclusion to What is Philosophy?  to
invoke  the  image  of  thought,  referring  to  the  reproductive  synthesis  of  the
imagination  as  an  “objective  antichaos”,  by  which  we  “make  an  opinion  for
ourselves, like a sort of ‘umbrella’” against the war below. Deleuze and Guattari,
What is Philosophy?, trans. Graham Burchell and Hugh Tomlinson (London: Verso,
1994), 202.[/note]

https://www.webdeleuze.com/textes/67
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The conceptual identity of a piece of cinnabar, along with its empirical variations, endures in time because
we are able to synthesise past experiences of cinnabar with present ones via their reproduction as images in
memory. We produce a recognition of categorical consistency through the relation of ‘cinnabar moments’ in
the spatio-temporal manifold by connecting them to the object we are determining as a piece of cinnabar by
means of its steady appearance across different times to the transcendental cogito, whose persistence as an
identity is presupposed by the act of recognition. Meanwhile, the endurance of cinnabar perceptions must,
according to Kant, be sufficiently objectively consistent for this to be possible in the first place, for if the
objective world was in itself  so chaotic that such consistency could not take place,  neither would our
syntheses of it.  The Kantian ‘I think’ is thereby an identity which recognises  itself as such against the
differences it measures empirically and supposes objectively. A move that is only made possible through the
combination of the syntheses of the unity of apperception and the spatio-temporal ordering effectuated under
the faculty of the imagination. Together, the three syntheses of the imagination place the receptive faculty of
sensibility that is productive of apprehension and reproduction in communication with the active faculty of
understanding,  which  plugs  them into  the  object  = [x]  and  the  transcendental  unity  of  apperception,
ostensibly  resolving  the  problem of  these  faculties’  conflicting  natures  in  the  direction  of  categorical
tractability, and subsuming spatio-temporal difference under a conceptual unity.[note]Ferrarin’s analysis of
the troubled distinction between the reproductive imagination (which shepherds empirical associations) and
the productive imagination (which apprehends and schematises)  is  instructive here.  Despite conflicting
descriptions in the First Critique, Ferrarin concludes that the syntheses of apprehension and reproduction,
and  their  application  in  schematisation,  are  functions  of  the  productive  imagination.  Alfredo  Ferrarin,
“Construction and Mathematical Schematism: Kant on the Exhibition of a Concept in Intuition”, Kant-Studien
(January, 1995) 86:2, 151-3.[/note]

Due to this implicit vectorisation — from sensibility to understanding — the transcendental synthesis of the
imagination can be grasped as an “aesthetic” function made to conform to a conceptual, recognising one,
which gives it its axioms — something we shall find reason to return to as the mystery of Lönnrot, Carter and
Challenger continues to unfold.[note]Gilles Deleuze, “Untitled Lecture 04/04/1978”, trans. Melissa McMahon,
Les cours de Gilles Deleuze, https://www.webdeleuze.com/textes/65.[/note] Its operation applies a unit of
measure — Kant’s ‘magnitudes’ — to the sensible manifold in order to relate it to conceptual elements in the
synthesis  of  recognition.  Kant  will  have  cause,  in  the  Third  Critique,  to  show  the  fragility  of  the
transcendental synthesis of the imagination, one that is subject to the breaking of its measure by insurgent
forces erupting from below. Subterranean revolt on behalf of the cold earth’s volcanic core.

With a unified conceptual identity providing the transcendental ground for the objective validity of the
categories, and a consistent, extended and sequenced spatio-temporal manifold furnishing the foundation for
all appearances in intuition established via the deduction, Kant will attempt to knit the two together in the
application of the principles of judgement that constitute the schematism, consolidating the objectivity of the
phenomenal-real. The schematism is the temporalisation of the categories, and thus works in reverse order to
the operation of the transcendental synthesis of the imagination — beginning with a concept and determining
the spatio-temporal manifold in accordance with it. The three syntheses of the imagination, taken together as
a single mechanism, provide the rules for recognition; schematisation, on the other hand, gives the rules of
construction for a concept in space and time. The understanding, under the guise of judgement, deploys or
expresses the spontaneous syntheses of the unity of apperception and the imagination in time, completing
the a priori synthetic weave between expansive sense experience and categorical contraction.[note]Kant,
Critique of Pure Reason, 268 B171/A132.[/note]

Each of the four divisions of the categories warrants a different form of expression: the three categories of
quantity (unity, plurality, totality) express extensive magnitudes; the three categories of quality (reality,
negation,  limitation)  express  intensive  magnitudes;  the  three  categories  of  relation  (inherence  and
subsistence, causality and dependence, community and reciprocity) establish the objectivity of time and
space,  and  the  three  categories  of  modality  (possibility/impossibility,  existence/non-existence,
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necessity/contingency) generate the postulates of empirical thought in general. It is this penultimate group
(developed in the reciprocally arising conditions of the Analogies of Experience) which confine all human
experience to a universalisable temporality, and unfold change in time, consonant with the thermodynamic
arrow.[note]“Arising and perishing are not alterations of that which arises or perishes. Alteration is a way of
existing that succeeds another way of existing of the very same object. Hence everything that is altered is
lasting, and only its state changes. Thus since this change concerns only the determinations that can cease or
begin, we can say, in an expression that seems somewhat paradoxical, that only what persists (the substance)
is altered, while that which is changeable does not suffer any alteration but rather a change, since some
determinations  cease and others  begin.  […]  Substances  (in  appearance)  are  the substrata  of  all  time-
determinations. The arising of some and the perishing of others would itself remove the sole condition of the
empirical unity of time, and the appearances would then be related in two different times, in which existence
flowed side by side, which is absurd. For there is only one time, in which all different times must not be
placed simultaneously but only one after another.” Kant, Critique of Pure Reason, 303 A187-9/B230-2.[/note]
The  unfolding  of  all  four  categorial  groups  through  a  priori  synthetic  judgements  constitute  acts  of
representation, which yield the actuality of the world for us, founding all knowledge upon representation as
an activity of the human mind bound to temporal succession. The schematism is therefore,

nothing but  a priori  time-determinations  in  accordance with rules,  and these
concern, according to the order of the categories, the time-series, the content of
time, the order of time, and finally the sum total of time in regard to all possible
objects. From this it is clear that the schematism of the understanding through
the transcendental synthesis of imagination comes down to nothing other than the
unity of the manifold of intuition in inner sense, and thus indirectly to the unity of
apperception,  as  the  function  that  corresponds  to  inner  sense  (to  a
receptivity).[note]Kant,  Critique  of  Pure  Reason,  256  A145/B185-5.[/note]

As a result, there are certain pieces of information we will always know in advance regarding the possibility
of anything whatsoever in experience, despite the a posteriori nature of certain aspects of the latter. Namely,
that “all appearances are, as regards their intuition, extensive magnitudes”, and “in all appearances the
sensation, and the real, which corresponds to it in the object (realitas phaenomenon),  has an intensive
magnitude, i.e. a degree”.[note]Here Kant again gives the example of the line: “I cannot represent to myself
any line, no matter how small it may be, without drawing it in thought, i.e., successively generating all its
parts from one point, and thereby first sketching this intuition. It is exactly the same with even the smallest
time. I think therein only the successive progress from one moment to another, where through all parts of
time and their addition a determinate magnitude of time is finally generated.” Kant, Critique of Pure Reason,
286  A162/B202;  290  A166/B207.[/note]  Kant  defines  an  extensive  magnitude  as  ‘that  in  which  the
representation of  the  parts  makes  possible  the  representation of  the  whole  (and therefore  necessarily
precedes the latter)’.[note]Kant,  Critique of  Pure Reason,  287 (A162;B203).[/note]  A unity  in  extensive
magnitude is composed of successive or co-extensive parts that can be added together due to the fact that
they share a homogenous unit of measure.[note]Thus, “space consists only of spaces; time of times”. Kant,
Critique of Pure Reason, 292 A169/B211.[/note] The nature of their difference is therefore external — a
difference between parts.  For  the  categories  of  quantity,  the  fact  that  appearances  are  systematically
subordinated to  extension is  straightforward,  for  this  is  how we apprehend space and time — unified
“multitudes of antecedently given parts”.[note]Kant, Critique of Pure Reason, 288 A163/B204.[/note] For the
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categories of quality, however, the surety of advance knowledge is less naturally evident because it bears on
sensation and thus involves an entirely subjective, empirical input. So much so that Kant will even write,
years later, in the Opus Postumum that

