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Abstract 

Nietzs he s he aldi g of the Death of God  a ou es a d e poses the o ditio  of 
foundationlessness underpinning (Western) modernity and provokes the crucial question of the 

goals and purposes of political life. Without the figure of the divine as sanction and guide, political 

society lacks a stable foundation upon which to identify and legitimate itself. This paper explores the 

respective responses of two traditions of critical thought which engage explicitly with the challenges 

this poses, a el  the essia i  a d the t agi . The e t al ai  is to t a e a se ies of t aps  i  
evidence in both messianic and tragic thought which lead them to (re)turn to particular forms of 

transcendentalism; both traditions, it is argued, turn towards the divine in their responses to the 

Death of God . Ho e e , the pape  suggests that hile the essia ic is inextricably bound up in 

such a return to the divine, the tragic, as well as comprising several problematic violences, retains a 

particular salience in theorising subjectivity and the political under the condition of 

fou datio less ess a ed  the Death of God . 

 

Introduction 

Nietzs he s p o la atio  of the Death of God , u de stood oth as a  o se atio  a d a  
affirmation, poses profound and enduring questions for the political, broadly understood. As the 

Introduction to this forum demonstrates, far from a concrete and temporally confined historical 

e e t, the Death of God  has o e to fu tio  i  I te atio al ‘elatio s I‘  a d asso iated 
disciplines as a shorthand by means of which to refer to the foundationless or abyssal nature of the 

(post)modern condition, in which appeals to the divine, the transcendental, or the universal as a 

guide to political thought and action have become radically problematic.1 Despite the far-reaching 

o se ue es of su h etaph si al dis uptio , ho e e , Nietzs he s thought and the specifics of his 

lai  of the Death of God  ha e e ei ed o l  li ited atte tio  i  I‘. With ota le e eptio s, 
including the work of James der Derian2 and William Connolly,3 Nietzsche has tended to remain 

somewhat marginal in the discipli e a d, hile the Death of God  t ope is i oked i te itte tl  as 
a s o  fo  ode it s fou datio less ess, it has ot ee  t eated e te si el  as a  o je t of 
study in its own right. This is problematic, however, not least because, as Chris Brown observes, 

Nietzs he s st ess o  the deep, ut la gel  u e og ised, sig ifi a e of the death of God  
prefigures twentieth century anti-fou datio alis .  As fo s of iti al thought asso iated ith 
anti-foundationalism continue to expand in influence and popularity within IR, a detailed exploration 

of this inheritance would seem to be of some import. The paper seeks to address this anti-

foundationalist inheritance via an exploration of the ethico-political implications of two broad tones 

of response to the halle ges asso iated ith the Death of God  at o k i  iti al I‘ toda , a el  
the essia i  a d the t agi . 



The importance of this in the context of IR relates to the question of violence. Within those geo-

cultural contexts affected by it,5 the Death of God  i okes ot si pl  the desta ilisatio  of a 
particular set of established social conventions in themselves, but rather poses the far more 

extensive challenge of the removal of the possibility of divine sanction for any such configuration. 

The Death of God  thus a ou ts to a  o goi g se ies of iole t uptu es. These a e iole t oth i  
the sense that connections to the divine, and to the earthly community bound together by the 

divine, are compromised, and because they provoke the need for meaning and subjectivity to be 

established and maintained via means other than transcendental or divine guarantee. If particular 

(Western) forms or modes of be(com)ing are decoupled from legitimating connections to the divine 

or the universal as a conseque e of the o goi g uptu es aused  a d ausal of the Death of 
God , the possi ilit  of a  fo  of defe si ilit  ased o  the t a s e de tal is u de i ed. Taki g 
seriously the indefensibility that arises from this is to take seriously the problem that such 

be(com)ing is not benign but rather a violent process predicated on necessarily indefensible 

p i iples a d p e ises. As Mi hael Dillo  otes of Ja ues De ida s thought, the latte  sought to 
e pose the iole e that is sutu ed i to the e  fa i  of the o ld … [ e ause] e e thi g e do is 
i esol a l  i pli ated i  iole e.  As a o se ue e of the uptu es asso iated ith the Death of 
God , e o i g is iole t oth e ause e e  de isio  to pu sue a pa ti ula  e d o  alue is to the 
exclusion of every other such end or value, and because such a decision locates and defends itself 

via points of reference that are themselves indefensible. The ethical imperative thus emerges to 

mark, respond to, and theorise this violence. 

Taking its prompt from such an injunction, this paper engages with two broad traditions of thought 

hi h espo d to the a ssal o ditio  hi h the Death of God  i okes: the essia i  a d the 
tragic. In different ways, messianic and tragic thought can both be read as important responses to 

this foundationlessness, as their respective widespread influence throughout various critical 

traditions within IR and related disciplines attests. Common to both is an engagement with the vast 

a d u ge t p o le  posed  the Death of God  of the fo  the sake of  of politi al life; as Nietzs he 
lai s, the Death of God  aises the uestio  of fo  hat?  Without di i e o  t a s e de tal 

meanings provided by God, stable values and goals from which society may take its bearings are lost. 

A o di gl , u de  this o ditio  of fou datio less ess the fo  hat  of the politi al a , Nietzs he 
argues, be sourced either from some external point of reference or sought within the subject itself. 

He explains: 

The uestio  fo  hat?  is ooted i  the old habit of supposing that the goal must be put up, 

given, demanded from outside – by some superhuman authority. Having unlearned faith in 

that, one still follows the old habit and seeks another authority that can speak 

unconditionally and command goals and tasks. The authority of conscience now steps up 

front (the more emancipated one is from theology, the more imperativistic morality 

becomes) to compensate for the loss of a personal authority.8 

What this suggests is that Nietzsche identified two broad tendencies provoked by the ongoing 

uptu es of the Death of God : eithe  the fo  hat  ust e fou d i  so e outside  autho it  o  
alue, o  alte ati el  it a  e sought i side , f o  ithi  the o s ie e  of the su je t itself. The 

paper begins f o  Nietzs he s a ou t of these t o espo ses to the Death of God   ide tif i g i  
u e t iti al thought fi stl  a ea hi g out a d  i  sea h of the fo  hat  ha a te isti  of 



essia i  thought, a d se o dl  a tu i g i a ds  as a pa t of su h a search, a tone discernible in 

the tragic. 

