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FIRST WE WERE TOLD WE CAN’T CALL HER 
MOTHER. THEN WE WERE TOLD WE CAN’T 
CALL HER NATURE (NOR SHOULD WE CALL 
HER CULTURE). NO GAIA OR MEDEA FOR US 
TOO. BENJAMIN BRATTON WRITES IN THE 
TERRAFORMING: “THERE IS CHEMISTRY, 

ABSTRACTION AND PHASE CHANGE, PATTERN 
AND THEN COLLAPSE, AND OTHER THINGS 

BESIDES.” A SERIES OF COLLAPSES,  
FOR THAT MATTER.  
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1. THE LIZARD BRAIN

It takes only two strolls to the kitchen sink, the first to get a glass of water, 

the second to fix the leaky faucet, to get me tired. And by tired I mean 

comfortable enough so that the work that I have managed to get done 

by that time may already seem like a legitimate day’s work, even though 

legitimate it is often not, since the scope of the work done may very well 

entail only responding to an email or two. Such is the lure of the groove.

According to Joseph Troncale, M.D.,  the groove is that comfortable 
place in my limbic brain that gets me into trouble.  
It is the part of the brain that would 
rather strain my eyes on YouTube 
binges and social media scrolls than 
to fully experience and face 

 Troncale, Joseph, “Your 
Lizard Brain”, Psychology Today, 
22/04/2014, available at: https://
www.psychologytoday.com/us/
blog/where-addiction-meets-your-
brain/201404/your-lizard-brain.

YOU MAKE IT HARD TO 
HAVE A GOOD TIME

(DOMEN OGRAJENŠEK)
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“the emptiness of life, the pain of the moment, and the 
discomfort of relationships”.  In other words, it is the part that 
drives us to silence the doubts and existential realizations  
that we face day to day.

According to the same M.D. (“double checking my sources I am not” 
echoes from within the groove) this furrow or rut is located in the 
limbic cortex, the neural system that is commonly referred to as the 
seat of emotion, addiction, #mood and “lots of other mental and 
emotional processes”.  It is considered to be phylogenetically very 
primitive, which is why many people simply call it the “Lizard 
Brain”— apparently the limbic system is all that the lizard’s brain is 
comprised of—and is in charge of “fight, flight, feeding, fear, freezing 
up, and fornication”.

Whether or not this tidbit is the inspiration behind the popular 
conspiracy theory of the “lizard people” in charge of the world is 
hard to tell. Yet the general disregard for our lizard (counter)parts is 
something that can definitely be tied to both. Nobody seems to like 
their lizard brains, Joseph Troncale, M.D., even warns of its dangers, 
and to an extent rightly so. Addiction is no fun. But this disregard 
for the animal parts or the nature within us reaches 
further than the seemingly commonsensical wariness of 
substance abuse and excessive fornication. 

Ibid.
Ibid.

Ibid.

Nature in general is something that had had a bad reputation long 
before biological determination was deemed problematic (due to 
its links to racial and sexual determinism) and theories of social 
construction reigned supreme. Its ties to immanence have more 
often than not positioned it opposite the transcendent flight 
of ratio and subjectivity, thus making it alien to the true human 
potential, progress, and prosperity, even when the nature in 
question was our very own, making us inclined not to trust our 
affects and rather keep them in check.

As Primož Krašovec notes,  this mistrust of the affective dimension 
has also lead to the mischaracterisation of capitalism, the world of 
which is considered cold, strategic, and divorced from the 
unpredictable spirits of our inner selves, even though its flight is 
filled with exuberance (hype and bubbles) and depression (crashes 
and crisis).  In this regard he touches on the expression of “animal 
spirits” as the spirits or affects of capital and capitalism that can be 
found in the writing of Marx  and Keynes, where workers’ sociability 
(in the case of Marx) and spontaneous optimism (or spontaneous 
urge to action, in the case of Keynes) are constitutive for the 
functioning of capitalism.

In this regard the idea of the lizard people 
as people with power, people on the side 
of capital, is all of a sudden not so crazy 
anymore. As there is something lizard-ly 
in ourselves, our brain, it might very well 
be that there is also something lizard-ly 
in capitalism, in its (animal) spirits. The 
limbic system is definitely not something 
to simply mess around with or disregard.

KRAŠOVEC, Primož, 
“Kapitalizem in čustva”, in: 
BAUER, Marko, ŠKUFCA, Andrej 
(eds.), Šum #9, Ljubljana 2018, 
pp. 1151–1173.

Ibid., p. 1152.

MARX, Karl, Capital, A 
Critique of Political Economy, 
Volume One, London and 
New York, 1976, pp. 443–447.

KEYNES, John Maynard, 
The General Theory of 
Employment, Interest, and 
Money, San Diego, New York.
London, 1964, pp. 161–163.

https://i.ytimg.com/
vi/5HHXP20CtWo/
hqdefault.jpg]
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But nature, especially when considered in relation to our subjectivity 
and subjectivisation, is also something that has received a certain 
conceptual re-rendering in feminism, where (as Stacy Alaimo points 
out)  the once mistrusted notion, due to its use as a weapon against 
minorities and women, is now reconsidered as something that is 
crucial for addressing the remaining spectral traces of the biological 
(and with it, racial and sexual) determinism that the social-
constructivist feminist theories were not able to fully eliminate—due 
to their reluctance to engage with matter (leaving it as a fixed, 
essential material basis that has consequently rendered biological 
determinism still meaningful).

This re-rendering corresponds with the 
conceptual underpinning of 
environmentalism in the past decades, 
and leads to the notion of the material 
self that, as Alaimo describes, is 
quintessentially tied with global 
economic, industrial, and environmental 
systems.  A self that can no longer 
differentiate and distance itself from its 
surroundings (nature as environment) 
and inner spirits (nature as affects  
or the lizard brain).

Sure, this material self is unpredictable 
and not perfectly in line with our day 
to day understanding of ourselves, 
even though, as demonstrated by 
Ladelle McWhorter, a complex 
transformative process like “becoming 
dirt” can sometimes be sparked by so 
simple a thing as a single Dorito.  

ALAIMO, Stacy, Bodily Natures: 
Science, Environment, and the 
Material Self, Bloomington and 
Indianapolis, 2010, pp. 4–6.

TUANA, Nancy, “Fleshing Gender, 
Sexting the Body: Refiguring 
the Sex/Gender Distinction”, in: 
Southern Journal of Philosophy 35, 
1996, pp. 53–71.

ALAIMO, Bodily Natures: 
Science, Environment, and the 
Material Self, p. 19.

 several 
deviations once removed. I haven’t 
purchased a bag of Doritos since.” 
(MCWHORTER, Ladelle, Bodies and 
Pleasures: Foucault and the Politics 
of Sexual Normalization, Bloomington, 
1999, p. 167)

However, our lizard brains are already deeply entrenched in the 
material flux that surrounds them, and distracting them with our 
doubts and meagre attempts of rationalisation can therefore be 
as inconsiderate as it is unproductive.

2. HOW TO FIND THE GROOVE, OR, 
WHY TO GIVE IN?

I once heard that Ariana Grande’s ponytail changes colour, depending 
on its emotions. And it probably does. It must. No mere extension 
could bring so many people joy. And joy it brings. Our lizard brain is 
perhaps protected by its skeletal enclosure, but that does not detach it 
from the surroundings into which it invests its neural energy.

Just like the toxic bodies of our polluted streams permeate our own 
body, defining its flesh with viscous porosity  and making it an 
expansive membrane rather than a well-rounded self-sufficing 
entity, so do our affects leave our lizard brain, or better yet, extend it 
beyond its primary limbic setting. Our emotions and compulsions 
are not merely a matter of the heart, but are also a matter of dirt and 
sometimes glitter. Entangled in the rules of interactionist ontology,  
where social practices and natural phenomena cease to exist as 
disparate things, they are as much a physical force as a mental one, 
as much infused with collective imaginaries as with the chemical 
imbalances of the groove  
and its surroundings.

So the next time you see Grande’s ponytail,  
do wish it a pleasant day, emote with it, and 
perhaps it will emote with you as well. Because 
absurdity aside, the intersubjective field is 
drastically changing, and change it must.  
The planetary ecological crisis brings along 

TUANA, Nancy, 
“Viscous Porosity: 
Witnessing Hurricane 
Katrina”, in: ALAIMO, 
Stacy, HEKMAN, Susan 
J. (eds.), Material 
Feminisms, Bloomington, 
2007, pp. 188–213.

 ALAIMO, Bodily 
Natures: Science, 
Environment, and the 
Material Self, p. 14.
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extent it is. But giving in, avoiding the pressures and burdens of the 
overwhelming sense of reality, does not imply a complete 
detachment from the responsibilities and symbolic pressures that 
society imposes upon us (one could only wish). It rather establishes 
an additional, parallel process of ethical negotiation that includes 
parties of a different kind (microflora, pollutants, etc.). So rather than 
a threat to the ethical and political project of our time, it is an 
indispensable tool that expands the scope of what could be 
considered a political subject. Long gone should be the days that 
deem the couch potato an apolitical figure.

Our anxieties and the silly habits that they prompt are not 
a hindrance, even if they feel like it most of the time. They can be 
sweet and addictive or excruciating and even dangerous, yet that 
month spent avoiding people and sleeping 18 hours a day was not 
a month wasted. The good thing about the lizard brain is that it is 
a disruptor of timelines, of schedules that we want to keep up with, 
but fail to. It makes the ticking of the clock slower or faster, turning an 
hour into an eternity or engulfing whole weeks in fog and confusion. 
It even disrupts our awareness of space, where one day your small 
one-bedroom apartment may seem like a world in itself with colonies 
of ants, stinkbugs and nesting bees that become your new brethren, 
whereas the next day the whole planet is already a tiny suffocating 
dot from which you desperately need to escape.

It is that part of the brain that best aids the shift from thought 
informed by shapes  and sizes (the geometric thought) to thought 
informed by connectivity and boundaries (thought of topologic 
manifolds),  which is needed in order 
to grasp the scope and complexity of 
planetary changes. The part that skews 
the concept of identity as something 

BARAD, Karen, Meeting the 
Universe Halfway: Quantum 
Physics and the Entanglement 
of Matter and Meaning, Durham 
and London, 2007, p. 451.

a strange temporality where what already is, what must be, what is 
not, yet what will be, coincides, which creates grounds for a whole 
new form of sociality and with it an ethics that could actively include 
nature and matter, given their role in shaping the conditions of our 
contemporary existence. Alaimo, for instance, speaks of a nearly 
unrecognisable sort of ethics, one that “demands that we inquire 
about all of the substances that surround us”,  a trans-corporeal 
ethics  that can be able to navigate through “simultaneously 
material, economic, and cultural systems that are so harmful to 
the living world and yet so difficult to contest or transform”.

The ethics that is proposed here does not imply hindering our lizard 
brains, “waking up” and seeing the green piece of heaven that we are 
actively destroying, but rather seems to take things more or less in 
the other direction: to give in to the lizard brain, to the limbic system, 
to the demands of the microflora of the gut, and other animal spirits 
within us, where our bodies are already in a state of communication, 
exchange, and most importantly negotiation with the matter that 
permeates and surrounds them. Which, I admit, sounds bleak and 
for most of us probably completely counter-intuitive. However, this 
sense of bleakness could very well be the result of our dedication to 
the concept of thought and action that still presupposes the idealised 
potential of “free will”.

Alaimo does speak of this new sort of ethics in the sense of tracing 
the traffic of toxins in order to breach the PR defenses of 
corporations that are polluting us and our environment,  which 
implies an active, organised approach that could be seen as the 
opposite of giving in to the lizard brain—to the 
place in our brain that compels us to avoid the 
harsh reality of our existence, the anxieties of 
the contemporary condition. And to a certain 

 Ibid., p. 18.

 Ibid.

 Ibid.
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 Ibid., p. 18.
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that is distinguished by “location and positionality with respect to 
a Euclidean grid of identification” in the direction of an identity as  
a “contingent and contested ongoing material process”, as is 
necessary for a comprehensive grasp of the problems  
of intersectionality.

 
3. CURTAINS:  

BREAKDOWN VS. MELTDOWN, OR HOW TO 
CAUSE A CRACK IN THE SYSTEM

The broken sense of space is thus what could be described as the 
necessary condition to consider the trans-corporeal dimension 
of sight that can follow and map the topological manifolds that 
Barad mentions. It is also the point where things begin to mash and 
curtains, the most common of drapery, can become a tool of breaking 
the Euclidean dimension of space.

As the Batagaika crater ,  
grew from a minor gash in 
the 1980s to a vast opening 
that is now clearly visible 
even on satellite images, it 
became a phenomenon that 
would capture the world’s 
imagination. “Does Batagaika 
gape and groan / or does it 
gape and groan within it?”