It is strange — it even appears to be impossible, to wish to present a priori that
which depends on perceptions (empirical representations with consciousness of
them): e.g. light, sound, heat, etc., which all together, amount to the subjective
element in perception (empirical representation with consciousness) and hence,
carries  with  it  no  knowledge  of  an  object.  Yet  this  act  of  the  faculty  of
representation is necessary.[note]Immanuel Kant, Opus Postumum, trans. Eckart
Förster  and  Michael  Rosen,  (Cambridge:  Cambridge  University  Press,  1993),
141.[/note]

Intensive magnitude is a property of the real of sensation and is therefore strictly empirical, yet we are said
to have a priori  knowledge of  it.  This  is  guaranteed by the conspiracy of  the transcendental  unity  of
apperception and the object = [x] that gives sensation its determinate form, and it is therefore this form
alone — not the determination but the form of determination — which can be anticipated. Thus we can know
in advance that every conscious representation we can ever have will involve a degree of intensity, without
knowing anything about the specificities of the intensities which will affect us. To this end, Kant defines
intensive magnitude as that “which can only be apprehended as a unity, and in which multiplicity can only be
represented  through  approximation  to  negation  =  0”.[note]Kant,  Critique  of  Pure  Reason,  291
A168/B210.[/note] Unlike extensive magnitudes, which imply a continuous aggregation of homogenous parts,
intensities differ internally on an infinite continuum (“of which no part … is the smallest”) between 0 and n,
and therefore must be apprehended instantaneously.[note]Kant, Critique of Pure Reason, 295 A175/B217;
292  A169/B211;  291  A167/B209.[/note]  However,  because  of  the  nature  of  our  perception,  intensive
magnitudes cannot be perceived separately from space and time and thus come to “fill” extended magnitudes
to  various  degrees.[note]Deleuze,  “Untitled  lecture  21/3/1978”,  Les  cours  de  Gilles  Deleuze,
https://www.webdeleuze.com/textes/67.[/note] Consequently, the intensive property of internal difference is
controlled by extension, locked — forever — into the extensive matrix of apprehended space-time. Most
significantly of all, Kant tethers zero intensity to pure consciousness, so that the subtraction of intensive
matter from experience only reaffirms, in the absence of contaminants, the immaculacy of thought.

[F]rom the empirical consciousness to the pure consciousness a gradual alteration
is possible, where the real in the former entirely disappears, and a merely formal
(a priori) consciousness of the manifold in space and time remains; thus there is
also a possible synthesis of the generation of the magnitude of a sensation from its
beginning, the pure intuition = 0, to any arbitrary magnitude.[note]Kant, Critique
of Pure Reason, 290 A166/B208.[/note]

Sensation degree zero indexes the annihilation of reality, not the subject. This division, although Kant will go
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on to qualify it (writing that such an occurrence is not “to be encountered”, an empty concept without an
object comprising one of the four classes of illegitimate “nothing”) makes the separation between sensible
matter  and  thought  inherent  to  the  transcendental  apparatus  luminously  clear.[note]Intuition  =  0
corresponds to nihil privativum, the second division of nothing relative to the categories of quality. See note
96. Kant, Critique of Pure Reason, 290 A166/B208; 383 A292/B348.[/note] Kant thinks intensity, but only in a
way that renders it secondary both to the form of its appearance in extensity and to the pervasive authority of
transcendental conceptualisation under the law of the understanding — “[subjectifying] abstraction” and
“[sublimating] death into a power of the subject”,  all  for the sake of maintaining a spurious notion of
transcendental accord.[note]Nick Land, The Thirst for Annihilation (London: Routledge, 1992), 117.[/note]

For the Timaean cosmos, harmony between subject and object takes the form of an external, teleologically-
assured likeness between copy and model; for Leibniz, it finds its expression in the notion of final accord, and
for Hume it  must,  no matter how reluctantly,  be presupposed.[note]Deleuze, Kant’s Critical Philosophy,
12.[/note] The ideal of externally sanctioned accord between subject and object is overturned in the Critique
of Pure Reason by the necessary submission of objects to the subject, which refocuses the division between
subject and object to that between active and passive faculties interior to the process of determination. We
have seen above how the transcendental synthesis of the imagination operates to bridge the divide. This
causes Kant to rely on the understanding to rein in the productive function of imagination, subordinating its
syntheses to unified identity in the transcendental subject and unified objectivity in the transcendental
object, their productions nourished by passive sensibility. Reason, the third of the three active faculties
(alongside the understanding and the imagination), by analogy with the function of understanding, attempts
to  determine  its  own purely  conceptual  objects  without  the  necessary  components  of  time and space
furnished by sensibility, and in so doing, exercises its powers ‘problematically’ in the production of noumena
— illusory totalities which nonetheless have a positive role to play in systematising the knowledge produced
under the aegis of understanding in its stewardship of the syntheses.[note]Reason produces its Ideas by
totalising the categories of relation provided by the understanding. From substance it conceives the absolute
subject (Soul); from causality, the completed series (World); and from community, the whole of reality (God).
Reason “reserves for itself only the absolute totality in the use of concepts, and seeks to carry the synthetic
unity, which is thought in the categories, all the way to the absolutely unconditioned”. Kant, Critique of Pure
Reason, 401-2 A326/B383. Kant refers to the Ideas of reason as ‘problems’ consistently throughout the text.
See, for example, 605 A669/B697.[/note] It can be seen, therefore, that it is the faculty of understanding that
is charged with the task of limiting the functions of the other faculties in the production of experience,
confining  them to  specific  operations  and  drawing  the  boundary  dividing  legitimate  from illegitimate
knowledge.