The e t al o e  of this pape  is to t a e the diffe e t fo s of iole es o  t aps  asso iated 
with messianic and tragic responses to conditions of foundationlessness. It argues that both the 

messianic and the tragic ultimately invoke and rely upon standards and categories which, according 

to their own interior logics, are rendered indefensible by the ongoing metaphysical destabilisations 

sig ified  the Death of God . Mo e spe ifi all , th ough a  e gagement with the messianic 

thought of Jacques Derrida and the accounts of the tragic provided by Michael Dillon and Friedrich 

Nietzs he espe ti el , the pape  suggests that the ea hi g out a ds  of the essia i  leads to a 
problematic re-entanglement in the t a s e de tal, hile the i a d ess  of the t agi  at least isks 
an acute and potentially colonising self-referentiality, a political quietism or fatalism, and ultimately, 

albeit in a different way to the messianic, also a return to the transcendental. It will be shown, 

however, that an agonistic engagement with these traditions is important in responding to the 

politi al i pli atio s of halle ges posed  the Death of God ; it is suggested that the t agi  i  
particular retains significant purchase in theorising the violence of be(com)ing in light of the ongoing 

uptu es the Death of God  a es. 

 

The Death of God , the Sui ide of Ma  a d the Be o i g of the Su je t 

In the geo- ultu al o te ts ithi  hi h the Death of God  has ee  de la ed, a severing of the 

connections between the earthly realm of the human and the divine world of God is suggested. As 

A a do “al ato e otes, [ ]ode  glo al so iet  is hei  to a fu da e tal uptu e i  hu a  
history, through which the human grasp of symbols of godly majesty and divine intervention on both 

atu e a d hu a  so iet  is epla ed  a efle i e atio alizatio  of thei  ea i g.  Fo  so e, he 
o ti ues, this has ee  el o ed as a s ift t a sitio  f o  thos to logos,  hile  othe s it has 

been de ied as the p og essi e li uidatio  of hu a  o u it  a d its i o po atio  i to the i o  
cage of the power-satu ated, a o ous elatio s of glo al ode it .  Fo  ette  o  o se, hat 
these ongoing ruptures suggest is that the subject can no longer rely upon divine points of reference 

as a ea s  hi h to as e tai  ea i g, alue o  di e tio ; ith the Death of God , [ ]hat has 
died is the ealit  of a  o de  of e iste e that is othe  tha  self-perception and subjective 

app op iatio .  As Heidegge  si ila l  f a es it, if God as the sup ase so  g ou d a d goal of all 
reality is dead, if the supresensory world of the Ideas has suffered the loss of its obligatory and 

above all its vitalizing and upbuilding power, then nothing remains to which man can cling and by 

hi h he a  o ie t hi self.  The Death of God  ould see , the , to a ou t to the eaki g of 
the links between the subject and divinely sanctioned modes of thought and being. 

Nietzs he s e gage e t ith this uptu e o i es tones of awe and affirmation. He celebrates it at 

least in part because in his view the assumed connection between man and the divine was never in 

ealit  possi le. He suggests that fa  f o  e jo i g su h a t a s e de tal elatio , Ma  athe  
mistook his i e  o ld , p edi ated o  his ego, fo  Bei g. This e o  led hi  to elie e i  a ealit  
outside  hi self that o espo ded to his ego. Fo  Nietzs he, hat the Death of God  ulti atel  

demonstrates is not a fundamentally new condition in which the connection to the divine has been 

lost, but rather that what the subject had previously taken to be an independently existing reality 

outside  as o l  e e  a p oje tio  of itself: 



Ma  p oje ted his th ee i e  fa ts of o s ie e , the ill, the spi it, and the ego, in which 

he believed most firmly, outside. He first deduced the concept of Being out of the concept of 

Ego, he supposed thi gs  to e ist as he did hi self, a o di g to his otio  of the ego as 
ause … The thi g itself, I epeat, the o ept thi g  as e el  a efle  of the elief i  the 

ego as ause … [This] e o  of spi it [ as] ega ded as a ause, [a d] o fou ded ith 
reality! And made the measure of reality! And called God!12 

Thus, for Nietzsche, far from enjoying a connection with the divine, the subject had succeeded only 

in projecting its own ego outward and had mistakenly construed this for a reality independent of 

itself; the subject deduced grand ideas about Being by inflating itself to resemble something greater, 

so great, in fact, that it ga e it the a e God . The death of this God e de s this p o ess of 
projection apparent, according to Nietzsche. The result of this is that the subject loses its (illusory) 

o e tio  to the di i e: a  has e o e i apa le of app ehe di g a eality absolutely 

i depe de t of hi self a d of ha i g a elatio  ith it.  As su h, the Death of God  e poses o l  
what was already the case: the subject must generate meaning without recourse to standards 

sanctioned by divine licence. 

Importantly, what this also means is that, as well as undermining the supposed connections between 

the hu a  a d the di i e, the Death of God  si ulta eousl  alie ates the su je t f o  the 
o u al, ea thl  eal  outside  of itself. As o igi ato  of the sha ed alues hich had 

underpinned society hitherto, God had previously made possible a meaningful connection between 

the individual and the community. With the death of this origin and sustaining force, these collective 

bonds are severed, and the subject loses recourse to shared mores outside itself. The subject is then 

left to its o  de i es to ake se se of e iste e; Ja o  Tau es otes Hegel s lai  that su h 
phe o e a as philosoph  e e ge he  a gulf has a ise  et ee  i a d st i i gs a d e te al 
reality, and the old fo s of eligio  et . a e o lo ge  satisf i g.  The easu e of alue a d 
meaning must, henceforth, be found not through commonly shared understandings of the sacred or 

the di i e, ut athe  th ough the su je t s o  fa ulties, th ough easo  a d conscience. Such 

o s ie e is i a d, ut e ists i  o sta t te sio  ith the o ld, fo i g us to idge the gap 
et ee  it a d the eal  of the o ld.  