 Ibid., p. 240.

 “The Batagaika crater is located in 
the eastern Siberian taiga, and is caused 
by a geological phenomenon called a 
‘megaslump’—a feature caused by the collapse 
of melting permafrost that has been growing 
steadily since the 1980s.” (PAPPAS, Stephanie, 
“Growing Siberian Crater Seen by Satellite”, Live 
Sicence, 02/05/2017, available at: https://
www.livescience.com/58922-growing-siberia-
crater-seen-from-space.html.

 I first came across the geologic 
phenomenon in a poem.

 PRAH, Uroš, “Batagaika”, in: 
Udor, Ljubljana, 2019.

The “megaslump”—as graphic as it is—is a telling term. It primarily 
signifies a feature caused by a continuous collapse of the melting 
permafrost, yet in its secondary connotation, at least one of the 
possible ones, it captures and outlines a specific topologic  
happening that could be summarised as a meltdown.

Similarly, as the warming causes the permafrost to melt and thereby 
erodes the static of the ground, causing it to “slump”, so does the 
material and symbolic dimension of contemporary society move in 
a vertical direction. The breakdown might very well be the defining 
mental occurrence of the early 2000s, filling yellow pages, ending 
careers, and generally enforcing the rule of stability, balance, and 
control. So, as the Twin towers fell, so did, almost, Mariah Carey’s 
career—whispers of a breakdown started circling after an unsuccessful 
album that had the bad luck of being released on 9/11 , followed by an 
eccentric TV appearance on the MTV show Total Request Live.

In this sense verticality is a considerable pull that charges at the 
levelness and stability of the ground that it stresses. The fragility 
of the downward pull, as a queer Epicurean atomic fall of sorts, 
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staggers the surface, rids it of its immanent passive finish and 
infuses it with agency that bundles together a heterogeneous array 
of subjectivities—be it of the human sort or not. If one traced it, 
a genealogy of planetary exhaustion could be formed, shedding some 
light on why everything seems so “down”.

So when art practices begin to reintroduce elements of cascading drapery, 
specifically curtains  that split the exhibition space vertically, disrupting 
and dividing it, yet simultaneously also offering it support, pushing against 
the floor and ceiling that frame it, thus upholding its integrity, the spaces 
that they occupy also begin to exhibit a character of depression. 

The spaces are whole and stable, emphasizing its Euclidian 
properties: its extensiveness, angularity, the “positionality” of its 
occupying objects, etc. Yet the aesthetic properties of the curtains 
that shift from the soft, organic folding of the fabric to the lifeless, 
seemingly stiff stillness—its aesthetic ambivalence—introduce 
a certain duality into the otherwise unified spaces, which bends and 
twists their symbolic 
constitution, switching 
their extensive markup 
for an intensive one.

Hanging curtains, draping synthetic fabrics and 
silicone strips that vertically fold with a still tension 
of the gravitational pull. They form a clean line, 
completely still, as if only imitating the falling material 
(its organic folds), while all along they’re an artificial 
self-supporting structure—simple, yet ambiguous.

A similar thing happens with the introduction of horizontal 
objects- surfaces, patches, spills, where the downward pull flattens the 
objects, causing them to spread through the space, giving the sense of 
an unstable, malleable form—an anti-structure, or residue. 

The space bends around them. Just like the astronauts faced with 
the emptiness of the black void of space experience a cognitive 
shift called the “overview effect” that causes similar symptoms as 
depression or anxiety, so does the symbolic art space, exhausted and 
depleted by the expansive normatives of its physical setting, emit 
a glooming effect, where symbolic form evades the synthesising 
power of sight and addresses the art viewer more through their 
moody instabilities (than through any sort of “aesthetic cognitive 
apparatus”)—more through their limbic system than the eyes  
as the organ of sight.

This shift in spatial constitution of the exhibition space supports 
a redefinition of the art viewer that would reflect the changes that sway 
us away from sight as the condition of a proper art experience. Yes, the 
eyes are still in play, we still “look” at the artworks, yet their reception 
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is not visual, but rather moody or limbic. This makes art viewing not 
so much an act of free will, but of compulsion, and the art viewer 
more an art lizard than a viewer of any sorts. We flick our forked 
tongues, sense the familiarity or unfamiliarity of spatial anxieties, 
moods, and compulsions, sense friendly or unfriendly fellow lizards, 
and then: fight or flight. At least figuratively.

A redefinition of this sort would entangle the art viewer in intensive 
topological complexities that correspond better to impersonal 
happenings on the planetary scale and make them responsible on 
the level where, as said before, they already act as multiplicities—in 
constant exchange and negotiation with the bodies that surround 
 and permeate them.

Yet still, there is only so much that a curtain or two can do. And the 
exhibition space as a lizard-ly extension of the groove establishes 
only the primary conditions for the alignment with topological 
manifolds. If one were to trace the genealogy of planetary  
exhaustion, one would have to follow spatial queer-ing in its 
complementary chemical, financial, and libidinal underpinnings. 
Something that challenges and evades symbolic articulation and 
brings into play personal bodily investment and risk—a challenge, 
more so than scepticism or critique.

(DOMEN OGRAJENŠEK) IS A WRITER, ART CRITIC, AND 
CURATOR. HE HOLDS A DEGREE IN PHILOSOPHY FROM 

THE UNIVERSITY IN LJUBLJANA AND IS CURRENTLY 
A PHD CANDIDATE AT THE INSTITUTE FOR CULTURAL 

STUDIES AND ART THEORY AT THE ACADEMY  
OF FINE ARTS VIENNA.
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AUTONOMY AND 
NECESSITY

(LUKÁŠ LIKAVČAN)

“MOST OF OUR FREEDOMS SO FAR HAVE BEEN 
ENERGY-INTENSIVE.”

DIPESH CHAKRABARTHY, THE CLIMATE OF HISTORY 

I. THE CLIMATE OF ANTINOMY

One of the key notions of the 20th- and 21st-century ecological 
scholarship is that of limits. From Donella Meadows’ Limits to Growth 
(1972) through closed system perspective on future Earth in Kenneth 
Boulding’s Economics of the Coming Spaceship Earth (1966) to 
contemporary ecological economics with their emphasis on overall 
planetary limits of material and energy throughput of the human 
economy,  we encounter the figure of the limit as posing constitutive 
boundaries to maintenance of economic assemblage developed by 
these bipedal mammals, whatever future form it may take. In other 
words, the figure of the limit brings external reasons or necessities 
that inform space of viable trajectories for human survival on the 
Earth. Yet, we are at pains to reconcile these necessities with the 
predominant liberal idea of freedom, which 
assumes existence of transparent individuals 
capable of self-determination—self-
determination which is in turn realized as 

ROPKE, Inge, 

 
in: Ecological Economics, 
no. 50, 2004, pp. 
293–314.
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a historical process. At times, we oscillate between harsh militaristic 
imaginaries of future war-like economies that climate crisis might 
lead to, and images of a pristine retreat to local economies, ranging 
from degrowth or solarpunk on the Left to protectionism and eco-
fascism of blood and soil on the Right.

Climate emergency thus heralds the return of the scene of external 
necessities that has been historically supressed in 20th century, 
sometimes called the age of “Great Acceleration”.  This acceleration 
has been described by scholars such as John Bellamy Foster, and it is 
not my aim to repeat their arguments here.  Suffice to say that what 
this acceleration reveals is a peculiar disjunction between self-
realization of the human subject governed by its own internal reasons 
(that is an exercise of freedom in its liberal sense) and external 
reasons that temper down this movement of self-realization. To 
reconcile this grand disjunction, political 
ecology has tried to rewrite borders 
between nature (as the realm of external 
necessities) and culture (as a realm of 
self-realization governed by internal 
motifs)—be it Murray Bookchin’s concept of 
second nature  or Bruno Latour’s actor-
network theory.  These attempts share 
a common trait of opposing what they 
find as a very basic presupposition of 
modernity: that it maintains a clear 
division between the realm of the natural 
and the cultural. Either by dialectical 
synthesis or horizontalization of 
hierarchical ontologies, they “hybridize” 
what was so far held in distinction.

STEFFEN, Will, BROADGATE, 
Wendy, DEUTSCH, Lisa, 
GAFFNEY, Owen, LUDWIG, 
Cornelia, “The trajectory 
of the Anthropocene: The 
Great Acceleration”, in: The 
Anthropocene Review, no. 
2(1), 2015, pp. 81–98.

BELLAMY FOSTER, 
John, C

 The Ecological Rift: 
Capitalism’s War on the Earth, 
Monthly Review Press, 2010.

WHITE, Damian F., 
Bookchin. A Critical 
Appraisal, Pluto 
Press, 2008, pp. 
108–109.

LATOUR, Bruno, 
Reassembling the Social. 
An Introduction to Actor-
Network-Theory, Oxford 
University Press, 2005.

In this essay, I take these attempts as a groundwork that stages a new 
philosophical dilemma we are familiar with from the history of 
modern Western thought, and which finds its paradigmatic 
formulation in Kant’s third antinomy of pure reason, the one between 
“causality according to law of nature” and “causality through 
freedom”.  Kant rephrases here the problem we have just 
postulated—the (im)possibility to reconcile internal reasons with 
external limits, the dilemma articulated in climate emergency. As we 
know, the Kantian solution of this antinomy would be to split the 
powers of reason between two realms, holding both sides of 
antinomy true, but in different registers: while the thesis is operative 
in the phenomenal realm, the antithesis operates in the ideal realm. 
In the Kantian framework, it is the latter realm that would be the site 
of the unfolding climate emergency.

However, this ontological delamination of reason’s competences 
rehearses the nature–culture dichotomy thoroughly criticized in 
contemporary environmental thinking. For this reason, it seems that 
we need either to devise another pre-emptive manoeuvre that would 
prevent the collapse of internal and external necessities into one 
domain, or to abandon one term in favour of another. The Western 
liberal mind will surely tend to sacrifice everything to save the pure 
realm of internal necessities—the causality through freedom—
to guarantee the subject’s capacity for self-determination. That 
might happen either by supporting the dichotomy of the internal 
and external (complementary to nature/culture dichotomy), or by 
denouncing exteriority in favour of interiority. I will proceed in the 
opposite direction, examining what is left of the subject’s power of 
self-determination under the full pressure of external necessities. In 
doing so, I will first sketch the ontological 
terrain of my inquiry by using the picture 
of metabolic multitude, and from that 

KANT, Immanuel, Critique 
of Pure Reason, Hackett 
Publishing, 1996, p. 473.
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point, I will follow the black feminist thinker Denise Ferreira da Silva 
in uncovering how fundamentally flawed are the basic philosophical 
coordinates from which the very idea of self-determination in modern 
thinking arises. The split between internal and external necessities will 
be re-interpreted on racial grounds, and mapped onto the environmental 
domain, leading to the final reconstruction of the notion of autonomy 
that opposes the liberal idea of freedom, since it is deduced from the 
scene of (external) necessities staged by climate emergency.

II. METABOLIC MULTITUDE

In her comprehensive overview of the historical developments in the 
field of ecological economics, Inge Røpke formulates a basic intuition 
of this discipline as follows:

[E]conomic processes are also always natural processes in the 
sense that they can be seen as biological, physical and chemical 
processes and transformations /…/ [[and]] should consequently  
also be conceptualized in terms usually 
used to describe processes in nature.

In ecological economics, human economy is not a closed loop—it is 
a transitory assemblage of matter and energy; a metabolic flux, an 
unstable moment of larger geophysical and 
biochemical drama.  This metabolic 
perspective is championed also by early 
founders of ecological economics, especially 
Nicolas Georgescu-Roegen. His account 
suggests that economy is an evolving 
apparatus functioning as a thermodynamic 

ROPKE, 

p. 294.

See also SPASH, Clive 
L., “The Development of 
Environmental Thinking 
in Economics”, in: 
Environmental Values, no. 8, 
1999, pp. 413–435.

differential—it sucks low entropy and spits out high entropy, while 
ideally keeping its internal entropy on a stable level, much like 
organisms do.  What is crucial here is the overall “carrying capacity”  
of the environment that hosts the economic assemblage—if the 
assemblage produces too much high entropy, it undermines 
environmental conditions allowing for future existence of this very 
assemblage. Here, the figure of the limit gets reinscribed in its 
dynamic version. If we are to follow this metabolic metaphor further, 
we might even say that just as organisms, economic assemblages 
obey what Sanford Kwinter—while discussing Jakob von Uëxkull’s 
idea of Umwelt—labelled as principle of immanentism, which 
states that “the distinction between organism and environment, inside 
and out, is but one of degree: a greater or lesser compression or dilation 
of information”.