Although the three Critiques work together to define the ends of speculative reason, “[p]ure reason”, in the
First Critique, “leaves everything to the understanding”, casting it in the role of legislator so that, in the
great critical tribunal, it might judge according to the interests of reason, even when this entails turning
against reason’s own products.[note]Kant, Critique of Pure Reason, 401 A326/B383.[/note] Knowledge is thus
lent a maximum of systematic unity via the relation between faculties delineated in the First Critique, which
is nominally harmonious without invoking the divinity of pre-established harmony that animated pre-critical
philosophy.  Instead,  it  produces  an  accord  of  “common  sense”,  the  “subjective  condition  of  all
‘communicability’” — a return to the comfort of rhyme, now resonating between the faculties, mirroring
thought in its objects.[note]Deleuze, Kant’s Critical Philosophy, 18.[/note] Kantian accord may be understood
as an innovation of pre-established harmony, but it retains lineaments of the Platonic Idea of the good in that
it still sees thought imbued with health and an honourable will, naturally inclining towards truth via the “best
possible distribution” of its capacities.[note]Deleuze, Difference and Repetition, 36.[/note] And why would it
be otherwise? Surely reason, the “highest court of appeals for all rights and claims of our speculation, cannot
possibly  contain  original  deceptions  and  semblances”![note]Kant,  Critique  of  Pure  Reason,  605
A669/B697.[/note] By means of the accord of common sense, we recognise ourselves in the objects of the
world.
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What a surprise, after all this, to rediscover our own silhouettes still flickering on the cavern wall. Common
sense is “the norm of identity from the point of view of the pure Self and the form of the unspecified object
which corresponds to it”, it is always related to recognition, and “relies upon a ground in the unity of a
thinking subject of which all the other faculties must be modalities”.[note]Deleuze, Difference and Repetition,
133.[/note] To thinking, common sense contributes only “the form of the same”.[note]Deleuze, Difference and
Repetition, 134.[/note] The democratic distribution of capacity and similitude is philosophy’s principal doxa,
subtending what  Deleuze will  famously  denounce — in  Difference and Repetition  — as  “the Image of
Thought”.[note]Deleuze,  Difference  and  Repetition,  129-167.[/note]  If  is  not  simply  an  illegitimate
presupposition, saturated in humanist bias, whence does this principle arise? There is a deeper problem with
the positing of fundamental accord between the faculties in the Critique of Pure Reason, and Deleuze will
turn the legal distinction between rights and facts used in the Transcendental Deduction  back on Kant,
asking  by  what  right  the  critical  philosophy  takes  harmony  as  its  ground  for  the  relation  of  the
faculties.[note]“Jurists, when they speak of entitlements and claims, distinguish in a legal matter between
questions about what is lawful (quid juris) and that which concerns the fact (quid facti), and since they
demand proof of both, the call the first, that which is to establish the entitlement or the legal claim, the
deduction.” Kant, Critique of Pure Reason, 219 A84/B116.[/note] Kant, in the end, provided a remedy for this
oversight, but it would not be enough to placate the tremors the critical system had induced.

Despite his predilection for tribunals, Kant’s recalibration of thought replaces the transcendence of god (and
its models) as the ultimate arbiter of truth with the process of immanent critique, and thus transposes error
into illusion. The strangeness of this new form of falsity springs from the fact that it is internal to the power
of thought itself, contrary to the externality and materiality of error that informs Timeaus’ universe. Reason’s
propensity to produce illusion as a consequence of its productive power brings Plato’s planomenon into
thought itself, menacing it from inside “as if from an internal arctic zone where the needle of every compass
goes mad”,  a  further disturbance of  the cardinality  which operates the turning of  the great  revolving
door.[note]Deleuze and Guattari, What is Philosophy?, 52. See, note 27.[/note] This threat, nevertheless, is
immediately quarantined. With the understanding commandeering synthesis, it is no longer a question of
reversing of “the corruption of the circuits in our heads”, rather it is this very circuitry that constitutes the
correction of illusion by forcing everything through the transcendental unity of apperception and its object =
[x].[note]Plato, “Timaeus”, 96/91a.[/note] The conservatism of the revolving door and the eruptive potential
of the straight labyrinth leak into one another repeatedly throughout the First Critique.  The labyrinth’s
corrosive implications recognised then covered up, again and again, as if Kant realises the enormity of the
abyss he has levered apart but cannot countenance its vertiginous depth, a “depth [which] is like the famous
geological line from NE to SW, the line which comes diagonally from the heart of things and distributes
volcanoes”.[note]Deleuze, Difference and Repetition, 230.[/note] But Kant is no Empedocles. He does not
wish to explode the sun. Asymmetry petrifies him — and for good reason.

If the Critique of Pure Reason “seemed equipped to overturn the Image of thought” in its substitution of
illusion for error, the fractured I for a unified and substantialised cogito, and the invocation of the speculative
deaths of God and the self, Kant

in spite of everything, and at the risk of compromising the conceptual apparatus
of the three Critiques … did not want to renounce the implicit presuppositions.
Thought had to continue to enjoy an upright nature, and philosophy could go no
further  than  —  nor  in  directions  other  than  those  taken  by  —  common
sense.[note]Deleuze, Difference and Repetition, 136.[/note]

Where Kant hesitates at the caldera’s edge, Hölderlin explores it with tortured determination, extracting
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from Oedipus what is truly radical in both “[t]he Greek image of thought” that “already invoked the madness
of the double turning-away”, and the Kantian one, which launches “thought into infinite wandering rather
than into error”.[note]Deleuze and Guattari, What is Philosophy?, 54.[/note] Vision, the Timaean antidote to
corruption, is still insisted upon as the implicit other of the blindness Kant so frequently invokes, but it must
be remembered that Tiresias’s prophetic knowledge is coincident with his loss of sight, and at the moment of
the comprehension of his fate, Oedipus blinds himself.[note]The most famous invocation of this image being
the oft-repeated maxim, “Thoughts without content are empty, intuitions without concepts are blind”. Kant,
Critique of Pure Reason, 193-4 A51/B75. Manus, an Egyptian hierophant, and the ‘Old Man’ of Hölderlin’s
third and final draft of The Death of Empedocles, who says to Empedocles “Oh, tell us who you are! and who
am I? … are you quite sure of what you see?” (ll. 391, 483) too, is blind, and according to Krell, acts both as
Empedocles’ double and a precursor of Tiresias as Hölderlin will figure him in his notes on the Sophocles
translations. Hölderlin, The Death of Empedocles, 183; 187.[/note]

Asymmetry (Alienation)
The true innovation of the critical project, then — and that which constitutes its unprecedented modernity —
is not the tiresome delineation of conditions for anthropomorphic experience productive of and produced by
an intransigent conceptual faculty, but its profound reconfiguration of time. In Kant, pre-modern, cyclical,
scroll-like temporality “unrolls itself like a serpent”, no longer subordinate to gods or nature — to logic, to
reason, psychology, matter or sense — no longer subordinate to anything, save the mystery of its own inner
workings, an enigmatic process of auto-affection.[note]Deleuze, “Synthèse et temps 14/3/1978”, Les cours de
Gilles Deleuze, https://www.webdeleuze.com/textes/66. Deleuze, following Nietzsche, will make much of time
no longer abiding by the laws of  nature — a point  which will  be extremely important for  the role of
thermodynamics in his writing and which we shall return to, in time. “While the laws of nature govern the
surface of the world, the eternal return ceaselessly rumbles in this other dimension of the transcendental or
the volcanic spatium.” Deleuze, Difference and Repetition, 241.[/note] An impersonal reading of the First
Critique reveals this immediately: the subject may have a productive role in the constitution of phenomena,
but it is always in the thrall of something it has no empirical access to, which, in turn, is producing its
production of experience.[note]Kant refers to this effect as the “paradox … of inner sense”: “[N]amely, how
this presents even ourselves to consciousness only as we appear to ourselves, not as we are in ourselves,
since we intuit ourselves only as we are internally affected, which seems to be contradictory, since we would
have to relate to ourselves passively.” Kant,  Critique of Pure Reason,  257 B152-3.[/note] Both of these
productive syntheses are temporal and, necessarily for Kant — who has reached for the one thing common to
the two sides of  the rift  he has opened up inside the transcendental  production of experience — only
legitimately reconcilable by yet another temporal function: the application of the categories to experience in
time via the faculty of judgement.[note]“In all subsumptions of an object under a concept the representation
of the former must be homogenous with the latter. [T]he pure concepts of the understanding, however, in
comparison with empirical (indeed in general sensible) intuitions, are entirely un-homogenous, and can never
be encountered in any intuition. Now how is the subsumption of the latter under the former, thus the
application of the category to appearances possible, since no one would say that the category, e.g. causality,
could be so intuited through the senses and is contained in the appearance? [I]t is clear that there must be a
third thing, which must stand in homogeneity with the category on the one hand and the appearance on the
other, and makes possible the application of the former to the latter. [A] transcendental time-determination is
homogenous with the category (which constitutes its unity) insofar as it is universal and rests on a rule a
priori. But it is on the other hand homogenous with the appearance insofar as time is contained in every
empirical representation of the manifold. Hence an application of the category to appearances becomes
possible by means of the transcendental time-determination which, as the schema of the concept of the
understanding, mediates the subsumption of the latter under the former.” Kant, Critique of Pure Reason,
271-2 A137-9/B176-8.[/note] Rather than a fortification of subjective prowess in the realm of experience, the
Critique of Pure Reason is the story of time’s relation to itself, through itself — and this relation takes the
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form of a limp.