These ruptures with the divine and the earthly communal occur not simply as a consequence of 

God s death ut athe  of His u de . Nietzs he is e pli it that the Death of God  is a  a t of 
dei ide: We ha e killed hi  – ou a d I! We a e his u de e s.  “u h dei ide is, fo  Nietzs he, a  
u pa alleled o e t i  histo : The e as e e  a g eate  deed – and whoever is born after us will 

o  a ou t of this deed elo g to a highe  histo  tha  all histo  up to o !  Nothi g less tha  
the o ld is sa ed, Nietzs he lai s,  this g eatest e e t e e t … that the elief i  the Ch istia  
God has become u elie a le.  This g eat a t of dei ide o u s, Heidegge  sho s, e ause Ma  
e te s i to i su e tio .  Th ough this i su e tio , the su je t s status shifts f o  o e of ei g-

itte   sta da ds a d o s the alue of hi h e e i he ited ather than chosen, to one of 

self-autho ship , i  hi h,  i tue of its hoosi g of the , the su je t esto s ea i g o  su h 
p i iples. As su h, [t]he ea th, as the a ode of a , is u hai ed f o  the su . The eal  that 
constitutes the supresensory, which as such, is in itself[,] no longer stands over man as the 

autho itati e light … That hi h is, as the o je ti e, is s allo ed up i to the i a e e of 
su je ti it . The ho izo  o lo ge  e its light of itself.  



Consequently, while the vastness of this act is clear, it is also devastating. As Heidegger explains, 

thinking in terms of values is radical killing. It not only strikes down that which is as such, in 

its being-in-itself, ut it does a a  utte l  ith Bei g … The alue-thinking of the 

metaphysics of the will to power is murderous in a most extreme sense, because it 

absolutely does not let Being itself take rise, i.e. come into the vitality of its essence. 

Thinking in terms of values precludes in advance that Being itself will attain to a coming to 

presence in its truth.21 

Thus, along with God, Being is also murdered. With no possibility of redemption or repentance, 

because God remains dead, is not resurrected, the ongoing murder of God is thus, in an important 

se se, Ma s  sui ide. B  Ma , I intend to suggest the human (within the geo-cultural contexts in 

question) understood as something in particular, a mode or form of being which inherits and is 

constructed via divine and communal inheritances which provide external justifications for the 

su je t. I  Heidegge s o ds, 

[t]hat which formerly conditioned and determined the essence of man in the manner of 

purpose and norm has lost its unconditional and immediate, above all its ubiquitously and 

infallibly operative power of effective action. That suprasensory world of purposes and 

o s o lo ge  ui ke s a d suppo ts life … That is the etaph si al ea i g of the o d 
God is dead,  thought etaph si all .  

Thus, i  u de i g God, Ma s  lai  to Bei g is also killed. Ma  the e  o its sui ide. I  
Fou ault s o ds, Nietzs he edis o e ed the poi t at hi h a  a d God elo g to o e a othe , at 

hi h the death of the se o d is s o ous ith the disappea a e of the fi st … It is o lo ge  
possible to thi k i  ou  da  othe  tha  the oid left  a s disappea a e.  What e ai s is a  
underdetermined subject-to-be(come) which has precluded from itself points of reference from 

hi h its ea i g a d selfhood a  e i fe ed. I  othe  o ds, i  this event man also becomes 

different. He becomes the one who does away with that which is, in the sense of that which is in 

itself. The up isi g of a  i to su je ti it  t a sfo s that hi h is i to o je t.  I  Tau es  te s, 
a  o es f o  atu e  to histo  th ough a  e e ise of this te i le f eedo : O l  a ki d s 

answer [Antwort] to the word of God, which is essentially a negative one [ein Nein], is evidence of 

hu a  f eedo . The efo e, the f eedo  of egatio  is the fou datio  of histo .  

In this eadi g, the Death of God  thus si ulta eousl  p o okes a d o p o ises the su je t s self-
authored be(com)ing. On the one hand, it makes possible a willed and agential production of 

su je ti it : it o p ises a all to e o e ho e a e – human beings who are unique, 

i o pa a le, ho gi e the sel es la s, ho eate the sel es.  As su h self-creating agents, 

su je ts attai  a e  a d, a o di g to Heidegge , supe io  fo  of e iste e: hu a it  hi h ills 
its o  ei g hu a  … is dete i ed  a fo  of a s esse e that goes e o d a d su passes 

a  hithe to.  O  the othe  ha d, ho e e , Ma s  a t of dei ide is also a  a t of sui ide: as a 
consequence of the undermining of enduring points of reference from which the subject might take 

its ea i gs, it is fo ed to se e as the o l  a aila le sta da d  hi h to judge. Ma , u de stood 
as something in particular, is thereby undermined. Instead, the underdetermined subject must 

affirm selfhood, values, meanings, without access to stable principles, guides or inheritances. This 

ruptured subject and this paradoxical and vertiginous process pose a crucial question regarding the 

ethico-political implications of self-authorship under conditions of foundationlessness brought about 



 the Death of God : he e ight the su je t seek out the te s a d alues ia hi h it a  self-
eate? As oted p e iousl , Nietzs he ide tified t o possi ilities, a ea hi g out a d  to a ds 

shared norms, even after such mores have been shown to be indefensible, and a tu i g i a ds  
to a ds the i e  o s ie e . I  o de  to e plo e this uestio , the politi al i pli atio s of 
De ida s essia i  thought, i  hi h the fo e  is i  e ide e, a d Dillo  a d Nietzs he s 
respective engagements with the tragic, wherein the latter can be perceived, may be fruitfully 

explored. 

 

Messianic Politi s a d the Death of God  

De ida s essia i  tu  has ee  idel  dis ussed ithi  I‘ a d e o d. I  Gil A idja s o ds, 
De ida has ee  ie ed as pe fo i g a ts of eligio , as e a ti g a etu  to his o  eligious  
o igi s, though ith the o st ai ts of a e essa il  o pli ated eapp op iatio .  While the es 
of the religious and the sacred may have always operated within his thought insofar, for instance, as 

De o st u tio  is the he e euti  of the death of God,  the self-conscious introduction of a 

pa ti ula  fo  of essia i  i agi a  i to De ida s late  o k p o ides a  i po ta t o te t 
within which the ethico-political implications of messianic thought might be addressed. As Dillon 

shows, few thinkers have struggled as relentlessly as Derrida with multiple forms and manifestations 

of iole e, as sho  i  his efusal [of] all safe o du t to good o s ie e i  elatio  to 
iole e.  The elatio ship et een the messianic and violence is crucial in the context of 

De ida s st uggle: 