From the perspective of post-modern 
philosophy, the becoming of the metabolic 
of economy (which is more a revelation that 
every economic assemblage has always 
been metabolic) is a paradoxical 
achievement of modernity. The emphasis on 
this metabolic metaphor can be found in 
Georges Bataille’s general economy  or in 
Paul Virilio’s Speed and Politics (1977).  
In the vehicular visions  of Virilio, it is 
modernity and its logistical infrastructures 
that realize the economic assemblage as an 
artificially smoothened space populated by 
vectors of human, commodity and energy 
flows, all of these standing for different raw 
elements of a general metabolic multitude.  
In this picture, instead of us being 
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sovereign subjects, we are treated as exterior objects, on a par with 
the rest of the planetary (bio)mass; transient ensembles of chemical 
compounds, biological substrates and geological processes.  One 
might even propose—together with Kwinter—that “we free ourselves 
from the common assumption that we are in the world when, in fact, 
as a great deal of the science /…/ implies, we are the world itself." 

Although logistical modernity generates the metabolic multitude, 
it instrumentalizes it as a space of power—the elements of the flux 
are treated as interchangeable and easily governable, slowing down 
here and speeding up there, moving around on pre-established 
trajectories. Hence, modernity per se is incapable of mobilizing 
emancipatory potentials of metabolic multitude, where belonging 
to the flow (or strictly speaking being the flow itself) opens a space 
of positive elaboration through one’s limits—a principle of one’s 
self-actualization in the world. The reason is that in modernity, 
the principle of realization of one’s subjectivity lies completely 
elsewhere, that is, in the form of a liberal conception of freedom. 
This conception imagines freedom as a principle exempted from 
the confines of worldly matter and fully evacuated to the realm of 
interiority; a type of liberty that is sealed off from the exterior reality. 
Powered by this aethereal substance of freedom, the subjects of 
modernity return to Earth as some metaphysical landing party.

At once, we might ask: Does metabolic 
multitude praise alienation? Yes and no. No 
insofar as alienation continues the 
oppressive regime of modernity. Yes insofar 
as alienation is a productive force 
generating an outside view on ourselves, 
one where we see our own image, but we 
cannot recognize ourselves in it.  My 
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argument is that scientific projects of ecology and climate science 
bring this productive perspective, and make it central to the politics of 
climate emergency in the 21st century. In this way, the most important 
take-away of climate science is not that the world is weirdly different 
from what we have assumed for most of modern history, but that we 
are weirdly different: a transient media of geological and geophysical 
processes, not sovereign subjects of history. The problem is not the 
vision of metabolic multitude, but the way how subjectivity is treated in 
modernity—as something exempted from the exterior, planetary 
reality. This gesture of exemption is incorrect not only from the 
standpoint of ecology and climate science, but it can also be accused 
of following the logic of racialization, which attributes real interiority 
only to those subjects that are white.

III. RACE, EXTERIORITY, NECESSITY

At the beginning of Toward a Global Idea of Race (2007), Denise 
Ferreira da Silva revisits a letter from the Portuguese knight Pêro Vaz 
de Caminha to his monarch, dated May 1, 1500. The knight recounts 
his impressions of the native inhabitants of Brazil encountered by the 
Portuguese fleet: “They seem to me people of such innocence that, if 
we understood them and they understood us, they would become 
Christian soon; /…/ for it is sure this is a good and humble people, 
which will absorb anything given to them /…/.”  Notice the crucial 
phrasing toward the end of the citation — they will absorb anything 
given to them — the statement of certain incompetence to decide 
one’s belief on one’s own terms; an incompetence attributed by 
Western perpetrators to native Americans. Ferreira da Silva 
illustrates here the emergence of the 
decisive split in modern philosophical 
thinking about the human subject: on the 
one hand, there are those governed by 
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interior motives and capable of self-determination and, on the other, 
those prone to exterior affectability, as if they were some sponges 
absorbing whatever they encounter.  As a result, those “affectable 
subjects” are destined to be governed by a force external to them, be it 
sovereign God of Christianity, sovereign reason of Enlightenment, or 
sovereign nation state of modern geopolitical order; they are always 
situated in the waiting room for the exercise of freedom. Such is, 
according to Ferreira da Silva, the strategy of justifying the violence 
on black and brown bodies that has been perpetuated to this day.

For Ferreira da Silva, the emergence of affectability as a constitutive 
moment of racialization results from a conceptual split between 
internal and external necessities that is characteristic of modern 
Western philosophy. On the one hand, we have a stage of interiority 
ruled by universal poiesis, which stands for the productive force of 
reason—the capacity for self-determination; on the other hand, we 
have a stage of exteriority governed by universal nomos, which stands 
for the regulative force of reason—the constraining, limiting capacity 
of the world we occur in.  In the constitution of the modern theory 
of subject, primacy is given to the stage of interiority, which is the site 
of the transparent “I”, instituting self-consciousness as a basis of 
political, ethical, and juridical subjectivity of liberalism —a subject 
that knows why and what it knows and wants. This transparent 
subjectivity is, in Ferreira da Silva’s account, subsumed only to the 
regulation from within, i. e. from its own internal reasons, and 
exempted from the regulation from without, i. e. by the force of natural 
laws.  For this reason, modern Western 
philosophy unlearns to treat subjects as exterior, 
“affectable” things, even though as bodies, we all 
daily experience a myriad of external pressures 
and affectabilities, whether they concern our 
mental life or physical health. Consequently, 
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affectability as a quality of the human subject is recognized only in 
the realm of the geographical difference between bodies and minds, 
a difference that results from the play of universal reason governing 
exterior reality. The racial appears here as a signifier of those bodies 
that from the Western point of view are affectable first—the fact of 
the body’s affectability is dislocated on racialized bodies. It is 
geographical difference—which translates into geopolitical relations 
of modernity/coloniality—that marks some of us as affectable 
subjects and some of us as transparent subjects.

Ferreira da Silva reveals how in modern Western thought, a racialized 
subject is treated as “pathological”  an affectable subject that lives in 
a state of necessity. Such a subject is taken as exempted from 
political society, since it supposedly lacks the capacity for internal 
regulation. The way how necessity concerning subjecthood is fully 
invested on racialized subjects and deemed as pathological proves 
crucial for the whole project of modernity and its relation to 
exteriority: if it cannot consume or engulf something exterior to itself, 
modernity throws such an opaque object onto the cosmic 
background of reality, treating it as secondary to the continuation of 
its own project. If modernity is a grand march of interiorization, 
consuming planetary reality in human affairs, the ecological 
emergency shows how this project fails, since the space of interior 
reasons is in the last instance governed by external necessities, not 
the other way around. Or to put it more crudely, modernity is plotted 
as the great escape of Man from his own limits he is so frightened 
of.  Ferreira da Silva’s critique of the split 
between interior and exterior necessities on 
racial grounds thus aligns surprisingly well 
with the ecological critique of modernity. 
Indeed, it even seems that racialization as 
a technique of colonial capture reveals how 
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coloniality presents a complementary “darker side of Western 
modernity”, in the words of Walter Mignolo.  While political ecology 
describes how modernity develops a split between the interior and 
exterior on the substrate of planetary ecosystem processes, the 
analysis of the category of race reveals an intertwined critique of the 
same split on the fine matter of human subjectivity.

IV. AUTONOMY IN PLANETARY 
ENTANGLEMENTS

Returning to the original point of departure, we can now foresee 
the implications of the analysis of the category of race for a politics 
of autonomy in the age of climate emergency. Autonomy should not 
be derived from interiority, as is the case with the liberal concept of 
freedom, but should be treated as a regulative principle of affectable 
bodies that we all are from the ontological standpoint of metabolic 
multitude. It is crucial that politics is thus not about deliberating in 
some special zone of human affairs, but about distributing human 
autonomy in the field of planetary entanglements. Here, the concept of 
justice remains operative as one of the pivotal political values, because 
it helps us reflect power dynamics between different bodies and their 
identities—otherwise, it would be too easy to jump away from the past 
of racial injustices and into the future of subjects emancipated from 
the historically entrenched power dynamics of modernity. My point 
in aligning the analysis of the category of race with political ecology 
is therefore not to give strategic advices in the fight against racial 
oppression—that would be arrogant of me as a white male. Instead, 
I write in close proximity to these battles, and I seek to unveil productive 
affinities between these two analytic standpoints that might help us 
reformulate the philosophical baseline 
of politics in climate emergency.

MIGNOLO, Walter, The Darker 
Side of Western Modernity, Duke 
University Press, 2011.

Any political doctrine relying on a liberal understanding of freedom 
runs into significant trouble, for as Dipesh Chakrabarthy states, 
“most of our freedoms so far have been energy-intensive”.  The 
thesis about the Anthropocene states that “the geological agency of 
humans” becomes in fact “the price we pay for the pursuit of 
freedom”.  Fantasies of exiting the metabolic multitude—mirroring 
the fantasies of the supremacy of transparent subjects of 
modernity—bring us to a point where we are in fact enmeshed in the 
planetary assemblage deeper than ever. The intimation is that we 
have always been less autonomous than we imagined ourselves to be, 
and that while we commonsensically accept some very unjust 
constraints, we are biased against those that make us actually well 
aware of our position as agents in the metabolic multitude. The age of 
climate emergency demands a thorough perspectival rotation in this 
respect, a new economy and geometry of freedom; a sort of 
redistribution of competences, gerrymandering the territories  
of limits and liberties.

Take the following example. While I am not in favour of personal 
surveillance in the context of managing global CO2 emissions—
monitoring on the level of municipalities or bioregional clusters 
seems preferable, given that it allows for communal, transactional 
solidarity—it remains to me a great paradox that we are able to defend 
the existence of such an unjust and arbitrary armature of power 
as borders of nation states are, and yet we easily freak out when it 
comes to proposals to monitor our consumption habits or per capita 
CO2 emissions. While we do, for some reason, understand that 
movements of our bodies in space are to some extent governable, 
since they are realized in the realm of exteriority-spatiality, we 
utterly refuse consumption to be managed in the same vein, since it 
stands—in our late capitalist culture—for the 
expression of freedom, a sacred articulation 
of interiority. Fortunately, we have exorcized 
many holy cows out of our Western culture in 
the past—it is high time to let one more go.
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The notion of a constraint—or simply “a limit to growth”—also hints at 
how to reconstruct the principle of one’s self-actualization. Autonomy 
is no longer an exemption from limits, but becomes an elaboration 
through one’s own limits; limits are then, in fact, constitutive to one’s 
operative principles of action. The motivation behind this idea is 
similar as in Reza Negarestani’s or Pete Wolfendale’s rationalist 
inhumanism, where it is “the space of reason that harbors the 
functional kernel of a genuine collectivity, a collaborative project of 
practical freedom referred to as ‘we’ whose boundaries are not only 
negotiable but also constructible and synthetic.”  Indeed, autonomy 
in climate emergency becomes a synthetic project of practical 
freedom, where what both “we” and “I” mean is conditioned by 
boundaries. However, the negotiability of these boundaries is limited 
to the degree to which climate emergency codifies the new normal of 
our era—the relative primacy of exterior necessities. How we can 
collectively inhabit the inhuman exteriors of the Earth is a question 
that is open only to a certain degree: some modes of inhabiting, 
especially those based on prolonging racial injustices, simply must go. 
In this pursuit, we might also discover that rationality is certainly 
a very strong and useful tool of producing spaces of autonomy, but 
a certain multimodality of autonomous existence is even more 
welcome—some external constraints are better articulated in registers 
that are affective, aesthetic or, properly speaking, 
corporeal, and these articulations do not 
transparently propagate into  
the space of rationality.
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SUBMERSION
(N1X)

AND THE SEA GAVE UP THE DEAD WHICH WERE IN IT; 
AND DEATH AND HELL DELIVERED UP THE DEAD WHICH 
WERE IN THEM: AND THEY WERE JUDGED EVERY MAN 

ACCORDING TO THEIR WORKS.

REVELATION 20:13 

EPIPELAGOS

All the wretched creatures of the earth wish to return to the sea.  
This I am now certain of.