The  ruin  that  emerges  in  the  wake  of  the  critical  philosophy  exhibits,  against  its  inaugurator’s  best
intentions, the keenness of the blade he has used to vivisect his forebears. As Kant gingerly turns the
instrument over, it flashes the following message in the darkness of pre-critical dogmatism: the production of
time is not in time. (The killer you are seeking is yourself.) Kant, the reluctant hepatomancer. This new
configuration of the outside as time-production is further complicated by no longer being external to the
subject,  but an internal constitutive part of it.  The transcendental outside — distinct from the exterior
affection of objectified space, which is inside as an empirical necessity — is thus interiorised in a way that
will not only alter the schema of time, but profoundly disrupt the subjectivity that carries it, alienating it from
itself, and deeply troubling its sense of agency from the point of view of the only part of it that it can properly
know or experience.

This is the tragic modern time of Oedipus in both its pure form as the caesura, and the inexorable linearity of
the flight into the desert. An interior limit which Oedipus carries along inside himself, always escaping him,
yet irrevocably ‘his’. The tormented king, like Kant’s subject, torn apart and along by an alien component
which schizophrenises him, splits him off from himself, allowing him to act in a secondary manner within
time, but depriving him of any ability to act on his own transcendental agency, everything Oedipus attempts
to do to divert his terrible fate from its course being subordinate to something else — the prophecy of the
caesura, that traitorous modern god: the pure form of time. What we know of this abstract part of ourselves
cannot be anything other than this empty form, contoured by the limits of categorical distillation; a strict
ordinal sequence, made countable and extensive in the schematisation of its “numerical unity”, and definitive
of a specific spatio-temporal organisation.[note]Kant, Critique of Pure Reason, 288 A163/B204. It is perhaps
unnecessary to add that counting inevitably takes on a wholly different significance in the Kantian schema of
the straight labyrinth. For Kant, counting is premised on ordinality, yet retains a fidelity to cardinality insofar
as the reproductive synthesis cardinalises the succession of temporal apprehension. The “numerical unity”
leant to the synthesis of apprehension by the transcendental unity of apperception grounds the possibility of
number itself,  which Kant defines as “a representation that summarises the successive addition of one
(homogenous) unit to another” and “nothing other than the unity of the synthesis of the manifold of a
homogenous intuition in general”, because “I generate time itself in the apprehension of the intuition” (274
A142-3/B182). The synthesis of reproduction, in counting the manifold, produces time as number. It gives us
a definition from which we extrapolate the natural numbers, and therefore, all higher mathematics. This is
what underlies Kant’s use of arithmetic and his famous example of “5 + 7 = 12” to illustrate a priori synthetic
judgement. (144 B15-16). Importantly, the synthetic genesis of number necessarily starts from 1 rather than
0, which is not a magnitude and therefore falls under the class of nihil privativum. (See note 96.) In the
original apprehensive synthesis of the manifold under the form of time, we generate an intuition which
corresponds to 1, and take from this synthesis the unit of measure or magnitude for all following synthetic
operations.  The  “successive  addition”  of  units  presupposes  this  given  unit  and  in  turn,  the  unity  of
consciousness that acts on its synthesis. Ferrarin likens the synthesis of succession to the workings of “a
metronome” which “makes time assume the shape that it wants” — “it determines its length, its cadence.”
And, like a metronome, it does so by “disciplining a given one-dimensional flux” — time as a homogenous
continuum. This, Ferrarin argues, reveals the extent to which Kant is unable to truly think plurality. Alfredo
Ferrarin, “Construction and Mathematical Schematism: Kant on the Exhibition of a Concept in Intuition”,
166.

If number belongs to mental synthesis, one cannot help but imagine a foreign form of intuition and an
attendant, alien, construction of number. A thought experiment that becomes infinitely more interesting
when one applies it to the problem of extra-terrestrial communication.[/note] Contrary to the spatialised
exteriority of time relative to the revolving door with its cardinal points, the contentless ordinality of the
abstract  ‘I’  is  static,  an inhuman domain within  the human,  transcendental  and not  transcendent  and
therefore not eternal in the same way. It is immanent and productive: an immobile, black motor generates



Philology Community Falls Out over Paradise Lost Amanuensis Manuscript

Vast Abrupt | 129

the inexorable and, for Kant, insensible excess of the labyrinth composed of a single, straight line.

The  byzantine  architecture  of  the  Kantian  cogito  threatens  to  suppress  what  is  truly  radical  in  his
arrangement of the relation of thought to its determinations. In Difference and Repetition, Deleuze relates it
to the Cartesian cogito in order to better show its novelty. Prior to Descartes, definitions of the thinking
subject are either formed in reference to an eternity which produces it as its externalised other — an infinite
unextended mind related to extended finitude, a fully disjunctive difference circumscribed by space — or
distilled from relations between pre-determined concepts, those of generic and specific differences (‘man is a
rational  animal’).[note]See  Deleuze,  Difference  and  Repetition,  85-6  and  Deleuze,  “Untitled  lecture
28/3/1978”,  Les  cours  de  Gilles  Deleuze,  https://www.webdeleuze.com/textes/68.[/note]  But  Descartes
effectuates his own innovation, a logic of implication in which the thinking subject grounds itself. The Kantian
cogito takes up this logic,  but where the Cartesian cogito precedes by a three-step determination: the
determination  ‘I  think’  determines  the  undetermined  ‘I  am’  as  thinking  substance  (I  think,  I
am — determination, the indeterminate, the determined; the indeterminate determined by determination),
the Kantian cogito inserts an additional step which corresponds to the form of determination. Stripped down
to its bare mechanism, it proceeds as follows: determination, the indeterminate, the form of determinability,
the determined. The transcendental subject or abstract I of the transcendental unity of apperception in
relation to the object = [x], both active elements of the understanding, commits a “spontaneous” act of
determination which implies an indeterminate existence.[note]Kant, Critique of Pure Reason, 228 A97.[/note]
Because  the  transcendental  I  is  also  subject  to  the  passive  faculty  of  sensibility  it  must  make  its
determinations in time as the form of inner sense.[note]In contrast to space (outer sense), time is the form
under which auto-affection necessarily takes place.[/note] Time, therefore, is the form of determinability
which then yields the completely determined empirical subject.