One does not raise the issue of violence in order to discredit the messianic. One raises the 

essia i  i  o de  to i te ogate, ithout ese e … the i es apa le iole e of e istence 

and the challenges it poses to all thinking concerning the possibility of justice; including that 

of the thought of the messianic itself.31 

Variously celebrated and critiqued, the messianic has comprised part of a broader (re)turn to 

religion in rece t Co ti e tal a d iti al thought, oth ithi  a d e o d I‘: the death of the 
death of God  has ee  a ked  the shift f o  the se ula  to the post-se ula .  De ida s 
relationship with this turn is an uneasy one. On the one hand, he explicitly advocated the evacuation 

of eligio  f o  fo al politi al esta lish e ts, lai i g that it is out of espe t fo  eligio  that e 
must dissociate things and that we must cease to lead politics in the name of religion, or under the 

authority of religion, o  so eti es u de  the autho it  of eligious autho ities the sel es.  O  
the othe  ha d, ho e e , he e plo s a  e te si e eligious o a ula  hi h see s so 
omnipresent and developed in his work that it would be easy to conclude that Derrida too took the 

fa ous theologi al tu  i  F e h phe o e olog .  His use of su h la guage e te ds to i oki g 
a solute o  u de o st u ti le o epts a i ated  it: hat e ai s i edu i le to a  
deconstruction, what remains as undeconstructible as the possibility itself of deconstruction is, 

perhaps, a certain experience of the emancipatory promise; it is perhaps even the formality of a 

st u tu al essia is .  At the oot of De ida s i o atio  of su h otio s is a  atte pt to 
evacuate the substantive content of the religious and theological devises he employs, advocating 

essia is  ithout eligio , e e  a essia i  ithout essia is , a  idea of justi e.  



Fo  De ida, the essia i  is pa t of, o  efle ti e of, the oade  st u tu e of the to o e , the 
never-fulfilled promise of the possibility of a never-present future justice, democracy or arrivant. His 

is ot a essia i it  dete i ed  the a  that, i  the Bi le, e defi e the Messiah o  
essia is .  ‘athe , the essia i  is a ge e al st u tu e i  hi h the to o e  is a solutel  

undetermined, absolutely undetermined, and of course I cannot close, I cannot circumscribe this 

elatio  to the to o e .  What he i te ds to i oke is a thi ki g that epeats  the possi ilit  of 
religion without religio .  The disti ti e a d u ial di e sio  of this eligiosit  ithout dog a is 
the st u tu e of the p o ise : the essia is  e a e speaki g a out is o e ithout es hatolog , 
without pregiven promised land, without determinate content. It is simply the structure of a promise 

hi h is i he e t i  all e pe ie e.  As the epetitio s of st u tu e  i  the a o e uotatio s sho , 
Derrida attempts to remove the dogmatic content of the messianic while retaining the structural 

function of it, the structure of the p o ise.  What this esults i , a o di g to Nass, is a  o igi a  
or radical secularity that includes a critique or questioning of religious dogma by means of a more 

p i o dial o  o igi a  faith .  I  othe  o ds, it is a  u de l i g faith hi h animates both 

disruptive deconstructive interventions into knowledge, religion, metaphysics and so forth, and the 

st u tu al p o ise hi h the to o e  is p edi ated upo . “u h a faith is the e essa  o ditio , 
for Nass, of the coming of the event, the othe , a d the politi al.  I  De ida s o ds, this 

abstract messianicity belongs from the very beginning to the experience of faith, of 

elie i g, of a edit that is i edu i le to k o ledge a d of a t ust that fou ds  all elatio  
to the other in testimony. This justice, which I distinguish from right, alone allows one the 

hope, e o d all essia is s , of a u i e saliza le ultu e of si gula ities, a ultu e i  
which the abstract possibility of the impossible translation could nevertheless be 

announced. This justice inscribes itself in advance in the promise, in the act of faith or in the 

appeal of faith that inhabits every act of language and every address to the other. The 

universalizable character of this faith, and not of another or before all others, alone permits 

a atio al  a d u i e sal dis ou se o  the su je t of eligio .  

In this account, it is an originary faith which is the condition of possibility of the promise of justice to 

o e, i deed o e ith u i e saliza le  pote tial. 

Derrida s i o atio  of su h pote tial  ea s of the e a uatio  of the o te t of the essia i  i  
favour of its structural promise, and the place of an originary faith which underpins this, provoke a 

series of problems. While his account has met with a variety of significant challenges,44 the most 

crucial in the present context is the possibility that the invocation of messianic thought, even that of 

De ida s eak  o eptio , isks a etu  to the t a s e de tal  ea s of the eifi atio  of 
standards and values which have been shown, as a consequence of the ongoing ruptures caused by 

the Death of God , to e i defe si le. T a i g the o igi s of essia i  thought a k to the A ial Age, 
Salvatore identifies at its core a relation described as the triad of ego-alter-Alter, which refers to the 

elatio ship et ee  the su je t ego , the k o  o  hu a  othe , a d the di i e o  a st a ted 
Othe . Messia i  thought e e ged, he e plai s, th ough a pa ti ula  o eptualisatio  of the 

relationship of care that is expected of the ego towards the earthly alter. Simply put, in messianic 

thinking, the subject owes a duty of care to the earthly alter, and this is located and justified via 

efe e e to the di i e Alte . The essia i  fu tio s to idge the gap et ee  alte  a d Alte  … 
by projecting an obligation to care for alter onto the ego and the authority to sanction such a care 

o to the t a s e de t Alte .  I  othe  o ds, it is the figu e of the di i e Alte  that p o ides the 



momentum for the relation of care hi h e a ates f o  the essia i  logi : The e gi e of the 
mechanism lies in the operation through which the terrestrial alter is projected onto the 

Alte /Theos.  

The p o le  ith this i  the o te t of the Death of God  is that i he e t to essia i  thought is a 

return to precisely the transcendental justifications which have been, and continue to be, ruptured. 