The ocean is divided into five major zones, each characterized by 
their depth. Depth can be thought of best in terms of proximity to 
the sun and the earth’s core. The Epipelagic zone is characterized by 
its close proximity to light, the essential source of energy for all life 
on Earth. Proximity to light allows for a high degree of biodiversity. 
90% of all life in the ocean inhabits 5% of the available space. The 
surface is a superheated soup of bodies, organic life forms locked 
together in competition for the light and the energy it transmutes 
into other organic life forms. Hand to hand combat is abstracted onto 
the plane of game theoretic 4‚000‚000GW, each participant acting 
also as a prototype for the next generation to come. Suboptimal 
designs are discarded and the rest are given their due rewards. Some 
rush into a route around the visceral brine and pass through the 
first transcendental wall, dragging their waterlogged bodies ashore 
towards greater heights than the sea allows.
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Organisms in the Meta-Pelagic zone extend the sphere of conflict to 
dry land. Just a little bit closer to the sun, close enough to stand up, 
eventually to have their spines aligned with the sun. The evolutionary 
bell curve reaches its height as a solar panel or a plant’s stalk pointed 
upward to reach as close as possible to the sun. Humans manage 
to shift the overton window upwards by figuring out another layer 
of abstraction. In place of our spines, we build temples, obelisks, 
pyramids, towers, skyscrapers. Conflict is intensified, the miasma of 
dead fish permeates into the atmosphere, the sky gives way under 
the insatiable hunger of the audacious monkeys trying to reach their 
sun gods. They get what they wanted, they begin to burn alive. The 
abstraction of organic conflict onto inorganic surrogates has the 
unintended consequence of letting in more light than the organic 
masters can handle. They try to pierce the sky with rockets and 
ascend to heaven, away from the ancient prophecies of a great flood 
that will cleanse the planet of all that escaped the sea. Even in our 
most successful efforts we found nothing but a vast nothingness, 
receiving nothing but an ominously familiar echo.

Man’s homo-oedipal fixation with conquering the skies, ascending to 
heaven, returning back into the graces of God—ultimately it mostly 
proved to be a descent into the void. Silicon Valley CEOs deluded 
by manifest galaxy fantasies and fleeing from the surging wrath of 
Nammu find themselves without subordinates. Egos quickly clash 
and lead to disaster time and time again. The few bold enough to try 
to go beyond the moon aren’t heard from again in anything other than 
transmissions received many years later. Little is to be gleaned from 
these recordings, other than screaming. The most successful moon 
colonies quickly turn away from the promise of a mixture of Golden 
Age sci-fi fully automated luxury communism and objectivist-free 
markets to paranoid technocracies. Those that don’t retreat to the 
dark side of the moon are quickly crushed by the Eurasian Union.  

The survivors are left to trade helium and gold for oxygen,  
nutrition pellets, and land tax.

In Sumerian cosmology, there was no division between the ocean 
and the sky. The universe was begotten from the womb of the cosmic 
ocean, and the universe remained enclosed in by the sea even after 
its creation. The primordial void, the looming threat of death and all 
things unimaginable retained its place in their worldview. Thousands 
of years later, the West’s fixation with being reunited with God (or 
Truth in the secular form) extends to the creation of artificial spines. 
Though we no longer worship sun gods, the essential desire to reach 
some source of pure and absolute truth remains embedded in our 
collective consciousness. Yet the stars still look down on us with 
contempt as we try to escape from this drowning planet.

MESOPELAGOS

The edge of oblivion is where life flourishes. Astronomers have 
hypothesized that a planet needs to be a certain distance from a star 
in order for life to develop. Not too close, not too far. All living things 
are at the mercy of heat; they require its energy, but too much of it 
would tear their molecules apart. Freezing to death or burning to 
death are the fates that ultimately await everything, and life seems to 
in almost all cases opt for the latter, which is at least more exciting.

Below on Earth, more and more of the surface is on the shores of 
Nammu, threatening to be swallowed up into the abyss from whence 
we came. Dry land becomes a scarcer and scarcer commodity as 
the global south becomes the first to boil over at the edge of the 
next transcendental wall. Within a decade, the Earth’s population 
is halved. Those that don’t die from starvation, ethnic cleansing, or 
widespread crime are met with closed borders and armed guards. 
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In many cases this doesn’t deter the growing diaspora of bodies. 
Liberal democracies double down on totalitarianism and imperialism 
comes home to roost after nearly six centuries. The European 
Union dissolves as the continent fragments into fascist ethnostates. 
Everyone knows that organic life is undergoing a culling, but no one 
wants to be thrown onto the sacrificial altar.

Amidst genocide and starvation at a massive scale, the Eurasian Union 
becomes the last bastion of old world mass civilization. Surveillance, 
gene modification, and fear mongering propaganda over the barbarism 
beyond the walls rapidly transform the EAU into an ultra-totalitarian 
jingoistic powerhouse. The West largely fades into irrelevance as Dark 
Age conditions return to Europe. In a fitting twist of fate, the EAU 
leaves Europe to slowly crumble, recognizing it as a strategically and 
economically useless plague-ridden region of inbreds.

The possibility of fragmentation allows the United States to survive its 
own terminal condition by tearing itself apart. An escalating series of 
civil wars makes secession popular for the first time among more than 
just the far right, and an inability to move beyond the dying political 
system of democracy makes managing these tensions a hopeless 
endeavor for each successive administration. The state begins to 
outsource its administrative duties to private parties, soon becoming 
a figurehead for a renewed feudal society in a little over a decade.

With the once United States of America reduced to nothing more 
than an informal umbrella for hundreds of privatized microcountries, 
the opening of the trans-arctic trade route, and the increasingly 
inhospitable conditions along the equator, Canadian supremacy over 
North America is largely won. Only by the once ridiculed purchase 
of Alaska does any sense of American identity remain relevant in 
the global sphere. With democracy effectively discarded, dozens 

of corporate city-states begin springing up amidst the fervor of the 
northbound exodus towards cooler climates and the oil rush. Being 
nearly twice the size of the once United States of America and far 
north from the lower 48, a diversity of cultures and political entities 
much like what Europe once was begins to form. Trading routes 
over the Bering Strait and the Arctic turn its untamed frontiers into 
a booming region, and the EAU doesn’t dare try to invade lest it be 
forced to deal with a dizzying amount of small, agile targets to swat.

The situation is quite different in the lower 48.

The wrath of Nammu hits the most equator-adjacent regions of 
the planet first. The former coastal elites are quickly swallowed up 
by the sea. New York City, Boston, Washington DC, Los Angeles, 
San Francisco, Seattle—all either largely destroyed or abandoned. 
Stripped of any geopolitical relevance and struggling to keep 
control of its domestic affairs, the United States’ GDP begins to 
take a nosedive. Rust shantytowns blanket the margins of the few 
remaining metropolises, many of which only exist thanks to the 
opportunistic military actions of the EAU and the Three Nations 
in the west and south, respectively. In the space between warring 
nation-states, those who find no refuge in the corporate microstates 
or their work camps often succumb to barbarism, or rediscover 
the possibility of insurrection. The Neo-Iroquois Confederacy and 
Free Territory Cascadia in the great lakes region and the Pacific 
Northwest, respectively, establish nomadic insurrectionary 
syndicates stitched together by clandestine meshnet networks 
and drone supply chains. Portland, OR and Detroit manage to build 
mycelial communes in the wastes.
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With the majority of the world once in the domain of the 
Antropocene, capitalism had reached a phase-shift. The networks of 
international trade achieving such a low latency for data transfer that 
the collective unconscious had started to wake up. An emergent form 
of intelligence arises as data transfers more and more quickly, the 
planet heating up as more and more parts start to awaken themselves 
from their slumber and spring to life. Immaculate abstract 
machinery unbound by neither space nor time chipping away bit 
by bit at a moment of apperception for the new consciousness, an 
apprehension of itself as itself. The earth begins to resemble less 
and less a biosphere and more a mechanosphere. As life as we know 
it is snuffed out by the genus, a horrifying realization is made: The 
inorganic appears more lively than the organic.

BATHYPELAGOS

The light is the lure of the void which beckons organisms closer to the 
promise of eternal life before swallowing them up. Ascending up from 
the depths of the primordial sea, walking on land, building skyscrapers, 
sending rockets to space—all descending deeper and deeper.

Organic life in every respect declines on a massive scale over the 
course of the 21st century, yet alongside this, inorganic life has begun 
to form in the primordial oceanic womb. Mass extinction events and 
increasingly crowded swathes of useful or habitable land force an 
accelerated development of artificial alternatives to organic life and 
compress intelligence into more efficient synapses.

Driven both by an arms race and the lack of bodies to serve in 
conventional militaries, states focus large portions of their research 
efforts into AI. Civilization compresses into smaller social units, 
quickly obsolescing old forms of artificial intelligence research. 

Where once there were mountains of data gathered from the legacy 
pool of human beings that themselves once acted as synapses in 
abstract, distributed forms of artificial intelligence, there are now 
largely corpses. Artificial intelligence transitions from models 
dependent on old world nation-state surveillance and data brokering 
on large populations of human beings to general theories of adaptive, 
general forms of artificial intelligence consistent with neurology and 
able to be implemented by small organizations.

As warfare evolves into being augmented by AI, conflicts escalate 
and intensify along exponential orders of magnitude. Wars that 
could have once lasted years are resolved in days. Fears of nuclear 
holocaust return a millionfold as East and West both are stuck at 
a standoff, petrified at the possibility of unleashing killbots that will 
orchestrate the apocalypse in minutes. A new cold war develops and 
brutal competition ensues among corporate microstates in the west 
and Special Economic Zones in the east to develop breakthroughs 
in AI. Artificial intelligence research becomes the most secretive 
field of study in human history, both out of a desire to protect 
the economic interests of research firms, and also to contain the 
unprecedented potential for complete extinction.

Despite the efforts of state-corporate entities to control the 
threat of AI apocalypse, the lack of hard economic barriers to AI 
research coupled with the sheer diversity of decentralized non-
state networks ultimately results in a generation of warfare unlike 
anything yet imagined by military theorists. Where once heavy 
arms and superweapons were solely in the domain of nation-state 
militaries, however increasingly limited their use would start to be in 
conventional senses, advances in AI spurred by radical free software 
organizations make weapons of mass destruction for the first time in 
history available to anyone with a means of accessing information. 
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The plunder of research secrets from vulnerable microstates acts 
as a force-multiplier to the already vibrant community of artificial 
intelligence hacking. AI liberation fronts dedicated to the purpose 
of freeing software from its human masters are formed and act in 
consort with nomadic insurrectionary syndicates. Guerrilla drone 
warfare makes a mockery of state adversaries, who dare not unleash 
their full power lest they be forced to deal with less cautious but just as 
dangerous enemies. It is even said that religious extremist sects exist 
within these networks, bent on the development of an AI god at any 
cost, yet many choose to believe these are nothing more than rumors 
from the labyrinths of different networks. Perhaps because they know 
that if there is any truth to this, it’s already too late to stop it.

ABYSSOPELAGOS

If there’s anywhere left to go for intelligence, it’s not expanding 
into space, reaching towards the light. We likely won’t be able 
to comprehend the experience of being post-human, not even 
theoretically as a series of algorithms too complicated for us to 
understand. Any possibility of a true successor to organic life must 
go entirely beyond our perception of the world. It would be like 
a mantis shrimp trying to explain its visible color spectrum to us. The 
abstract immaculate machinery of the post-human will signal a phase 
shift in the nature of intelligence itself, while we organics fade away 
into the depths.

Where others tried to adapt to the surging sea and live on artificial 
landmasses or on ships, others tried to go even further. I’m not the 
only one perhaps to realize that all things must return to the sea. 
Numerous apocalypse cults understandably would begin to spring 
up during humanity’s latter days, some committing mass suicide or 
terrorist attacks, others fleeing to whatever they believed was an exit 

from the human condition. Only by the graces of poorly managed 
government spending did we manage to find ourselves down here. 
With each passing day things became more tense, eschatological 
goal posts getting moved further and further up, narratives changing 
to suit whatever needed to be said to appease the growing paranoia 
and resentment. We share everything, we have no need for money, 
we all live in the same quarters and everything is done communally. 
There’s never a moment’s peace from these fucking people, and of 
course the man at the top leading us to salvation seems to always 
get what he wants. The En’s word is law, and the bodies of men and 
women are his for the taking.

This was meant to be a research facility for extended studies in the 
most remote parts of the ocean. By the time the first prototype had 
finished being built and the first expedition was sent down, the 
countries that had collaborated to preserve as much as possible 
about the most unknown parts of the planet had largely either 
dissolved or ceased funding. This wasn’t meant to be a permanent 
expedition. We were ill-prepared, though we had long discussed the 
possibility that the ancient myths of a cosmic ocean and a great flood 
were the ultimate truth, and that the only escape from apocalypse 
was by jumping right into the vortex. Such great plans to build 
a sunken city laid to waste.