The Kantian cogito begins in action, but because it is bound to pass through the pacifying form of time, it can
only represent itself to itself in experience as a passive subject, which holds the same status in relation to the
transcendental subject as any other empirical object. Against the Cartesian cogito, which determines the I
am as substance, the innovation of the Kantian transcendental subject coincides, for Deleuze, with the
“liberation” of the subject from substantiality, and the strange and fecund domain of the unconscious swerves
into philosophy for the first time. What we are left with is “a synthesis which separates” — a link which is a
break  — and the inauguration of  something else  completely  new:  constitutive  alienation.[note]Deleuze,
“Untitled lecture 28/3/1978”,  Les cours  de Gilles  Deleuze,  https://www.webdeleuze.com/textes/68.[/note]
Where the productive other of the revolving door is strictly outside — the “other of alterity” — drawn apart
by a limit which corresponds to space or extension (and its ordering, from which temporality is derived), the
other of the straight labyrinth is one’s own self, an interior outside to which one is bound in a relation of
fundamental  alienation.[note]Deleuze,  “Untitled  lecture  21/3/1978”,  Les  cours  de  Gilles  Deleuze,
https://www.webdeleuze.com/textes/67.[/note]

Marx will install the same constitutive rift in the transcendental division between labour and labour-power,
as the alienation of the subject that abides between them in his analysis of capitalism: “The alienation of
labour-power and its  real  manifestation … do not  coincide in  time.”[note]Karl  Marx,  Capital  Volume I
(London: Penguin, 1990),  277. It  is the opening of Book One, Part Three, “The Production of Absolute
Surplus-Value” (where the reader is suddenly ushered behind the curtain of commodity fetishism and onto
the factory floor) that dramatises this transition in Capital Volume I: “The consumption of labour-power is
completed, as in the case of every other commodity, outside the market or the sphere or circulation. Let us
therefore, in company with the owner of money and the owner of labour-power, leave this noisy sphere,
where everything takes place in the surface and in full view of everyone, and follow them into the hidden
abode of production, on whose threshold hangs the notice ‘No admittance except on business’. Here we shall
see, not only how capital produces, but how capital is itself produced. The secret of profit-making must at last
be laid bare.” Marx, Capital Volume I,  279-80. Italics added.[/note] Capital production, like the Kantian
cogito, abstracts and axiomatises the value of its products by subsuming them under a homogenous metric,
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substituting use-value for exchange-value; a qualitative measure for a quantitive one. Exchange-values are
“mutually replaceable” because they are of “identical magnitude”.[note]Marx, Capital Volume I, 127.[/note] It
follows from this, adds Marx, in a particularly Kantian passage, “that, firstly, the valid exchange-values of a
particular commodity express something equal, and secondly, exchange-value cannot be anything other than
the mode of expression, the ‘form of appearance’, of a content distinguishable from it”.[note]Marx, Capital
Volume I, 127.[/note]

Just as it is for Kant, whose system forces experience into a temporalised series of extensive magnitudes,
furnishing a priori knowledge as the form of determination, fully independent of content, the measure of
universal  equivalence  for  exchange-value  is  a  temporal  one,  in  which  all  of  a  commodity’s  “sensuous
characteristics are extinguished” — what Marx calls “socially necessary labour-time”.[note]Marx, Capital
Volume I, 128; 129.[/note] The transcendental, auto-productive, alienating circuitry of modernity is tragedy
uncut, generative of nothing but episodic travesties of fast-burning empirical conflagration, and its material
form is M-C-M’.[note]Marx differs from Kant insofar as capital, as a critical process, is materialised, which
leads him to the following conclusion in Capital Volume III: “Capital comes more and more to the fore as a
social power, whose agent is the capitalist. This social power no longer stands in any possible relation to that
which the labour of a single individual can create. It becomes an alienated, independent, social power, which
stands opposed to society as an object, and as an object that is the capitalist’s source of power.” Karl Marx,
Capital  Volume  III,  Chapter  15,  “Exposition  of  the  Internal  Contradictions  of  the  Law”,  Marxists.org,
https://www.marxists.org/archive/marx/works/1894-c3/ch15.htm.[/note] Capital emerges as the concretised
shadow of the furtive and explosive moment of the First Critique, before it is drowned in the epistemological
structure that limits the syntheses to the production of identity-driven representation and confines it to
legitimate  knowledge.  From a  strictly  philosophical  perspective,  it  is  the  complication  bound  up  with
determination across the form of time via the implicative logic of transcendental production which grounds
the unconditional accelerationist notion of anti-praxis. One cannot be anything other than a passive subject
as long as there is time. A tragic thought, but this is the full import of tragedy — a dramatic form whose other
face is fate — for the modern subject. Oedipus split by the line of time; “infinite unification purifie[d] through
infinite separation”.[note]Hölderlin, ‘Notes on the Oedipus’, §3.[/note]

The Edge of Space and Time
When the Antarctic fog lifts one sees the machine for what it does. Kant’s critical philosophy introduces for
the first time three great components: a tragic initiation, circuitry and compression, and the alienation of
auto-productive asymmetry. The time of the revolving door draws the line of the outside along the edge of
space; the time of the straight labyrinth draws the line of the outside along the edge of time. Cognition, in the
Critique of Pure Reason, is an abstract machine — and because its enveloping form of determination is
temporal, it is, more profoundly, an abstract machine for the production of transcendental time.[note]“The
abstract machine in itself is destratified, deterritorialized; it has no form of its own (much less substance) and
makes no distinction within itself between content and expression, even though outside itself it presides over
that distinction and distributes it in strata, domains, and territories. An abstract machine in itself is not
physical or corporeal, any more than it is semiotic; it is diagrammatic (it knows nothing of the distinction
between the artificial and the natural either). It operates by matter, not by substance; by junction, not by
form. Substances and forms are of expression ‘or’ of content. But functions are not yet ‘semiotically’ formed,
and matters  are not  yet  “physically”  formed.  The abstract  machine is  pure Matter-Function-a diagram
independent of the forms and substances, expressions and contents it will distribute.” Deleuze and Guattari,
A Thousand Plateaus, 156.[/note] In What is Philosophy? Deleuze and Guattari diagram the schematism as a
circuit, “a moving wheel” partially immersed in “the shallow stream of Time as the form of interiority, in and
out  of  which [it]  plunges”.[note]Deleuze and Guattari,  What is  Philosophy?,  57.[/note]  If  the stream is
shallow, it is because it is still all too human. As the circuit of transcendental production or application of
rules  for  construction,  the  schematism disrupts  the  philosophical  dualism of  essence  and  appearance
definitive  of  the  revolving  door  with  the  unilateral  and  conjunctive  couple  ‘apparition’  (conditions  of
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appearance) and ‘phenomena’ (that which appears) — one could equally say Id and Ego.[note]“When Freud
comes up and says that there are certain phenomena which appear in the field of consciousness, what do
these phenomena refer to, Freud is Kantian.” Deleuze, “Synthèse et temps 14/3/1978”, Les cours de Gilles
Deleuze, https://www.webdeleuze.com/textes/66. This is explicitly confirmable in Freud’s own writings, for
example: “The psychoanalytic assumption of unconscious mental activity appears to us as an extension of the
corrections undertaken by Kant.” Sigmund Freud, “The Unconscious” in The Freud Reader. ed. Peter Gay
(New York: WW Norton & Company, 1989), 173.[/note]  A “bolt of lightning” generating a more complicated
disjunction between time and what appears in time.[note]Deleuze, “Synthèse et temps 14/3/1978”, Les cours
de Gilles Deleuze, https://www.webdeleuze.com/textes/66.[/note]