As “al ato e sho s, t a s e de e e o es i ediatel  p ese t to the su je t, to ego,  
instituting a privileged axis between the transcendent Alter, the divinity, and the concrete alter 

fa ed  ego i  the o ld.  This is e ause essia i  thought is g ou ded o  the idea that the 
subject (the ego) gets entangled in a new realm of transcendence via the institution of a strong 

nexus between the transcendent Alter, a divinity with the character of omnipotence but also 

e iful ess, a d the o ete alte  fa ed  ego i  the e pe ie e of the o ld.  Without su h a 
divine origin, the duty of care in the ego–alter relation has no authorising force, and hence breaks 

down. In short, without the figure, however abstracted, of the divine Alter, and a consequent return 

to transcendental promises or horizons, the messianic logic is not possible. What this means is that 

messianic thought necessarily relies o  God o  His se la e to p o ide the fo  the sake of  of the 
politi al. Co se ue tl , I ould suggest that e e  De ida s eak essia is  i pli itl  elies o  
such an authorising force for its conceptual coherence and its ethico-political injunction. It is thus 

that De ida s essia is  se es to ele ate ou  spi its. It is the to e of hope.  “u h hope is 
afforded by a (re)turn to the comforts associated with divine authorship, however abstractly or 

loosely conceptualised; the vertiginous experience of self-authorship is soothed by this (however 

abstract and underdetermined) horizon or promise. As a result, all protestations to the contrary 

ot ithsta di g, De ida s p i o dial faith  has fa  o e i  o o  ith o e t aditio al fo s of 
messianic thought than might initially appear to be the case, insofar as messianic thought necessarily 

elies upo  the autho isi g fo e of a  Alte  hi h e ta gles  the su je t i  t a s e de tal logi s. 
As Dillon alludes, the messianic, while opening certain possibilities, has the effect of tying the human 

to the di i e.  De ida hi self issues a pe ti e t a i g: o to-theological reappropriation always 

remains possible – and doubtless inevitable insofar as one speaks, precisely, in the element of logic 

and of onto-theologi al g a a .  

As well as reconnecting the subject with the transcendental, indeed, by means of such a recoupling, 

the messianic also functions to re-establish a connection with the earthly community, the bond with 

which is also continuously u de i ed as a o se ue e of the o goi g uptu es of Death of God . 
Dillo  otes that the essia i  is a so g to e su g ith a d o  ehalf of the solida it  of the 
shake , a d highlights its so ial di e sio : the t a sfo i g ou te -violent juridical appeal of 

a othe  justi e si ulta eousl  ope ati g ithi  a d agai st the la .  It thus seeks its fo  the sake 
of   ea hi g out a d  to a ds the t a sfo atio  of the so ial o de , o i g to a ds a  
u attai a le justi e to o e ,  ea s of the structural promise. However, this also presupposes 

the possibility of a shared horizon; it is this collective futurity which gives the messianic its tone of 

ea hi g out a ds  to a ds a justi e to o e . Yet De ida hi self is suspi ious of su h ho izons: 

his easo  fo  keepi g his dista e f o  the Ka tia  egulati e idea o  essia i  ad e t is p e isel  
e ause the  a e ho izo s, a te  hi h i di ates oth the ope i g a d the li it that defi es a  

i fi ite p og ess o  pe iod of aiti g .  If, as Nietzsche claims, the shared horizons possible in the 

ea thl  eal , u h like the God ho has died, e e o l  e e  p oje tio s of the ego s self-
sameness, the messianic appeal to an emancipatory promise rooted in or gesturing towards such 

justice is in se ious da ge  of ot o l  faili g to a k the iole e of the su je t s e o i g, ut also 



projecting such violence outwards in the guise of a collectively pursued justice. By relying upon such 

horizons, whether divine or earthly, and however abstract, the messianic thus risks reintroducing 

precisely connections to the universal or given which, according to Nietzsche, and indeed Derrida, 

were always much more closely related to power than to truth or justice. It thus risks remaining a 

o alit  pla ,  ope ati g ithi  esta lished poles of good a d e il. Thus, i  De ida s essia i it , 
pe haps, God is o l  e lipsed; as Ma ti  Bu e  otes, a  e lipse is so ethi g that o u s et ee  
the su  a d ou  e es, ot i  the su  itself.  This speaks of the etaph si al eed  ide tified  
Nietzs he: i  De ida s f a i g, his essia i it  as a faith ithout dog a hi h akes its a  
th ough the isks of the a solute ight,  i di ates its fu tio  as defe di g the su je t f o  the 
depths of the abyssal condition it fi ds itself i  as a o se ue e of the o goi g Death of God . 

The twin dangers of turning back towards transcendental or earthly-communal shared horizons for 

guida e a e fu the  elu idated i  Tau es  dis ussio  of the p i e  of essia is . As ell as its 

potential for animating radical social or political change of the kind he would be sympathetic to by 

p o idi g a fo  the sake of  essia is , th ough the ope atio  of its o  i te al logi  autho ised 
 the Alte , also helps out the o stitutio  of the modern agent of political order, i.e., the state, as 

the ad i ist ato  of the p ofa e eal  of i a e e [ ] hold[i g] do  e il … a o di g to its 
so- alled kate ho ti  fu tio .  I  othe  o ds, the politi al uses of the gal a isi g a d 
legitimating functions of the messianic are not delimited in advance; the authorising force 

u de pi i g it a  e used fo  ep essi e  as u h as p og essi e  politi al i te e tio s. As a 
consequence of this internal logic, one of the prices of the messiani  is the pote tial of iole e 
incorporated both in the katechontic nature of the powerful European state and in its replica via 

)io is .  Co te po a  e a ples of this a e too u e ous to ote. The essia i  i  this eadi g 
thus functions within and contributes to maintaining existing onto-political orders as readily as it 

(appears to) subvert them. Consequently Taubes explicitly cautions against the political 

operationalisation of messianism: 

historically speaking it is only via the realm of inwardness that the absurd and catastrophic 

o se ue es of the essia i  idea a e to e a oided … If the essia i  idea i  Judais  is 
ot i te io ized, it a  tu  the la ds ape of ede ptio  i to a lazi g apo al pse … Fo  

every attempt to bring about redemption on the level of history without a transfiguration of 

the messianic idea leads straight into the abyss.59 

While Derrida is careful to invoke as abstract and cautious a messianism as possible, I would suggest, 

contra Taubes and Derrida, that such refiguratio  of the essia i  to a o e i a d  a ia t is 
insufficient to address the violence of Alter-authorship which is inescapably at work in, indeed is the 

hallmark of, the messianic. 