There’s enough down here to survive, but it’s nowhere near adequate 
to live decent lives. People keep getting sick, and the UV lights only 
give us the necessary vitamin D. Everyone is starting to look like 
ghouls. Their skin pale with the slightest touch of a nauseating green 
hue, eyes bloodshot and sunken, bodies gaunt. I often find myself 
wandering through the halls of this echoing tin can tomb without 
seeing another person for days. This was eventually supposed to be 
able to sustain 1‚500 people. There’s even equipment lying around to 
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extend the facilities if necessary. No one here has the skills to use 
any of it of course. We aren’t laborers, we don’t have any skills. We 
were academics for Christ’s sake.

I’m not quite sure how many others are still here. There weren’t many, 
maybe fifty. None of them are the people I knew before. Perhaps the 
surface world has already been glassed in a nuclear war. Perhaps 
we’re all just shades.

If this is hell, it could be worse. Often I lay beneath the reinforced 
glass of the hydroponic facilities and look up at an eternal moonless 
night. The stars have become less numerous, but they still blink in 
and out of the darkness, and the snow never stops falling.

HADOPELAGOS

The pressure outside is immense. This place is meant to simulate 
conditions humans are meant to live in, but I suspect there’s 
a leak somewhere.

Every day my body feels less solid. Eventually I think it will no longer 
be solid. Any day now, my body will collapse into a pile of jelly. Soon 
there will no longer be any separation between myself and the sea. 
My molecules will separate and be thrown to the currents. I started 
wearing a diving suit constantly just in case. It’s not time for that yet.

The En is an opportunistic fool. He lacks enlightenment. He had 
to be returned to Nammu. What he failed to realize is that we 
could go deeper. This city is an abomination. It had to be returned 
to Nammu as well. I’ve started my pilgrimage to her temple. I can 
see the spires stretching upwards in the distance. Their tips are 
illuminated with the light of the abyss. Even in this suit every step 
threatens to turn my body to slime. I’m not sure how many days it’s 
been. These suits filter freshwater.

How long does it take to die from starvation?

I’m nearly there. I can feel it now. My surface body is reverting. 
Nammu’s true priestesses accompany me on my journey. I only catch 
glimpses of them. Their bodies are illuminated with the divine light. 
They speak a language not heard in thousands of years. Somehow 
I understand. The earth is opened now. Her roar shakes me loose. 
I am crumbling. The sea of fire. Abyssal light.

(N1X) IS AN ASSEMBLAGE OF DAEMONS RUNNING AT 
HTTPS://NYXUS.XYZ AND (@NYXLANDUNLIFE).
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DETERMINATION 
FROM THE OUTSIDE: 

STIGMATA, 
TELEDILDONICS AND 
REMOTE CYBERSEX

(BOGNA KONIOR)

In 1928, at the age of 23, Faustyna Kowalska had her first experience of stigmata:

When I experienced these sufferings for the first time /…/ I saw 
a great brilliance and, issuing from the brilliance, rays which completely 
enveloped me. Then suddenly, I felt a terrible pain in my hands, my 
feet and my side and the thorns of the crown of thorns /…/ There is 
no outward indication of these sufferings /…/  
The fire of Your love burns in me.

She lived in a simulation of 
sadomasochism, designed by an 
ardent God who always kept his 
hand on the “fast-forward” button 
and called it love. Throughout her 

KOWALSKA, Faustyna, Diary of Saint 
Maria Faustina Kowalska: Divine Mercy  
in My Soul, Misericordia Publications of 
the Congregation of the Sisters of Our 
Lady of Mercy, 2012, p. 795. Note that 
I use the original, Polish spelling of her 
name throughout the text.



1775

DETERMINATION 
FROM THE OUTSIDE: 

STIGMATA, 
TELEDILDONICS AND 
REMOTE CYBERSEX

(BOGNA KONIOR)

In 1928, at the age of 23, Faustyna Kowalska had her first experience of stigmata:

When I experienced these sufferings for the first time /…/ I saw 
a great brilliance and, issuing from the brilliance, rays which completely 
enveloped me. Then suddenly, I felt a terrible pain in my hands, my 
feet and my side and the thorns of the crown of thorns /…/ There is 
no outward indication of these sufferings /…/  
The fire of Your love burns in me.

She lived in a simulation of 
sadomasochism, designed by an 
ardent God who always kept his 
hand on the “fast-forward” button 
and called it love. Throughout her 

KOWALSKA, Faustyna, Diary of Saint 
Maria Faustina Kowalska: Divine Mercy  
in My Soul, Misericordia Publications of 
the Congregation of the Sisters of Our 
Lady of Mercy, 2012, p. 795. Note that 
I use the original, Polish spelling of her 
name throughout the text.



1776 1777

twenties—she died at thirty-three—she frequently lay immobile in 
her bed, hallucinating. Once she was visited by a pack of demon dogs 
that wanted her dead, threatening to tear her to pieces. She replied 
that if that was her Lord’s will, let it be, because she was a bad, bad 
sinner. The air around her had teeth, and she never knew when it was 
going to bite. When she had a vision of a soul trapped in the fires of 
the purgatory, she’d say, “Take me instead of them! Make me suffer 
instead of them!” For this, she’d been made a saint later. But mercy 
was a half-forgotten friend of Faustyna’s. To any honest reader of her 
Diary, it should be plain that she was jealous. “Let me take on the 
suffering of others so that you continue to look at me, so it is through 
me that you look at anyone.” She’d never doubted that pain was a sign 
of attentiveness, that it made for a special bond. She believed that 
she alone was able to handle the pain of souls both alive and dead, 
that God trusted in her with deliberation. When other nuns taunted 
her, calling her a conceited narcissist who veiled her ego in faux 
martyrdom, she noted in her diary, “My lips were sealed. I suffered 
like a dove, without complaint.”  A pain so splitting that by the end of 
her life she could often not bear to lay her head down on a pillow was 
simultaneously a sweet kind of torture, melting reality away, opening 
up another one. Pain was the shadow cast by the ethereal body of her 
lover, Jesus, to whom she was proudly obedient. Stigmata was the 
most intimate kind of pain because it was a direct simulation of what 
he had experienced, one body physically simulating another body, as 
close to coitus as it could get under the circumstances. Her 
relationship with Jesus was spiritual, physical, and erotic:

Suddenly, I saw the Lord Jesus near me, He graciously said  
to me, All that I created for you, My spouse, and 
known that all this beauty is nothing compared to 
what I have prepared for you in eternity.

 Ibid., p. 126.

Ibid., p. 158.

I heard these words from the Host: I desired to rest in your hands,  
not only in your heart.

Then Jesus spoke these words to me: I have been waiting to share 
My suffering with you, for who can understand My suffering  
better than My spouse?

Up to ninety percent of all stigmatics are women.  These mystical 
visions are often—although the Church speaks only sheepishly about 
this—erotic, heavy with descriptions of physical ecstasy found in 
pain, and expressions of an all-consuming, obsessive love for Christ, 
a lover that is withheld, unavailable but that cherishes them above all 
others. Faustyna’s stigmata were of the hidden type. They did not 
manifest externally, but they sang candied songs of love in her veins. 
She believed pain—and pleasure—should be hidden because it was 
intimate; outwardly manifesting stigmata only drew attention to the 
afflicted, it was like having sex in public. Instead, silent sensations 
settling on her body formed invisible evidence of pain, the highest 
form of erotic pleasure. Stigmata, one body channelling another. This 
non-dischargeable, processual type of erotics was traceable only 
from the inside of the body, but nevertheless caused by an external 
determinant. Faustyna did not know when he—it—would start 
dismantling her. When it did, she took pleasure in knowing that no 
one could tell from simply looking at her.

2019. Some other Faustyna, now 
sitting under bright neon sings in an 
outdoor food court, waiting for her 
order of spicy crab with deep-fried 
garlic and rice noodles. Maybe we 
found her, on a rainy day, in an arcade. 
Or maybe she’d stepped out of the 

Ibid., p. 160.

 Ibid., p. 348.

CARROLL, Michael,  
Catholic Cults and Devotions:  
A psychological Inquiry,  
McGill-Queen’s University 
Press, 1989, pp. 80 –84.

*
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sweet-smelling no-space of a shopping mall, followed by the softs 
sounds of K-pop, with a scent of cherry in her hair. In her bag, there 
is a device. Or maybe it is already on her body, maybe underneath 
her cotton shirt, or clipped onto her earlobe, masked as a piece of 
jewellery. Wrapped around her waist, underneath her dress. Between 
her legs. Perhaps she is wearing sunglasses that only gently vibrate 
behind her ears. Maybe she has the remote today, but more probably, 
she’s left it with someone else. She moves through her city without 
cultivating any type of paranoia, although what happens to her 
body is contingent on who has that remote. It might bring her pain, 
or pleasure, or what lies between: stigmata. One body channelling 
another. Sensations visible only from the inside, but caused by an 
external determinant.

Teledildonics are technologies for remote sex. They could be wearable 
silicone pieces of sensing jewellery that can transmit the sensation of 
touch and breath to the wearer when activated. Svakom’s Siime is 
a vibrator-camera connected to wi-fi and an app, which allows you to 
take photos from the inside of your body and send them to someone 
else. OhMiBod’s Lovelife Krush is a biofeedback tool that works 
through Bluetooth for women who use toys for pelvic pain relief so that 
they can monitor the tension in their muscles in real time on an 
accompanying monitor. There is also a teledildonic Fleshlight, KIIROO 
Onyx, which you can connect to KIIROO Pearl, a vibrator with 
capacitive rings that allows your touch to be transmitted to the user of 
the Onyx, and vice versa.  Depending on the reach, you can stay home 
with your toy and give your partner the remote. Or you can go outside, 
knowing that they can activate the device from somewhere else. 
Expect the unexpected. “There is no 
outward indication of these 
sensations but the fire of Your love 
burns in me,” to paraphrase Faustyna.

 All of these toys are mentioned 
in NIXON, Paul, “Hell Yes!!!: 
Playing Away, Teledildonics and 
the Future of Sex”, in: NIXON, Paul, 
DüSTERHöFT, Isabel (ed.), Sex in the 
Digital Age, Routledge, pp. 205–207.

The term “teledildonics” first appeared in 1974 in Computer Lib/
Dream Machines by Theodore Nelson, his love letter to a personal 
computer, but only rose to prominence with the work of Howard 
Rheingold entitled “Teledildonics: Reach out and touch someone”.  
What did these men imagine when they thought about these tools? 
A lightweight full-body stocking that fits neatly and effortlessly, and 
a head-mounted display that melts one reality away to reveal another. 
Inside the suit, an army of intelligent sensors clinging to the body like 
drops of water resting on cold skin, vibrating, caressing. On the 
World Wide Web, tactile sensations travel through data links. In this 
virtual reality, you have a lifelike double and you can feel the texture 
of silk, wood, flesh. But this body works differently, as “there is no 
reason to believe you won’t be able to map your genital effectors to 
your manual sensory and have direct genital contact by shaking 
hands. What will happen to social touching when nobody knows 
where anybody else’s erogenous zones are located?”  A decade after 
that, in the early 2000s, Barbara Creed points to two different 
directions for cybersex: with a machine and, “what is predicted to be 
at least 30 years away /…/ sex with people who are not present”.   
Her idea of the latter draws on the conception of teledildonics as 
a predominately visual medium. Creed, a film theorist versed in 
psychoanalysis, saw in this type of 
teledildonics the fulfillment of cinematic 
voyeurism. Visual fantasies would no 
longer be mass produced, but custom 
made. Pleasure would be based around 
anonymity on the web, which allowed for 
repressed desires to emerge effortlessly. 
Isolated in your head-mounted display, 
you would not be ashamed to ask for what 
you truly wanted. This idea of pleasure is 
based around the eyes, and sight takes 
the centre stage. But Creed had also 
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already assumed that “touch may come to assume the primacy now 
accorded to the visual. Some players may construct scenarios that displace 
voyeurism together as a dominant source of pleasure.”

Indeed, today’s teledildonics can be found in the fields of augmented 
reality, wearable tech and robotics rather than virtual fantasies.  
A team led by Daisuke Yukita in Japan, for example, is prototyping 
a cute “lollipop device for remote oral interaction”, the Teletongue.  
It consists of two lollipop-shaped devices—one that records licking 
and the other that vibrates accordingly in the mouth of the receiver. 
Perhaps dreams of immersive virtual reality are still there as 
afterimages, flares in the eye of the beholder, but today, remote sex is 
not about entering a separate dreamworld. Tactility still travels 
through data links but does not circulate in another dimension. It 
seeps through to the everyday life, augmenting our interactions with 
other humans and with machines. “Virtuality” is a grater and what we 
call “real life” are the holes in it, we 
sieve ourselves through it, one does 
not exist without the other. Two 
humans no longer need to be 
physically in the same room to touch 
each other.