On the other side of the limit of knowability, time in itself as something other than succession is accorded a
negative status — a blank cipher, slight as zero, outside the walls of transcendental subjective security. It
courses through us as an abstract yet immanent outside which conditions experience via asymmetrical auto-
production, but is fortified against our determinations, which have no purchase on it. The philosophical
problem at the core of critique abides in this strange circuitry, no longer requiring a god for its productions,
no longer sustaining hard truth / error, essence / appearance distinctions, reconstituted in a dark zone of the
subject itself — the abstract I. But “God survives as long as the I enjoys a subsistence, a simplicity and an
identity  which  expresses  the  entirety  of  its  resemblance  to  the  divine”.[note]Deleuze,  Difference  and
Repetition,  86.[/note] Kant “replaces harmony with circuitry” yet retains the residue of a rhyme — his
betrayal  of  God  is  not  yet  fully  double.[note]Greenspan,  Capitalism’s  Transcendental  Time  Machine,
21.[/note] Time in the First Critique is intellectually subjective, and while it is infinitely troubling for any
spontaneous notion of subjectivity, it is nonetheless too anthropmorphic, too constrained to the unifying
identity of transcendental apperception, too geared towards the speculative ends of reason, too functionally
masculine, too centralised and regulated. Deleuze, writing of Kant but thinking of Nietzsche, issues a caveat
to those humanists among us who would yet profess to lay a claim to inhumanity: “the death of God becomes
effective only with the dissolution of the Self” — a self that Kant has skewered, broken and scattered across
the sand, but which logically envelops, by the circumference of its epistemological horizon, that “panic desert
of time and space” the Kantian subject, like Oedipus, reluctantly casts itself into.[note]Deleuze, Difference
and Repetition, 58. “[Oedipus’] destiny was a forced correspondence with the categorical reversal, being
called forth, says Hölderlin, in a climate of plague, of confusion of mind, of universally excited prophetism, in
the middle of a dead time, to live the reciprocal communication of the divine and the human in the all-
forgetting figure of infidelity as it opens a panic desert of time and space, where hitherto Homeric time
reigned, which is to say a time ‘where the heavens and the earth, walked and breathed together in the people
of the gods’.” Beaufret, “Hölderlin et Sophocle”, 29-30.[/note] Schizophrenisation is a voyage of initiation that
plunges all  to way to zero, that “transcendental experience of the loss of the Ego” which Deleuze and
Guattari link to shamanism via R.D. Laing in Anti-Oedipus.[note]Deleuze and Guattari, Anti-Oedipus,  84.
Laing quotes Bateson — “It would appear that once precipitated into psychosis the patient has a course to
run. He is, as it were, embarked upon a voyage of discovery which is only completed by his return to the
normal world, to which he comes back with insights different from those of the inhabitants who never
embarked on such a voyage. Once begun, a schizophrenic episode would appear to have as definite a course
as an initiation ceremony — a death and rebirth — into which the novice may have been precipitated by his
family  life  or  by adventitious circumstances,  but  which in its  course is  largely steered by endogenous
process” — and proposes a therapy for schizophrenia that enables patients to “find their way further into
inner space and time, and back again”. Laing, following Bateson, labels this process an “initiation” which
“[p]sychiatrically … would appear as ex-patients helping future patients to go mad.” His sketch of the steps
such a process would involve reads as a synopsis of the Oedipus plays, including later, a confrontation with
the Sphinx: “(i) a voyage from outer to inner,
(ii) from life to a kind of death,
(iii) from going forward to a going back,
(iv) from temporal movement to temporal standstill,
(v) from mundane time to aeonic time,

https://www.webdeleuze.com/textes/66
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(vi) from the ego to the self,
(vii) from being outside (post-birth) back into the womb of all things (pre-birth),
and then subsequently a return voyage from
(1) inner to outer,
(2) from death to life,
(3) from the movement back to a movement once more forward,
(4) from immortality back to mortality,
(5) from eternity back to time,
(6) from self to a new ego,
(7) from a cosmic foetalisation to an existential rebirth.”
R.  D.  Laing,  The  Politics  of  Experience  and  The  Bird  of  Paradise  (London:  Penguin,  1970),  97;  106;
111.[/note] The tragic voyage of transcendental time loops asymmetry infinitely back to initiation, and the
subject limps through its circuitry, replaying the silence of the gods, until it learns how to betray not only
their law, but its own.

Reality is reconfigured by transcendental time in terms of a double relation, a primary and generative form
and a superficial, secondary experience: process and product, action and reaction, infinity and limitation,
time and what is in time. By understanding this abstract, transcendental subject as a unity, Kant uses the
conjunctive couple as if in the service of a god — or a father — reining in its explosive potential by bringing
synthesis and schematisation back to recognition and representation, leaving consciousness, so resolute in its
refusal  of  blindness,  “blinded by all  knowledge that does not find cause in the mind itself”.[note]Luce
Irigaray, “Paradox A Priori” in Speculum of the Other Woman, trans. Gillian C. Gill (Ithaca, Cornell University
Press, 1985), 211.[/note] There is still  a division between form and matter in Kant’s apparatus, a basic
hylomorphism which locates activity in form and consigns passivity to matter — an intensive matter which
subtends the reproductive function of the syntheses of the imagination but does not appear in its own right
and is of no transcendental consequence — its destabilising volatility confined within the extensive grid of
apprehension. The model of the transcendental, once applied to experience, is eternally set, the categories
definitive, as if the system “would thenceforth just continue, without disruption, in an innocent confirmation
of  itself”.[note]Nick  Land,  “Art  as  Insurrection”  in  Fanged  Noumena:  Collected  Writings  1987-2007
(Falmouth: Urbanomic, 2012), 147.[/note] Reason officiates from on high, understanding controls the factory
floor, everything is known in advance, ushering in “so deadly a boredom that … one might finish by wishing
to die … rather than just have things go on … forever”, and death is not even only empirical.[note]Irigaray,
“Paradox A Priori”, 213.[/note]

Into the Volcano

A philosopher terrified: this does not exist.[note]Jon Roffe, Muttering for the Sake
of Stars (Melbourne: Surpllus, 2012), 22.[/note]

The critical  project may be the “most elaborate fit  of  panic in the history of the Earth” but “panic is
creation”.[note]Land, The Thirst for Annihilation, 2; Deleuze and Guattari, A Thousand Plateaus, 81.[/note]
Poetry and capitalism take this as their rule. Hölderlin, operating a subtle betrayal of his own, discovered the
true radicality of Kant, just as Rimbaud, poet-economist par excellence, would best articulate the cogito for a
dissolved self. Land too, quoting Bataille, evokes the secret of Oedipus in relation to poetry, but not without
that element of terror that will be so fundamental for the next torsion in the history of the schemata of time.
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Meanderings in extension remain trapped in the maze unless they cross over into
a  ‘blind  slippage  into  death’,  ‘this  slippage  outside  oneself  that  necessarily
produces itself when death comes into play’. A ‘slippage produces itself’ we do not
do so, a chasm opens, chaos (= 0), something horrific in its depth, a season in Hell
that  ‘slips  immensely  into  the  impossible’,  ‘the  intensity  and  intimacy  of  a
sensation opened itself onto an abyss where there is nothing which is not lost, just
as a profound wound opens itself  onto death’.  Poetry is  this  slippage that is
broken  upon  the  end  of  poetry,  erased  in  a  desert  as  ‘beautiful  as
death’.[note]Land, The Thirst for Annihilation, 203-4. Italics added.[/note]

The unfaithful, urban and un-coordinated temporality of the straight labyrinth as it appears in Kant is a not a
time to be apprehended by philosophers or theologians. It is the time of economists and poets. It is they who
see  the  subterranean  opportunities  to  which  the  philosopher  of  the  model  is  blind.  Empedocles,  the
eponymous hero of Hölderlin’s unfinished modern tragedy throws himself — twice — into the volcano in
Kant’s place, but the volcano returns a single sandal to its edge, an omen of an asymmetry yet to be
mastered. “Poetry does not strut logically amongst convictions, it seeps through crevices; a magmic flux
resuscitated amongst vermin. If it was not that the Great Ideas had basements, fissures, and vacuoles, poetry
would never infest them. Faiths rise and fall, but the rats persist.”[note]Nick Land, “Shamanic Nietzsche” in
Fanged Noumena: Collected Writings 1987-2007 (Falmouth: Urbanomic, 2012), 227.[/note]