As this suggests, there is, as Dillon shows, a tragic dimension to Derrida s essia is , a el  his 
simultaneous invocation and refusal of an authorising structural promise animated by an abstracted 

Alte  o  faith as p o idi g the fo  the sake of  of the politi al: O  the o e ha d, De ida tea hes that 
we must distinguish between the monstrous and the lesser violence. On the other hand everything 

he teaches seems to say that we cannot. He is himself racked by the responsibility posed by this 

adi al u de ida ilit .  What this sho s is that hile De ida tu s to the essia i , he 

si ulta eousl  sho s that the ad e t of the essia i , of the Othe , is itself iole t a d ho a  
tell, how are we to tell, that the violence of the messianic may not itself evoke holocaustal violences 



f o  us?  This suggests that the essia i  p ovides no means by which its own necessarily violent 

authorising force may be exposed as such, presenting instead terms which reach towards exiting 

standards of good and evil, authorised by the (however abstracted) figure of the divine Alter. In the 

context of the o goi g Death of God , a  a d all o figu atio s of these a e o ti uousl  sho  to 
be indefensible. The implications of this are far-reaching; as Houseman shows, there is a politics to 

su h a politi s of the p o ise: No lo ge  a  the iti ue of capitalism be content to wait, in hope, 

or faith, or certainty, for redemption: such hope has become conjoined, in the gas chambers of 

Auschwitz, to exactly that system of thought and practice that the critique invoked redemption 

agai st.  I  othe  ords, far from providing a solution to multiple forms of violent onto-politics, 

the guiding faith provided by the messianic is, in this reading, intimately connected to them. It is 

precisely the structure of the promise, and not just its content, that died with God: through the act 

of dei ide, the pa t of the p o ise is dissol ed, a d ith it the lai  to a essia i  to o e . The 
promise and God name the same ongoing loss. 

 

The Tragi  a d the Death of God  

If the Death of God  a d the death of the p o ise invoke the same loss, the possibility of a politics 

autho ised  a  Alte  hi h ea hes out a ds  to a ds a to o e  o  sha ed ho izo  ho e e  
undetermined and abstracted) would seem to be undermined. The isolation that appears to result 

from this may give rise to a form of self-authorship which is cautious as regards such external sites of 

o e tio . “u h isolatio  a  e ead as p o oki g a t agi  tu i g i a ds , a  atte pt to fi d 
meaning and self-author in ways which avoid seeking legitimation from collectively held principles or 

standards. The notion of the tragic has been the subject of recent debate in IR primarily, although 

not exclusively,63 in the context of Realist thought, in particular in conjunction with attempts to 

disentangle and rehabilitate the Classical tradition from its more parsimonious Structural variant.64 

While the e is u h to o e d a d to iti ue i  these a ou ts of the t agi  a d the latte s 
broader salience as regards the study of global politics, this is beyond the scope of this paper. In 

seeki g out the pote tial iole es asso iated ith the t agi  i  the o te t of the Death of God , 
the diverging accounts provided by Dillon and Nietzsche are particularly illuminating. 

Within tragic thought, according to both Dillon and Nietzsche, all access to defensible, externally 

justified authoring force is undermined; the experience of the tragic is one of isolation and 

ea i gless ess. This is e ause the fo  the sake of  of the politi al is adi all  u de dete i ed; 
without the authorising force of the Alter or the promise, however conceived, indeed as a 

consequence of the ongoing rupturing of such relations, the vertiginous subject confronts its abyssal 

condition. It is this experience of the abyssal condition of existence that comprises the tragic. The 

hallmark of this condition is at once the imperative to self-create and the knowledge of the 

immanent violence of so doing. Consequently, Dillon argues that while the messianic provides a 

se se of hope  a d a  ele atio  of spi it , the t agi  has a so e a d ela holi  ualit : the 
knowledge at which we arrive through tragic order is a knowledge that makes us sad. It is a 

k o ledge at hi h e ould athe  e did ot ha e to a i e. Its to e is pathos.  I  this eading, 

the experience of the tragic is a one which unsettles, undermines and overwhelms. A tone of 

ongoing loss is discernible in this reading. 



I  a ked o t ast to this, Nietzs he s a ou t of the t agi , fa  f o  ei g a  u el o e o deal, is 
framed as a  u e ualled elatio , as a te i le a d da ge ous aptu e: Dio sia  a t … ishes to 
o i e us of the ete al jo  of e iste e.  It is, ho e e , ot si pl  a  e pe ie e of affi atio  
ut athe  the affi ati e pathos pa  e elle e, hi h I all t agi  pathos.  I  this a ou t, the 

tragic is experienced not simply as affirmation, nor only as a pain or loss, but rather as an exquisite 

interrelation of the two; it is the product (if such a thing were possible) of the impossible 

coincidence of these contradictory encounters. Insofar as it is affirmatory, this is a consequence of 

giving oneself up to the excruciating pain of the indefensibility and meaninglessness of existence; 

the more sensitive one is to such horror and violence, that is, self-authorship under conditions of 

foundationlessness, the closer to the enraptured experience of the tragic one is capable of getting. It 

is precisely the pain of existence which makes possible the Dionysian affirmative pathos. Far from 

wishing oneself to be elsewhere or otherwise, it is the most exhilarating and elating experience 

possi le. I deed, it e ge de s the a ihilatio  of the o di a  ou ds a d li its of e iste e.  As 
Nietzs he puts it, it a ou ts to ot f eei g o eself f o  te o  a d pit , ot pu ging oneself of a 

da ge ous e otio  th ough a ehe e t dis ha ge … ut, o e  a d a o e te o  a d pit , ei g 
o eself the ete al jo  of e o i g.  As i spi atio , this jo  is e pe ie ed, a o di g to 
Nietzs he, as a pe fe t ei g-outside-yourself with the most distinct consciousness of myriad subtle 

shudders and shivers right down to your toes; a depth of happiness where the most painful and 

sinister things act not as opposites but as determined, as induced, as a necessary colour within such 

a surfeit of light.  

Thus Dionysian tragic art, broadly understood, is, for Nietzsche, like Dillon, a painful experience; one 

e ou te s he e, a d ithout defe e, the te o  o  the a su dit  of e iste e.  But fo  
Nietzsche, while the pain may be felt as a dread or instinct to recoil, it is also, as well, experienced 

thusly: 

The st uggle, the pai , the dest u tio  of phe o e a, o  appea  to us a e essa  thi g … 
We are pierced by the maddening sting of these pains just when we have become, as it 

were, one with the infinite primordial joy in existence, and when we anticipate, in Dionysian 

ecstasy, the indestructibility and eternity of this joy.72 

Fa  f o  a  e pe ie e of loss, the t agi  is, the , a eati e p o ess; the i pe ati e is: Be as I a ! 
Amidst the ceaseless flux of phenomena I am the eternally creative primordial mother, eternally 

impelling to existence, eternally self-suffi ie t a id this flu  of phe o e a!  It tea hes that, i  
spite of the flux of phenomena, life at bottom is indestructibly powe ful a d pleasu a le.  The 
experience of the tragic is, in one sense, a cessation of the mourning of the loss of God, reason, 

truth, knowledge, security and every other possible onto-politico-theological referent. This implies 

that the pain one feels when confronted with the tragic is not, as one might expect, a manifestation 

of the su je t s legiti ate i sti t to a ds self-preservation against the threat of an all-consuming 

othi g, ut athe  a a ifestatio  of the su je t s te o  at ha i g o l  itself left to confront. The 

tragic forces the subject to face, without atonement, forgiveness or redemption, the horrors for 

which it is always already responsible. It is nothing more or less than the removal of every 

justification, alibi and explanation for o e s e iste e. It is the gi i g o eself up a d o e  to the 
sile t a opho  of the a ss; the t agi  spe tato  i agi es he hea s the i e ost a ss of thi gs 
speaki g audi l  to hi .  