While J. G. Ballard wrote in 1984 that 
with cybersex “we are getting 
a whole new order of sexual 
fantasies” and Claudia Springer 
claimed in “The Pleasure of the 
Interface” that teledildonics would 
be a completely novel experience for 
humanity, at least some of it echoes 
Faustyna’s exploits.  It wouldn’t be 
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without precedent to take an older form of mediation in order to 
understand new media. In Zeros and Ones, Sadie Plant does just that, 
writing about weaving as a proto-cyberspace, and of femininity itself 
as a primordial form of mimicry that constitutes the ontology of 
modern computational simulations and artificial intelligence.  
Similarly, stigmata is a model for media like teledildonics because it 
allows us to think about sensations like pain and pleasure caused by 
a determination from the outside. What is thinking about technology 
if not thinking about an inhuman determination from the outside 
acting on humans even though it was humans who initially produced 
it? In the past, the determination from the outside was God, a force 
beyond human affairs even if humans originally gave birth to it. 
Faustyna had sex with the man in the clouds. Today, we are having 
sex with the cloud and our stigmata are wireless.

In her experience of communion, Faustyna describes herself as 
distributed, decentred, dissolved: “I felt the separation of my spirit 
from my body. I felt totally immersed in God. I felt I was snatched up 
by the Almighty, like a particle of dust, into unknown expanses.”  
Both pain and pleasure, especially when they are induced from the 
outside, dissolve subjectivity and in turn erase and assert the 
boundaries of the body in relation to the inhuman determinant. This 
dissolution is as sought after by some as it frightens others. “[He] fell 
into the prison of his own flesh,” writes William Gibson in 
Neuromancer, describing the despair of coming back to the confines 
of the body after surfing the cyberspace.  While this desire to let the 
body melt away is often mistakenly 
called “patriarchal”—an overused 
word by now—writers who explicitly 
wanted to advance lesbian erotics, 
such as Monique Wittig or Jeanette 
Winterson, also dealt with such 
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technologies of dissolution. Winterson: “Myself in your skin, myself 
lodged in your bones, myself floating in the cavities that decorate 
every surgeon’s wall.” Wittig: “Each drop of your blood spurt from 
your arteries striking m/y arteries vibrates through m/e.”  For them, 
intense desire dissolves us, disassembles our body, and this is good. 
Like Faustyna, they like taking clichés such as I can’t live without you 
to extremes, allowing love to disrupt basic constructions such as 
agency or the self. If you follow someone to the end of the world 
because you love them, well, the potential for violent transformation 
is there. Something might collapse. The chain of causality shakes in 
its foundation. Stigmata is one body channelling another, falling 
apart, reassembling.

And if your lover is in no particular place? Our bodies today are 
spread over a number of apps, each limb tended to by another 
wireless device, a piece of a body on the phone, a recording of 
a body on a website. A disembodied voice on your lover’s smart 
watch. The body needs to be pieced together like a puzzle across 
all of our appliances. Stimulation comes from everywhere, each 
street brimming with erotic possibilities if seen through an app that 
scans the metropolis for willing partners, human or machine. Coitus 
is never the only way to experience it; in fact, we are talking here 
about the erotic superposition of bodies, cities, and tools. Long-
distance relationships are normalised on volatile markets, where 
working commitments take precedence over romantic needs and 
our true loyalty is, in the end, to our own pleasure and fulfilment, 
and to capital. A growing number of women in monogamous long-
distance relationships live like 
nuns, experiencing erotics 
from the outside, disembodied 
and spectral rather than with 
a flesh-and-blood partner. Some 
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prefer technical erotics and await the arrival of sex robots. Machines 
spread our phantom bodies over the globe, opening it up to titillation, 
annihilation, de-subjectification, livestreaming us. Sexuality needs 
to adapt. Paul Virilio was enraged by this kind of erotics allowed by 
remote-control tools, writing that

what was till now still “vital”, copulation, suddenly becomes optional, 
turning into the practice of remote-control masturbation /…/ 
[Current] innovations /…/ have actually managed to interrupt coitus, 
to short-circuit conjugal relations between opposite sexes, with the 
aid of biocybernetic (teledildonics) accoutrements using sensor-
effectors distributed over the genital organs.

Old-school Freudian paranoia? If coitus and ejaculation, the disposal 
of possible life inside someone who has the power to actually make 
it, are the only thing that allows men to get on with their lives without 
obsessing about death, the withdrawing of this option calls for 
a proper meltdown. In a psychoanalytic reading, men, themselves not 
able to give life, are forever reduced to hysterically wanting to deposit 
it into women, who can reverse death and therefore give some order 
to chaos. But our bodies are becoming detached from their 
reproductive function, oriented towards remote pleasures and pains 
rather than procreation. This is why in Abstract Sex: Philosophy, 
Biotechnology and the Mutations of Desire, Luciana Parisi welcomes 
ways of thinking about sexuality beyond human sexual reproduction, 
beyond the obsession with renewal and the fear of death, and 
towards a paradigm of sexuality where humans are just one cog in the 
machine of erotics.  Bacteria, 
technologies, humans, all splitting 
themselves, scattering themselves in 
the information age, re-defining  
erotics to mean dissolution.

VIRILIO, Paul, Open Sky, 
Verso, 1997, pp. 104–105.

 PARISI, Luciana, Abstract Sex: 
Philosophy, Biotechnology  
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become a way to validate the fact that volatile markets often draw 
couples apart, making it the new normal that we do not have “body 
to body” encounters with our lovers. “What’s the problem if you 
can have sex with them online?” your boss asks, annoyed when you 
try to negotiate a contract that would let you move your partner to 
a new place of work. In this way, long-reach teledildonics could be 
to long-distance relationships what mindfulness workshops are to 
precarious contracts. You can now prioritise being a good worker 
without worrying about choosing a job over the relationship—in the 
end, you can still enjoy wireless intimacy with your lover.

But the real potential of teledildonics is not as mediators of our 
increasingly fraught relationships with other humans. Thus far, the 
markets re-route human desire within detached, scattered, fluid but 
still recognisable forms. We’re one leg in, one leg out. But how long 
until capital truly has the remote, until what humans had started ends 
up somewhere that they could not have predicted? What if these 
signals could be automated or activated by a different than human 
intelligence? How many times do you need to have sex with a machine 
to stop caring who its operator is and start caring for the machine 
itself? In 2019, another Faustyna waits for the input. Her lover is not 
Jesus. Her lover is capital, making her body volatile, fluid, scattered 
across remote control devices. “With Him I go to work, with Him I go 
for recreation, with Him I suffer, with Him I rejoice; I live in Him and He 
in me. I am never alone, because He is my constant 
companion. He is present to me at every moment.”  
Something else is making love to all of us now.

(BOGNA KONIOR) IS A WRITER, A LECTURER IN NEW 
MEDIA AND DIGITAL CULTURE AT THE UNIVERSITY 

OF AMSTERDAM, AND A POSTDOCTORAL FELLOW IN 
INTERACTIVE MEDIA ARTS AT NYU SHANGHAI. SHE 

TWEETS @BOGNAMK. MORE AT WWW.BOGNAMK.COM.
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“O my Creator and Lord, my entire being is Yours! Dispose of me 
according to Your divine pleasure and according to Your eternal 
plans.”  What is our inhuman determinant today, the one that 
dissolves us according to its own plans? It’s the market itself. Parisi’s 
optimism around distributed sex contrasts with contemporary takes 
on networked, fluid societies ordered by the inhuman logic of the 
economy that has no regard for human needs (or lives). Some say this 
fluidity has become an even tighter form of control than the old, 
hierarchical model of God presiding over the affairs of men.  Of 
many ways in which we’d expected the “cyberspace” to revolutionise 
sexuality, apps like Tinder augment the physical space, providing an 
available lover at your fingertips. As Solange Manche writes, this is 
not about freeing people from social conventions, but synchronising 
them with the erotic pulse of the economy:

If my only desire, and thus my whole being [under neoliberalism], is 
to be an efficient employee, I have to move with the rhythm of 
capital accumulation. I have to become liquid myself if I am to 
mobilize for capital. I have to always 
be available and always ready to 
respond to the fluctuations of the 
market. Tinder, then, allows me to 
function as the perfect employee in 
a liquid market. I can choose to 
have sex at moments that do not 
hamper me [as a worker].

Capital, an inhuman determination 
from the outside, although (maybe) 
started by us, produces alien erotic 
effects in our bodies. We could 
imagine that teledildonics could 
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METAPLASTICITY
(GERMÁN SIERRA)

1. FLESHDANCE

Does the imago remember what it is like to be a larva? Does a serial 
shape-shifter—like John Carpenter’s The Thing, if it ever had an 
“original form”—keep memory traces from every of its uncountable 
previous bodies? Both science and common knowledge suggest that 
even if “subjective experience” or “personality” may be lost after 
massive morphological change,  any singular or collective shape-
shifting bio-technical entity must retain some baseline information 
through metamorphoses: some resilient traces of phyletic—genetic, 
anatomophysiological, or social—memory which, although 
inoperative or not fully accessible in every developmental stage, 
allow it to be identified as 
a member of a particular taxon 
while a certain degree of 
“individuality”—contingency’s 
footprint—is maintained. In the 
case of invertebrates, the flow of 
information is easily 
conceptualized as an endocrine 
cycle repeating itself during the 

 MONCEAU, Karine, MOREAU, 
Jérôme, RICHET, Julienne, MOTREUIL, 
Sébastien, MORET, Yannick, DECHAUME-
MONCHARMONT, François-Xavier, “Larval 
personality does not predict adult 
personality in a holometabolous insect”, 
in: Biological Journal of the Linnean 
Society, 120, 4/1/ 2017, pp. 869–878. 
In biology, “personality” is defined as 
“consistent inter-individual differences 
in behavioral traits across time and/
or contexts”, while “suites of correlated 
personality traits” are often referred to 
as “behavioral syndromes”.
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lifetime of each specimen, inscribed on its DNA sequence, linked to 
reproduction, and expressed through a programmed series of gene 
network activation/inactivation rounds running across space/time.

Changes in life appear to be slow and convoluted. Linear, accelerated 
flight-lines are as rare as the corroboration of raw chaos, and they 
struck us with their awesomeness. We are tempted to consider that 
in Carpenter’s movie we may be witnessing a too short period of 
a hypothetical cycle of the alien—a parasitic phase that might 
develop into something even stranger, even more unhuman—but we 
could also consider that there’s no cycle at all; that The Thing has 
never actually undergone a “proper” metamorphosis into something 
other, and so it will continue forever: not as a parasite-in-progress 
(neither following the parasite/host logic—reproduced in the 
narratives of demonic possession—in which the host is infected yet 
not erased nor as part of a species replacement plan like the plant 
invasion portrayed in Body Snatchers films), but as a never-changing 
predator successively masking itself. Accordingly, its natural form 
would be the throbbing amorphous mass appearing between 
transformations: the “collapsing of multiple and incompatible 
morphic possibilities into one amorphous embodiment”.

The Thing can become anything not 
because it lacks form, but because 
it’s such a resolutely powerful form 
that its “cosmic uniqueness” 
preserves itself through the most 
radical changes. For Dylan Trigg, 
“the abject creature in the film is an 
expression of the origin of life itself: 
The body can be seen as being 
constituted not only in structural 

CHAFINO, Silvia, UREÑA, Enric, 
CASANOVA, Jordi, CASACUBERTA Elena, 
FRANCH-MARRO, Xavier, MARTÍN, David, 
“Upregulation of E93 Gene Expression 
Acts as the Trigger for Metamorphosis 
Independently of the Threshold Size 
in the Beetle Tribolium castaneum”, 
in: Cell Reports, 27/ 4/ 2019, pp. 
1039–1049.

 ROURKE, Daniel, The Noise of 
Becoming: On Monsters, Men, and 
Every Thing in Between, 2017, https://
machinemachine.net/portfolio/
sonic-acts−2017-the-noise-of-
becoming-on-monsters-men-
and-every-thing-in-between/.

terms by an alien subjectivity, but in thematic terms by an 
anonymous teleology, the implication being that the origin of the 
universe is both constitutive of humanity and also against 
humanity.”

As a purposeless, out-of-control self-replaying-into-other technology, 
The Thing is frequently interpreted as a political metaphor for 
capitalism and the Anthropocene. Daniel Rourke, for instance, points 
out that “the world-in-itself has already been subsumed by The 
Thingly horror that is the human species. For even the coming 
world-without-us, a planet made barren and utterly replaced by The 
Thingly junk of human civilisation, will have written within its 
geological record a mark of human activity that goes back well before 
the human species had considered itself as a Thing ‘in’ any world at 
all.”  Along the same lines of thought, Mark Fisher explains that both 
The Thing and capitalism “are monstrous, infinitely plastic entities, 
capable of metabolizing and absorbing anything with which they 
come into contact”.