The outside will shift again, in a way that once more alters the human relation to it. Our mystery has become
infinitely more complex, and curiously in this, more tractable, but it is not yet twisted enough. Kant, at the
very least, has taught us the dubiousness of conclusions. We have procured certain keys, a fistful of half-
deciphered diagrams, and a sense of the limit,  but we are still  hopelessly trapped in the maze. These
explorations are just overtures to the journey that is about to begin, and they have done little more than
confer upon the investigation an additional set of questions. We are yet to understand why the particle-clock
is a revolving door, and how to move from this great turning figure, with its aperture open onto eternity, to
those other, “successive doors”, that “bar our free march down the mighty corridors of space and time” to
that ultimate threshold which “no man has crossed”.[note]Lovecraft, “Through the Gates of the Silver Key”,
The Dreams in the Witch House and Other Weird Stories (London: Penguin, 2004), 268. See Part 0.[/note]
Does Kant’s elaboration of time as an infinite extended magnitude give us sufficient means to decipher
Lönnrot’s riddle? Is the straight line all  that it seems? Why is the revolving door ‘coffin-shaped’? Does
Hölderlin’s invocation of aorgic panic somehow connect to the expression on the young woman in the lecture
hall where Challenger executes his trick, and which Aspinwall also wears? Why does rhythm increasingly
seem to play such an important role? There is nothing for it but to leave the philosophers, the theologians,
the poets and the economists, and bore deeper into the heat of the earth. To solicit counsel from that thing,
which — feigning compliance with the laws of time and space — succeeds them, guardian of the door in the
back of the cave we have marshalled these unfinished rituals to access.

Thrown out of eternity, cursed by a faceless god, blinded, insulted, injured and abandoned, we find ourselves
with Oedipus, lurching catastrophically across the desert in uneven, hesitating steps, following the curse of
an incomplete exile. Towards what? Thunder roils in the distance, electricity volatises the desolate pre-dawn
fog, something rumbles underfoot. Nothing for πλέθρα. But if we know one thing about the desert, it is this.
Expelled from the labour of  Kantian critique,  accused by Plato of  sophistry,  this is  where the nomads
go.[note]“In the beginning, under the administration of the dogmatists, [metaphysics’] rule was despotic. Yet
because her legislation still retained traces on ancient barbarism, this rule gradually degenerated through
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internal wars into complete anarchy; and the sceptics, a kind of nomads who abhor all permanent cultivation
of the soil, shattered civil unity from time to time. But since there were fortunately only a few of them, they
could not prevent the dogmatists from continually attempting to rebuild, thought never according to a plan
unanimously accepted among themselves.” Kant, Critique of Pure Reason, 99-100 Aix; “As for the sophists, I
believe them to be true experts at making all kinds of wonderful speeches on other subjects, but I’m afraid
that,  perhaps because they roam from city  to  city  without  having made homes for  themselves in  one
particular place, they miss the mark when it comes to describing the many different kinds of things that men
who are both philosophers and statesmen achieve in the real world in warfare and on the battlefield, and put
into words in their negotiations with other individuals.” Plato, “Timaeus”, 6/19e. Italics added.[/note] The
initiation has just begun, and like the voyage consigned to Oedipus, its path leads underground.

 

Drive down the interstate at night headed north, leaving the city behind. Its form fades to light. A septic glow
rotting the sky. Accelerate until the traffic dissipates into the tree-shrouded suburbs, into quiet office parks,
into the undead sodium-lit factory complexes.

An old metal bridge up ahead. At the engorged river dotted with the peaks of flooded homes in what used to
be the century floodplain. Low forested cliffs pick up on the far bank, looming from the brown water. The
cliffs tumble into low hills, smooth into prairie. Last exit before the border. The city seemingly a world and an
eternity away, the sucking arms of  its  light squirming about it  in a monstrous container of  nighttime.
Numbered farm roads and the toothless carcasses of old barns, glowing faintly miles off the road.

A night so black only a cheap horror writer could love it.

The exit is more inviting than the blank vector of highway. If you were to pull off at this exit, the road would
immediately turn to shattered asphalt, the bigger gaps filled in by gravel. The window open, cicadas saw in
the hot night. To the right is a gas station with an attached Subway, both open 24 hours. There is a single
patron, a man in a suit leaning against a gleaming black car, blown out under the fluorescent lights which are
attended by a host of mosquitoes and moths. Within the gas station is an attendant, leaning against the
counter,  engrossed in their  phone.  Even the sign COLD DRINKS, visible in the window, doesn’t  seem
enticing. The entire scene is monstrous, a solitary glowing eye seen in the dark.

There is no breeze out here. As the car slows, the wet heat seeps in, brushing your arm. There’s heat lighting
off to the right, just above a sagging tangle of dying trees.

The cigarette you flick out the window gleams on the ground, a flare for no one, receding in the mirror. As
you move towards the gas station, the road drops out into murky brown water. Should be careful. You stop
and get out to see if it’s too deep. There’s no way to know without dipping a foot in.

In the headlights, you can see the small pool swarms with larvae. Best not risk driving through and flooding
the engine. Your old car can only take so much. Get back in and turn around, throwing up mud and gravel as
you turn into the shoulder and back the way you came. The highway is somehow emptier than the world.

There will be something better up ahead. It’s a long drive.

Past the flooded road and across the dead plains, populated only by mechanical threshers and arachnid
waterers chitinously clicking slowly in the moonlight, there is a dead town called Acropolis (population: 350)
sitting on a small rise besieged by scrub forest. The Davidson River is at its lowest this summer, the cracked
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mud alluding to its former width. Old tires, beer cans, scraps of metal sit under what used to be the water
line, now bleached and exhumed, tangled in the roots of the dead river grass.

Up the hill is Acropolis’ Main Street. At the end is a small plaza and in its center is a statue honoring the
town’s founder standing nobly atop a plinth, both rotted with age but still erect. His arm is outstretched,
pointing west to the evening star, likely intended to embody the frontier spirit contemporary to its founding.
There is nothing now: only emptiness left to point at, leaving the finger projecting obscenely.

Behind this plaza sits the shuttered Museum of History, in the old Marston House, and within its peeling
walls is a photo depicting the street as a beautiful boulevard, lined with trees and wood plank sidewalks, the
doors of the shops open to the street’s patrons.

All of that is gone. Power lines cut scissions across the sky, stitching across the devastated canal leading
away from the Marston House, swaying in the moist breath rolling off the plain. In the gleam of the moon
there is only visible the hollow eyes of facades, of open garage doors leading into long-defunct auto shops.
Crumbling drifts of bricks choking the broken off shafts of young trees. Here and there a car is parked along
the side of the road, implying activity. Closer inspection reveals it is, of course, empty. All of them is either
impossibly old, or if new enough to drive, missing tires or a windshield; which, in fact, is all the more
mysterious: Acropolis is completely empty, totally vacant, with no one left even to destroy a outsider’s car in
the middle of the night.

At the opposite end of the street, before the eyrie falls away into a thick carpet of brambles, the skyline of the
city is clearly visible, butchering the horizon like a glittering knife.

Intersecting Main Street was a narrow, cramped road—more of an alley. Here the trees grew overhead until
they knitted into a arch. There were no lights except a wan shimmer off of the water puddled in old tire
tracks. But down this road was a single occupied house. Surrounded by a collapsing chain link fence and a
yard dominated by overgrowth, set far back from the street. The heavy curtains in the windows nearly
obscured the feeble light inside, producing the effect of a thin haze which was a perpetual bane of the
occupant.