Tempting as it might be to remain here in such an enraptured space, and precisely because of the 

t agi s i to i ati g appeal, the politi s of this espo se to the Death of God  e ui e i te ogatio . 
Far from functioning as an antidote to the immanent violence of be(com)ing or the authorising force 

of the messianic Alter, the tragic contains within itself various violences. It is, firstly, the case, as 

Mustapha Pasha sho s, that the t agi  loss asso iated ith the Death of God  is o e hel i gl  a 
Western experience, and, true to form, betrays the same universalising tendencies and privileging 

immanentisms of Western thought more broadly. He cautions: 

The modern subject is driven by a quest for autonomous self-creation, unavoidably to return 

to a void, unfulfilled and scandalously close to self-annihilation. The modern condition is one 

without substance. Meaning is what is poured into existence. But where does it come from? 

The deities of modernity come in various forms: self-aggrandisement, material progress, 

consumption, pleasure and, above all, self-mastery.76 

The self-creating tragic subject is thus implicated in a series of politically urgent questions, not the 

least of which is the danger of the fetishisms of Western modernity. The Alter is, here, simply 

epla ed  these alte ati e deities ,  hi h the su je t takes its bearings. In so doing, the 

subject becomes so entirely self- efe e i g that it istakes itself fo  the esse tial o  the hu a  
and ignores the colonialisms of such essentialisation. Such a danger cuts right to the core of the 

Western philosophico-political tradition: the reification of the Western subject as the fount and 

autho  of the politi al is u de ia l  idesp ead. As ‘o ie “hillia  otes, it is u ial to loose  the 
obsession the Western Academic often holds of her/himself as subject, and to imagine 

herself/himself – for a while – as o je ts i  the d a a of so eo e else s a eso e 
su je tifi atio .  

The t agi , p i ilegi g as it does a tu i g i a ds , also isks oth a  i ad e te t politi al uietis  

a d a o se atis , as Nietzs he s a ou t of a e tai  ithd a al f o  the politi al asso iated ith 
the Dio sia  aptu e sho s: Flee,  f ie d, i to ou  solitude! I see ou deafe ed ith the oise 
of the great men, and stung all over with the stings of the little o es.  “u h a flight to solitude 
suggests a turning away from political life, and therewith the urgency of the political moment and 

the violence within which one is always already implicated. Turned inwards in its solitude, the tragic 

subject is free to revel in agonistic ecstasy, but this comes at the cost of responsibility. The tendency 

of the tragic to turn inwards can result in endless processes of exquisite self-torturing/pleasuring, 

writhing at the precipice of a self-styled abyss. Meanwhile, the political continues. Nietzsche marks 

this in his description of 

a lethargic element, in which are submerged all past personal experiences. It is this gulf of 

oblivion that separates the world of everyday from the world of Dionysian reality. But as 

soon as we become conscious again of this everyday reality, we feel it as nauseating and 

repulsive; and an ascetic will-negating mood is the fruit of these states. In this sense the 

Dionysian man resembles Hamlet: both have for once penetrated into the true nature of 

things – they have perceived, but it is irksome for them to act; for their action cannot change 

the eternal nature of things; the time is out of joint.79 

This ea s, u iall , that [k] o ledge kills a tio  e ause a tio  e ui es the eil of illusio .  I  
other words, faced with the terror and absurdity of existence, the tragic subject finds intervention 

highly problematic; acting without recourse to knowledge or justice is experienced as an ordeal. 



Thus the tragic risks a fatalism towards, or an attempt at withdrawal from, the political, which 

results not in non-intervention, but, which is worse, tacit acquiescence to the status quo because 

intervention is always already in process, always, and especially, when one fails to take account of it. 

Importantly, it is also the case that, while pushing the boundaries of good and evil further, perhaps, 

tha  othe  o ei a le logi s, the t agi  is ulti atel  guilt  of a etu  to p e isel  the ea hi g 
out a ds  that it seeks to su e t. Nietzsche frames the tragic as follows: 

[W]e are forced to look into the terrors of individual existence – yet we are not to become 

rigid with fear: a metaphysical comfort tears us momentarily from the bustle of the 

transforming figures. We are really for a brief moment Primordial Being itself, feeling its 

agi g desi e fo  e iste e a d jo  i  e iste e … as the o e li i g ei g, ith hose 
creative joy we are united.81 

“u h a etaph si al o fo t  to e fou d i  a u ita  a d k o a le p i o dial ei g  poses 

p ofou d uestio s of the t agi . I sofa  as the Dio sia  espo se to the Death of God  is i te ded 
to efle t a gi i g of o eself o e  to o ti ge  a d the li itless espo si ilit  fo  o e s e o i g 
that radical self-authorship implies, recourse to such comforting onto-theological categories is highly 

p o le ati . This is efle ted i  Nietzs he s des iptio  of the Dio sia  as ei g-outside-yourself, 

Ausser-sich-sein; the experience of Dionysian rapture is at its peak precisely at the instant it 

provokes the swelling sense of oneness, of unity with Being. Put differently, what is risked here is a 

return to the transcendental, not, as in the messianic, via a reaching out to divine or collective 

justice (to come) authorised by a more or less substantive Alte , ut athe  th ough the su je t s 
attempt to emulate or become a god. In this inward logic, it is the subject itself which must be the 

originator of value and meaning. It must, in short, perform the functions previously fulfilled by the 

divine. 