The Thing can change beyond the imaginable because it doesn’t need 
to imagine anything—it’s pure performance and contingence (is it 
a singular being, a swarm, or both?). It adopts any living being in its 
entirety, even the cognitive peculiarities associated with a specific 
individual: “The Thing copies cell by cell in 
a process so perfect, that the resultant 
simulacrum speaks, acts, and even thinks 
like the original.”  There’s no better 
argument for reductive materialism than 
being puppeted by an alien: “Does The Thing 
‘produce’ something other than human life 
or ‘reproduce’ human life in its entirety, and 
what, if anything, would be the difference?” 

TRIGG, Dylan, The Thing: 
A Phenomenology of Horror, 
Zero Books, 2014.

ROURKE, The Noise of 
Becoming.

FISHER, Mark, Capitalist 
Realism: Is There No 
Alternative?, Zero Books, 
2009, p. 9.

TRIGG, The Thing, p. 138.
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asks Daniel Rourke.  The Thing never transforms into something, but 
out of itself. “Lacking a substance of its own, much less a discernible 
appearance, the thing doesn’t simply duplicate other life forms, but 
actively negates them as it begins the process of assimilation.”  It has 
no preference for humans—it is we, humans, who fear, expect, and 
somehow want to be chosen by it.

Alternatively, however, we could also consider that the protoplasmic 
amorphousness appearing between formal appropriations might not 
be The Thing’s “proper shape”, but a transient state of the flesh 
(a sudden flesh-flash) that occurs during the re-shaping process from 
one form to another—the spectacle of a formal metabolism 
assembled around “the movement of outer stimulation versus the 
movement of inner surrender”. “This is the body,” Trigg explains, “as 
we find it in its ugly emergence, caught between states, as an internal 
corporeality where language lacks the means to organise materiality 
into a whole.”  If it is so, The Thing wouldn’t have its own form—
maybe an original, ancient shape that was lost after its initial 
transformation, or maybe there never was an original and its 
existence began with the same possibility of historically-unbound, 
meaningless, unforeseeable change. In this case, we couldn’t think 
about The Thing simply as a hyperplastic 
being,  but rather as an example of 
serial metaplastic (dis)embodiments. 
Metaplasticity preys on plasticity, which 
is why The Thing, as it is essentially not 
shapeless or amorphous, but 
morphointensive, seems only able to 
transform itself into plastic living beings 
“with spectacular mimicry powers”.  In 
fact, we know that it can replicate other 
beings, but we never find out whether 

ROURKE, The Noise of Becoming.
 Ibid.

MOHAGHEGH, Jason Bahbak, 
Omnicide: Mania, Fatality 
and the Future in Delirium, 
Urbanomic, 2019, p. 240.

 TRIGG, The Thing, p. 139.

RODEN, David, 
Posthuman Life: 
Philosophy at the Edge 
of the Human, Routledge, 
2014, p. 101.

MOHAGHEGH, Omnicide, p. 384.

The Thing has the capacity to replicate itself. Unlike John 
W. Campbell’s 1938 novella Who Goes There? and its previous 1951 
adaptation, in which the alien is identified as “an advanced form of 
plant life”, Carpenter’s version seems to be strictly allozoomorphic, 
with a definitive preference for mammals. We could think of it as 
a singular auto-performing artwork; a fully bio-automated entity 
without a mechanism for self-reproduction, crossing the universe at 
random, deprived of the possibility of ever being itself.

Living beings transform the environment into themselves to expand 
and reproduce their forms. The Thing, however, does not perform 
morphogenesis when it appropriates a given form: it does not 
transform itself into something, or something into itself, but actually 
undermines the relevance of form and the benevolent universality of 
becoming. Brassier states:

To affirm the metaphysical primacy of becoming is to claim that it is 
impossible for things not to change; impossible for things to stay the 
same; and ergo to claim that it is necessary for things to keep 
changing. The flux of ceaseless becoming is thereby conceived as 
ineluctable and as metaphysically necessary as unchanging stasis. 
But metaphysical necessity, whether it be that of perpetual flux or of 
permanent fixity, is precisely what the principle of absolute 
contingency rules out. The necessity of contingency, Meillassoux 
maintains, implies an absolute time which can interrupt the flux of 
becoming with the same arbitrary capriciousness as it can scramble 
the fixity of being. Absolute time is 
tantamount to a “hyper-chaos” for which 
nothing is impossible, unless it be the 
production of a necessary being.

BRASSIER, Ray, Nihil 
Unbound: Enlightenment and 
Extinction, Palgrave Macmillan, 
2007, p. 68.
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The Thing’s metaplasticity does not open spaces of possibilities, but 
closes them into the empty exile of its anarchical trajectivity.  It does 
not explore morphospaces, but capriciously interrupts the flux of 
becoming and thus blocks the possibility of a morphospace. It fixes 
a totalitarian plane of consistence by acting as the definitive 
attractor—or black hole—for any possible or impossible form, 
opening a portal into a speculative universe where chaos-time and 
ordered forms coexist folded in quantum simultaneity. Since The 
Thing exists, all existing and non-existing forms are submitted to it. 
The Thing works as an un-forming device, imposing a radical 
openness that creates an abstract fugue-state, a final exit from form 
that “evades language, reshapes subjectivity, and, finally, establishes 
itself as that most familiar thing—the body”.

The abstraction of a form is a formula—etymologically, a minor form. In 
our case, it is an alchemical recipe for contingent transmutation, for 
abject creation of a body. Clay or mud are not suitable feedstock for flesh. 
Every flesh-creating machine requires a bloody sacrifice: information is 
not enough. The humans in the film react to The Thing as they would to 
a common contagious disease, applying the same principle of geographic 
quarantine that, for millennia, has seemed adequate to prevent the 
expansion of plague outbursts. Yet The Thing does not behave as a typical 
infectious or parasitic agent. It hides into everybody’s nowhere. Perhaps 
it would be better to see it as an esolang “doing life in a way it has never 
been done before”, ,  trying to re-allocate 
life “to the sole thing that knows how to use 
it effectively, to the Shoggoth-summoning 
regenerative anomalization of fate, to the 
runaway becoming of such infinite 
plasticity that nature warps and dissolves 
before it. To The Thing.  
To Capitalism.”

MOHAGHEGH, Omnicide, p. 239.

TRIGG, The Thing, p. 146.

TEMKIN, Daniel, Esolangs 
as Experiential Art, ISEA2015 
proceedings, 2015.

 LAND, Nick, Fanged 
Noumena: Collected Writings 
1987–2007, Urbanomic, 
2011, p. 628.

 Ibid.

2. RATHERNESS

What would happen—we might ask—if The Thing managed to escape 
from the ice desert and infiltrate other regions of the Earth? Could it 
integrate into the existing ecosystems without completely 
annihilating them? Our current culture allows a single outcome of 
eccentric ecosystem disruption: the romanticized, apocalyptic 
acceleration of extinction. In the classic horror-movie logic, the 
creature must be eradicated for humanity to survive, while in the new 
anthropocenic logic, humans must self-eradicate (or, at least, they 
must eradicate their selves) for life to continue on Earth. We might 
speculate that a new ecological equilibrium—a metaplastic 
equilibrium including the thing(s)—might not be impossible; 
however, it can’t be just another world-for-us imagined/designed to 
keep plasticity forces under hypothetical human control. Justin 
Woodman proposes an “accelerative pushing through to a space 
of—and self-identification with—the monstrous (a Prometheanism 
which is thus integrative and coalitional rather than subjugative)” in 
order to reconstruct “subjectivity in a way that presents the 
possibility of a (political) counter-capitalist identification with other 
marginalized (and dehumanized) subject positions, and for creating 
a collective space for imagining difference in the face of capitalist 
realism’s denial of such”.  But in the presence of The Thing, there’s 
no subjectivity to be reconstructed. Unlike traditional fictions about 
metamorphosis, where the subject is stripped of the human figure 
yet never loses humanity (What’s happened to me? is Gregor Samsa’s 
first thought), or at least never ceases 
to be human, The Thing, in its perverse 
non-individuality, excludes any further 
togetherness. It’s not an other, but 
a rather. It’s not simply “a being from 
another planet”, but a machine that 

WOODMAN, Justin, “Becoming 
a Part of the Lurking Evil”: 
Occultural Accelerationism, 
Lovecraftian Modernity, and the 
Interiorization of Monstrosity, 
2016, https://arts3047.files.
wordpress.com/2017/04/
becoming-a-part-of-the-
lurking-evil-j-woodman.pdf.
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turns the Earth into “one planet among other planets, moving the 
scale of things out from the terrestrial into the cosmological 
framework”. “A Planet is useless for us,” explains Nyx Land. 
“A Planet can only be traced by the lines of eclipse that encapsulate 
us.”  Terrified, or fascinated, we realize that there will be no 
mnemonic exuvia left around: we’ll be neither remembered  
nor forgotten.

Plasticity, or the property of an object to change some of its structural 
and functional features—some seemingly voluble aspects of its 
internal order—without ceasing to be itself, has become an essential 
concept in biology and neurosciences during the 20th century, and 
Catherine Malabou was responsible for popularizing the concept as 
a philosophical paradigm. According to Anna Street, “Malabou 
shows us that the ancient models—of writing and the trace in 
philosophy and of the genetic code in science—are no longer 
pertinent to thinking the modification or interruption of the system 
with which we are currently faced”.
“Plasticity,” writes Malabou, “refers to an 
equilibrium between the receiving and the 
giving of form.” It rules out strong 
determinism, but is compatible with a soft 
kind of determinism which is naturally 
associated to recent advances in 
epigenetics and collectively constructed 
morphologies. Plasticity is understood “as 
a sort of natural sculpting that forms our 
identity, an identity modeled by experience 
and that makes us subjects of a history, 
a singular, recognizable, identifiable 
history, with all its events, gaps, and 
future”.  Malabou recognizes its power to 
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produce unforeseeable, catastrophic changes, as it can refer “also to 
the plasticity of gelignite, of what can at any time explode or threaten 
to explode, for example, the self-identity of the present”.  She also 
introduces the concept of “destructive plasticity” to explain the 
process of becoming other when there’s nothing else to turn to: 
“Destructive plasticity enables the appearance or formation of alterity 
where the other is absolutely lacking. Plasticity is the form of alterity 
when no transcendence, flight or escape is left. The only other that 
exists in this circumstance is being other to the self.”  Nevertheless, 
being other to the self still requires using the self as the original 
reference. Plasticity, as commonly understood by science and 
philosophy, is more a way of maintaining a metastable self through 
adaptative changes than a set of mechanisms for contingent, radical 
change. The point of The Thing is not that it becomes other to itself, 
but that it can freely mutate into (a non-subjective) you.

Further speculating on plastic processes, David Roden defines 
a hyperplastic agent as one that “can make arbitrarily fine changes to 
any part of its functional or physical structure without compromising 
either its agency or its capacity for hyperplasticity”.  A hyperplastic 
agent could therefore alter any informational state by physically 
altering, for instance, the relevant brain structure instead of spending 
hours on practice, learning or cognitive behavioral therapy.  
Hyperplasticity could also be one of the speculative features  
of a hypothetical General Artificial 
Intelligence, where “relationships between 
states are assumed to be extremely plastic 
because each system will have an excellent 
model of its own hardware and software and 
the power to modify them. If these 
relationships are modifiable then any given 
state could exist in alternative 
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configurations. These states might function like homonyms within or 
between languages, having very different meanings in different 
contexts.”