Within the house’s living room, the occupant sat in a tattered chair upholstered in plaid. He was wearing a
bathrobe, and pushing his long, matted grey-black hair behind his ear. He was shirtless and sweating. He
held a dirty glass in his hand, nearly empty except for a dark brown alcohol and 3 half-melted ice cubes.
Stacks of paper (books, old magazines, last decade’s newspapers) seemed to move like glaciers across the
floor. Box fans arrayed around the room failed to moderate the temperature. Above the occupant on the
popcorn ceiling was a horrible rash of nicotine stains. The only furniture besides the chair and a small table
lamp on the floor was an overturned milk crate on which was placed on overflowing ashtray, stolen years ago
from the now-defunct Riviera Casino Hotel. The only decoration was the mounted, poorly-taxidermied head of
a deer hanging on the wall from a desperate nail, and a radio, playing talk softly, the voices dissolving into
white noise. The time was 3 AM.

With a grunt, the occupant rose from his chair and drank the remainder of what was in his cup, ice cubes and
all. He began his routine: turn off the fans, turn up the radio for Foster, hiding upstairs. Car keys and wallet
in pocket. Hat on head. Lock the door behind him. Into the cloying heat of the night, simmering with insects.
The truck, burnt-orange and grey, brushed by the black foliage hanging low over the gravel driveway.

High beams cutting drifting dust on the highway to Cairo. The sputtering fury of the truck’s engine roaring
off the trees crowding the roadside. Trash rolling around the passenger side floor. Windshield a graveyard for
a thousand mosquitos. A dead deer cut open by the metal of the guardrail, its head smashed and neck
broken. Smell of skunks in through the open window or maybe roadkill. Almost chilly. Cigarette lighter
gleaming bloodshot in the darkness. Feel of hand sticking to leather steering wheel in the heat. No one
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around save for the two rear lights of another car far ahead that keeps disappearing on the far side of the
soft hills. Billboards for defunct businesses in graveyard towns. Cop on shoulder asleep in the driver’s seat
for hours now. Semis on exit ramps with cab lights on.

Cairo: exit 77. The new factory off the highway waiting for workers, still missing walls. Repose under insect
stalks of lights. The restaurant the occupant worked at in high school, single car sky blue in the parking lot
with trunk and driver’s door open and a figure in shadow throwing a bag in the dumpster. Houses on the
street as the speed limit drops to 35 mph. Some sitting empty with doors open atop shattered concrete steps.
A field to the left with an old sign half sunk into the mud. For Sale 35 acres Will Subdivide. Perfect for
Shopping Center. Helicopter or drone overhead, blinking red white red white. RVs idling near the entrance at
the grocery store leeching power from the grid, idling.

You leave the truck near the only entrance that isn’t blocked off for the night. Lights inside so bright and
clinical, blinking tears as pupils dilate. Fingertips and teeth looking even more yellow. Must get a carton of
cigarettes. The cart has a stuck wheel. Liquor aisle toiletries section look at magazines. Liquor aisle again.
Cereal aisle. Forget that you’re not here for the usual reasons. Sleepy employee at customer service doesn’t
notice and walks over after 5 minutes past to check out. She rolls her eyes. Feel cold metal of gun in pocket.
Think about how easy it would be. No, no. It’s fine. Ask her when her shift ends to be nice. She doesn’t
answer.

Back onto highway where the city sits like stitches holding back the beginning of dawn far off. Knees stiff,
sinking into matted fabric of driver’s seat. The world still black under the lightening dome. Cars in drivethru
line ready for coffee. Dissipating dew and fading glow from plate glass windows.  

Cirrus clouds like streaks of tar. The city obliterated briefly in the furious light of the morning star. Squinting
against long streaks of day. Smell of oil and grass. Another cigarette. Press heavier on the gas. Have to get to
the destination before the traffic begins, the highway becomes choked with workers heading into the city for
the day. He can already hear them stirring, like millions of great cockroaches with human faces. Pour
whiskey into the thermos while driving to calm the nerves. The morning star an unblinking eye. Locked in a
cyclopean staring contest. Sky all around going the pink of bruised flesh. The city resolves again as the sun
departs upward. In dead center a new monolith stretching twice as high as all the other buildings, ordinal, a
true skyscraper. Impossibly slender, a single bar of black, of non-information, sonorous omphalos piercing
the heart of the sun. A syringe from hell. When did that get there? They must have built it overnight.

Pull off onto shoulder next to flooded creek. Boots crunching the skeleton of a dead bat. Mammoth Lake
nearby beyond a copse of dead trees, and Lake Strand Dam 5 miles to the west. The Dam and this new tower
are conjoined twins, the same murderous hypercephalic monster, mirrored terrors of engineering, a knife in
the neck of the natural order. Drag the old gate secured with a loop of chain back wide enough to drive
through and return it behind you. Rattling down the road like a ball in the lotto machine, the old shocks
incapable of handling the deeply scarred dirt. Mount the flat rocks and drive through the stream where it
cuts across the road after heavy rains with no bridge. No Trespassing Keep Out. Violators Subject to Fines
and Imprisonment. Keep the gun close. Finger on trigger.

Goodbye city, farewell Pandaemonium.

Easy easy easy. So easy. Still have the badge from back in the day, the keycard to the generator room. Then
even easier: a thousand ways to destroy everything. Throw a wrench into things if necessary (though it’s not
elegant). Nothing elegant. Remember the tower. Gravestone of God. Throat tightens. Running out of time.
What happens if they start moving out instead of up? Insect people, economic subjugation. Sweaty palms and
restored buildings. Too-white teeth grinning over black coffee. Fucking. Fucking. Fucking. Developers, the
black magic hooded Baal of the market. Remember as a kid on the stock market floor? Terror even then at
bizarre rituals and tickertape reports in staccato demon voice. Reverse glossolalia. Dad was a banker. Good
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he’s dead. Feed them back to themselves. They will eat their own faces for a profit. Lap up their own brains
puddled on the floor if you could commoditize it. The charnel house of the universe, the parasitic insatiability.
The forest smells like oil, like electricity, like fish shit. There are no people, remind yourself. There were
once.  Now it’s  just  you.  You  against  the  cabal  that  has  you  dancing  on  a  puppet  string  or  kicking
spasmodically with neck in a noose. They aren’t people and if they were they would beg for death for their
sins. In your bullets, in your Great Flood, they will find humanity once again right as it slips away, forever
and ever. The lake reborn, the cracked dirt upturned mouth. To bear witness to their lungs filling with plastic
fiber, with chemical waste, with briny lakewater, screaming as the water rises and pours into their mouths,
only ever swam at the gym and unable to cope.

Asked for badge at the guard house. It’s the young kid, older now of course. He remembers you. How are
things? Fine, fine. You’re there to surprise someone for their birthday. Um, Mark. It’s Mark’s birthday. Hope
things are good on your end. Yeah, can’t complain. Anyway, have a good day. Take care.

Wet branches in the parking lot from last night’s storm. The trees. You’ve thought about this. Necessary
martyrs. When the Flood comes they will not be spared. You mutter an apology under your breath.

Hallways still needing new paint, a sky blue faded to arctic white with yellow water stains. 10 feet to the left
a monstrous, thrashing, imprisoned fury of water. Every bolt every metal plate sighing with you for release.

You wonder again if you should have called your daughter back in Pandaemonia. But no. If you, if the trees
must drown, so must she. The unwillingness to make sacrifices is exactly what is at issue here.

Up the black stairs and past the open window. Sun high now moving much too fast. Perihelion.

The city visible over the trees. The Tower ever taller, now fully four times more so than the next tallest
building. In fact, all the other buildings, black and gray blue in the haze of summer, all seemed misshapen,
melted. Must be drunk. Like a paper bag in the rain, sluggishly collapsing, bowing to their new emperor.

As you watch the Tower continues to grow.

As you watch it becomes clear, suddenly, there had been a crucial confusion. The Tower is not a figure, not a
tower at all. A tearing of the ground. A cut by a cosmic knife through the sky.

The blue peels back. Compromised.

And what had been previously held back came roaring through the opening.  