This the e of the su je t s a essio  to godhood is p ese t i  Nietzs he s thought i  a a iet  of 
fo s. Fi st, the e is a e tai  essia is  isi le i  his t agi  ad a : ha i g p o lai ed a s a t 
of deicide, which falls on the deaf ears of the surrounding crowd, the madman 

th e  his la te  o  the g ou d so that it oke i to pie es a d e t out. I o e too ea l ,  
he the  said:  ti e is ot et. This t e e dous e e t is still o  its a , a de i g; it has 
not yet reached the ears of men. Lightning and thunder need time; the light of the stars 

eeds ti e; deeds eed ti e, e e  afte  the  a e do e i  o de  to e see  a d hea d.  

‘elatedl , a  apo al pti  to e is dis e i le i  Nietzs he s thought: he p ese ts hi self as oth the 
apocalyptic agent of the e aluatio  of all alues a d the dest o e  pa  e elle e.  He si ila l  
efe s to the e e t  of )a athust a as the i e se a t of pu if i g a d o se ati g hu a it .  

The figure of the frenzied Dionysus becomes, in this reading, the man-god who is i spi ed  a ush 
of feeli g, of u o ditio alit , of po e , of di i it .  Most o etel , Nietzs he si pl  asks: Do 

e ot ou sel es ha e to e o e gods e el  to appea  o th  of the a t of dei ide?  As Deleuze 
su i tl  puts it, Wh  ould a  ha e killed God, if ot to take his still a  seat?  I  this 
reading, Ecce Homo may be understood as a sacrilegious new New Testament in the first person. 

The intersection of elation and despair characteristic of the tragic consists in the inevitable failure of 

the subject to comprise its own self-o igi , that is, the su je t s i a ilit  to a t as o  e o e a a -



god . This i e ita le failu e to fulfil the ole of o igi ato  a  esult i  a  u itti g etu  to the 
transcendental. This is visible i  Nietzs he s i o atio  of oth Dio sus a d also the do t i e of the 
ete al etu . The highest, ost su li e e pe ie e of the Dio sia  t agi  is at o e a se et 
ea hi g a k to a ds the ete al o  t a s e de tal: the ete al etu  gi es the ill a rule as 

igo ous as the Ka tia  o e.  The suggestio  that the ete al etu  ea s a lose ese la e to 
the Kantian Categorical Imperative is not new.89 The significance of this here resides in the 

possi ilit  that the u o ditio al u i e salit  of the categorical imperative is evangelical. The moral 

la  i s i es itself at the otto  of ou  hea ts like e o  of the Passio  … This thesis of Ka t – is it 

ot, at the o e of its o te t, Nietzs he s thesis at the sa e ti e that he i  o du ti g a  
i e pia le a  agai st Ka t?  As I ha e sho  else he e, De ida s te sio -ridden engagement 

with the Kantian Regulative Idea risks a similar (re)turn.91 The point is, then, that the tragic can 

render possible a re-entanglement in the transcendental or divine, points of reference precluded by 

the o goi g uptu es a d aptu es asso iated ith the Death of God . 

 

Conclusion 

The Death of God , u de stood as a  o goi g se ies of fu da e tal uptu es, p o okes the u ge t 
uestio  of the fo  the sake of  of the political. Within critical and Continental traditions in IR and 

associated disciplines, both messianic and tragic responses to the resultant aporetic condition have 

been articulated. This paper has argued that the messianic and the tragic contain within themselves 

tendencies to return to the transcendental in ways rendered indefensible by the ongoing challenges 

asso iated ith the Death of God , the fo e  i  its elia e upo  a  autho isi g Alte , a d the 
latter insofar as it risks a potentially colonising self-referentiality, a political quietism, and, via the 

p o le ati  p oje tio  of the su je t as a -god , also a etu  to the t a s e de tal. This ea s, I 
would suggest, that the messianic reperforms too great an appeal to an authorising external force 

hi h p o ides too eadil  a fo  the sake of . Dillo  otes that the to e of De ida s essia is  is 
o e of hope, e a ki g: I ould that I ould e pe suaded  that to e.  It is, i   ie , to his 
credit that he is not convinced. The immanent violence of be(com)ing, so readily reflected in 

contemporary political life, demands a restless vigilance as regards that which serves to comfort or 

reassure the subject that the political realm is oriented towards, even if it cannot attain, the promise 

of a  u de o st u ti le justi e to o e . Politi al a d etaph si al eassu a e u de pi ed  a  
authorising Alter does not, I would suggest, lend itself easily to a radically interventionary and 

affirmatory politics. 

Similarly, it is crucial to ensure that the tragic does not become an alibi for attempting to distance 

oneself from the urgency of political intervention, and that an engagement with it does not result in 

a  e plosi e etu  to the t a s e de tal, i  the fo  of o e ess ith p i o dial ei g  o  the 
e pe ie e of Ausse -sich-sei . Ho e e , I ould suggest that the t agi s i he e t i esolutio , its 
continuous turnings in on itself, the vertigo associated with a perpetual dissatisfaction which resists 

the temptation to resign oneself to, or i pose the fi al is  of ea i g, etai s i po ta t ethi o-

politi al i pli atio s. The ethi al i pe ati e issued  the Death of God  a ou ts to a all to 
ceaseless revision and vigilance as regards the imposition of onto-political principles and premises. 

The ceaseless turns and returns of the tragic function to continuously disrupt traditional forms of 

onto-politics which rely on fixed and stable subjectivities and ontologies. In other words, such 



failures amount precisely to a condition of possibility of political contestation. The tragic, by virtue of 

its recognition of the impossibility of any satisfactory knowledge or resolution in political life, thus 

provides an important intervention; far from losing the subject in the depths of an abyssal despair, 

such endless failure to finally self-create can amount to precisely a vital and vitalising site of the 

politi al. As Judith Hal e sta  o e ts, u de  e tai  o ditio s, faili g, losi g, fo getti g, 
unmaking, undoing, unbecoming, not knowing may in fact offer more creative, more cooperative, 

o e su p isi g a s of ei g i  the o ld … [F]ailu e allo s us to es ape the pu ishi g o s that 
dis ipli e eha iou  a d a age hu a  de elop e t.  Thus, athe  tha  eg etti g the loss of 
the messianic hope, I would advocate an agitated and agitating politics animated in part by the 

pathos of the tragic and in part by possibilities which can emerge from endless deconstructive 

dis uptio s to the logos. I  Nietzs he s o ds, as a o se ue e of the Death of God , [ ]othi g has 
become more alien to us than that old desire – the pea e of the soul .  
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