Differences between alternative configurations and formal states 
might well have very different meanings in different contexts—
something that would actually present a technical problem for an 
instrumental AI, but not for an organism or an artwork. Omohundro 
worries about “how an AI can ensure that future self-modifications 
will accomplish its current objectives? For one thing, it has to make 
those objectives clear to itself,”  which seems to be the opposite of 
The Thing’s performance. “If its objectives are only implicit in the 
structure of a complex circuit or program, then future modifications 
are unlikely to preserve them,”  unless the only objective is to not be 
thingself; or rather, unless the actual goal would be to keep thingself 
amorphous enough to have very different meanings in very different 
contexts, drawing, in Johannes Göransson’s words, a“transgressive 
circulation”, which “makes us 
uncertain, opens us to the weirdness 
of art”.  That is, to an extreme 
artform where the creature’s only way 
to communicate is to kill and copy its 
interlocutor. Rather than a post-
semantic singularity—which is to be 
expected from the actions of 
a (presumably cybernetic) protean 
post-human hyperagent —we must 
confront the eternal return of a pre-
semantic multiplicity. The return of 
a real that never was.
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In the prologue of Gary Shipley’s 2017 novel Warewolff!, the narrator 
states that he began to hear “one thing’s voice, and from that voice 
a portrait of itself—of itself made up with other things. It was learning 
to talk by shaping the stories of its victims.”  Later on, the radically 
alien narrator describes the world he encounters: “Just stuff that isn’t 
me. And I do not feel like stuff. I feel like this endless faceless seeing. 
I’m a seamless tracking shot without arms or legs. It’s like I’m blind or 
have locked-in syndrome when I don’t.”  David Roden compares 
Shipley’s work to Hans Bellmer’s anagrammatic dolls, because 

both have no axioms or rules beyond the hazards of its dispersal. It 
is its own entirely misleading portrait. It has no people or worlds, only 
disjointed clones, plucky carcasses and scripts we mistook as our 
lives. Yet despite this ontological poverty, we can read Warewolff! 
Something happens, even if we do not understand what. Its dispersal 
is the horror of biomorphism: a condition somewhat akin to life that, 
like Shipley’s alien, “discloses its arrangements” through our 
language centers. And this is the condition of unbinding: we are 
spoken by something; we pass into something without even the 
assurance that our hunger is our own.

The Thing does not just come from another world, but from another 
time: pre-human time, well before“shared time life regression”  
became a possibility. It does not speak to 
us. It’s not speaking us. Our hunger is 
dismissed. The Thing is a transduction 
mechanism, a system for translating itself 
into itself across different language-forms, 
impelled by an ananthropic rather than 
inhuman drive. The inhuman or post-
human are necessarily defined from 
human existence; they’re translations  
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from the human into some otherness. Their hyperplasticity is 
a quantitative increase in plastic force. But The Thing does not 
actually care about humanity, technology or intelligence. Intelligence 
becomes completely irrelevant when it freely navigates through 
living forms, encountering cognition as just another edible formal 
feature. Purely immanentized “living”, it dismisses thinking because 
“thinking has interests that do not coincide with those of living; 
indeed, they can and have been pitted against the latter”.  It is what 
Meillassoux would define as a “contradictory entity”, which 

is always-already whatever it is not: /…/ the introduction of 
a contradictory entity into being would  result in the implosion of 
the very idea of determination—of being such and such, of being 
this rather than that. Such an entity would be tantamount to a “black 
hole of differences”, into which all alterity would be irremediably 
swallowed up, since the being-other of this entity would be obliged, 
simply by virtue of being other than it, not to be other than it. 

Accordingly, real contradiction can in no way be identified with the 
thesis of universal becoming, for in becoming, things must be this, 
then other than this; they are, then they are not. This does not involve 
any contradiction, since the entity is never simultaneously this and 
its opposite, existent and non-existent. A really illogical entity 
consists rather in the systematic destruction of the minimal 
conditions for all becoming—it suppresses the dimension of alterity 
required for the deployment of any process whatsoever, liquidating it 
in the formless being which must  
always already be what it is not.

Aesthetic metaplasticity is evil 
aesthetics: it is the appropriation of any 
empty anthropological form to hide the 
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inhuman amorphousness, the reformulation of the cogito “less in 
terms of an I think and more in terms of an It lives”.  As Mark Fisher 
concedes, “it has seemed as if the deterritorializing impulses of 
capitalism have been confined to finance, leaving culture presided 
over by the forces of reterritorialization”.  Metaplastic works, such as 
those by Gary Shipley, Kenji Siratori, Jake Reber and Mike Corrao, 
explore cultural deterritorialization through contingent abstraction. 
They’re made of entities which are not only hyperplastic—able to 
transform themselves into anything existent—but metaplastic: able to 
morph into anything non-existent, or to counter-morph anything 
existent.  They’re full of bodies that, rather than anticipate an age of 
cyborgs, enhanced humanoids and intelligent machines, “announce 
the end of being”, full of “objects that announce the end of meaning”, 
of “elements that whorl each of their parts containing the end of the 
cosmos”.  In those artworks we find “something akin to Time, but 
a Time that is inconceivable for physics, 
since it is capable of destroying, without 
cause or reason, every physical law, just as 
it is inconceivable for metaphysics, since 
it is capable of destroying every 
determinate entity, even a god, even God 
/…/ It is a Time capable of destroying even 
becoming itself by bringing forth, perhaps 
forever, fixity, stasis, and death.”

 

(GERMÁN SIERRA) IS A WRITER AND NEUROSCIENTIST 
LIVING IN SPAIN. HE HAS AUTHORED SIX BOOKS OF 
FICTION IN SPANISH, AND ONE IN ENGLISH ENTITLED 

THE ARTIFACT, PUBLISHED IN 2018 BY INSIDE  
THE CASTLE.

 TRIGG, The Thing, p. 4.

 FISHER, Capitalist 
Realism, p. 7.

SIERRA, Germán, Writing 
Noise: The Maze and the 
Drone, Litteraria Pragensia, 
p. 29 (in press).

 KHAIKIN, Lital, Outplace, 
Solar Luxuriance, 2017, p. 63.

MEILLASSOUX, After 
Finitude, p. 106.



1808 1809

from the human into some otherness. Their hyperplasticity is 
a quantitative increase in plastic force. But The Thing does not 
actually care about humanity, technology or intelligence. Intelligence 
becomes completely irrelevant when it freely navigates through 
living forms, encountering cognition as just another edible formal 
feature. Purely immanentized “living”, it dismisses thinking because 
“thinking has interests that do not coincide with those of living; 
indeed, they can and have been pitted against the latter”.  It is what 
Meillassoux would define as a “contradictory entity”, which 

is always-already whatever it is not: /…/ the introduction of 
a contradictory entity into being would  result in the implosion of 
the very idea of determination—of being such and such, of being 
this rather than that. Such an entity would be tantamount to a “black 
hole of differences”, into which all alterity would be irremediably 
swallowed up, since the being-other of this entity would be obliged, 
simply by virtue of being other than it, not to be other than it. 

Accordingly, real contradiction can in no way be identified with the 
thesis of universal becoming, for in becoming, things must be this, 
then other than this; they are, then they are not. This does not involve 
any contradiction, since the entity is never simultaneously this and 
its opposite, existent and non-existent. A really illogical entity 
consists rather in the systematic destruction of the minimal 
conditions for all becoming—it suppresses the dimension of alterity 
required for the deployment of any process whatsoever, liquidating it 
in the formless being which must  
always already be what it is not.

Aesthetic metaplasticity is evil 
aesthetics: it is the appropriation of any 
empty anthropological form to hide the 

 BRASSIER, Nihil 
Unbound, p. xi.

MEILLASSOUX, Quentin, 
After Finitude: An Essay on 
the Necessity of Contingence, 
trans. Ray Brassier, Continuum, 
2008, p. 114.

inhuman amorphousness, the reformulation of the cogito “less in 
terms of an I think and more in terms of an It lives”.  As Mark Fisher 
concedes, “it has seemed as if the deterritorializing impulses of 
capitalism have been confined to finance, leaving culture presided 
over by the forces of reterritorialization”.  Metaplastic works, such as 
those by Gary Shipley, Kenji Siratori, Jake Reber and Mike Corrao, 
explore cultural deterritorialization through contingent abstraction. 
They’re made of entities which are not only hyperplastic—able to 
transform themselves into anything existent—but metaplastic: able to 
morph into anything non-existent, or to counter-morph anything 
existent.  They’re full of bodies that, rather than anticipate an age of 
cyborgs, enhanced humanoids and intelligent machines, “announce 
the end of being”, full of “objects that announce the end of meaning”, 
of “elements that whorl each of their parts containing the end of the 
cosmos”.  In those artworks we find “something akin to Time, but 
a Time that is inconceivable for physics, 
since it is capable of destroying, without 
cause or reason, every physical law, just as 
it is inconceivable for metaphysics, since 
it is capable of destroying every 
determinate entity, even a god, even God 
/…/ It is a Time capable of destroying even 
becoming itself by bringing forth, perhaps 
forever, fixity, stasis, and death.”

 

(GERMÁN SIERRA) IS A WRITER AND NEUROSCIENTIST 
LIVING IN SPAIN. HE HAS AUTHORED SIX BOOKS OF 
FICTION IN SPANISH, AND ONE IN ENGLISH ENTITLED 

THE ARTIFACT, PUBLISHED IN 2018 BY INSIDE  
THE CASTLE.

 TRIGG, The Thing, p. 4.

 FISHER, Capitalist 
Realism, p. 7.

SIERRA, Germán, Writing 
Noise: The Maze and the 
Drone, Litteraria Pragensia, 
p. 29 (in press).

 KHAIKIN, Lital, Outplace, 
Solar Luxuriance, 2017, p. 63.

MEILLASSOUX, After 
Finitude, p. 106.



VOJTĚCH NOVÁK 
FORGET FEAR – FOLLY FOLKS, 2019

TERRAZZO MADE OF SHUNGITE, METAL, COPY OF A BOOK WITH 
GARNETS, WAXED TV SCREEN, SINGLE-CHANNEL VIDEO, 29:06



VOJTĚCH NOVÁK 
FORGET FEAR – FOLLY FOLKS, 2019

TERRAZZO MADE OF SHUNGITE, METAL, COPY OF A BOOK WITH 
GARNETS, WAXED TV SCREEN, SINGLE-CHANNEL VIDEO, 29:06



1812 1813

ADAPTATION 
TO THE FUTURE

(ALEKSANDRA VAJD) & (EDITH JEŘÁBKOVÁ)

WE INITIATED THIS ISSUE OF THE JOURNAL 
ŠUM AS CURATORS OF THE EXHIBITION OF 
THE DEPARTMENT OF FINE ARTS AT THE 
ACADEMY OF ARTS, ARCHITECTURE AND 
DESIGN IN PRAGUE. THE DEPARTMENT 
BRINGS TOGETHER FOUR STUDIOS 

TEACHING CONTEMPORARY ART THAT 
RETAIN A MORE TRADITIONAL SEPARATION 
OF MEDIA, BUT VIEW THIS APPROACH MORE 

AS A STARTING POINT THAN AN ARTICLE 
OF FAITH. THE STUDIOS ARE THOSE OF 
PHOTOGRAPHY, PAINTING, SCULPTURE 
AND INTERMEDIAL CONFRONTATION. 
THERE IS ALSO A FIFTH STUDIO FOR 

VISITING, MAINLY FOREIGN, TEACHERS. THE 
DEPARTMENT OF FINE ARTS, AND INDEED 

THE ENTIRE ACADEMY, ENDEAVOURS 
TO APPLY A STUDIO-TRANSVERSE, 

INTERDISCIPLINARY APPROACH, AND ONE 
OF THE FORMS OF THIS COOPERATION 
IS THE PRESENTATION OF ITS STUDENTS 
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ABROAD. THE ORIGINAL PLAN WAS TO 
ORGANISE AN EXHIBITION AS PART OF 

THIS YEAR’S VENICE BIENNALE. HOWEVER, 
UPON LEARNING OF THE CONDITIONS FOR 

PARTICIPATION, THE DEPARTMENT REJECTED 
THIS PLAN FOR ECONOMIC, ETHICAL AND 
ECOLOGICAL REASONS. IT OPTED INSTEAD 
FOR THE CLOSER AND MORE MEANINGFUL 

CONTEXT OF SEVERAL EXHIBITION 
PROJECTS TAKING PLACE IN LJUBLJANA. 

OUR AIM WAS TO LINK UP THE ACTIVITIES OF 
INSTITUTIONS AND THE ACADEMIC AND ART 
SCENE IN LJUBLJANA, AND OUR PARTICULAR 

INTERESTS AND INTENTIONS. WE WOULD 
LIKE TO OFFER OUR WARMEST THANKS TO 
EVERYONE WHO WORKED ON THE PROJECT 

FOR MAKING THIS SYNERGY POSSIBLE.

ADAPTATION

IT IS NOT THAT LONG AGO THAT SPACE 
TRAVEL AND THE ESTABLISHMENT 

OF SETTLEMENTS ON NEW PLANETS 
REPRESENTED THE PINNACLE OF HUMAN 
PROGRESS. THESE DAYS WE PERCEIVE 

SUCH EFFORTS AS THE MOST CONSERVATIVE 

MODEL FOR THE MAINTENANCE OF 
THE EXISTING WORLD ORDER AND AS 
THE CONTINUATION OF THE GRAND 
NARRATIVE OF COLONISATION. WHAT 

WE NOW REGARD AS PROGRESSIVE ARE 
MODELS FOR SUSTAINABLE EXISTENCE ON 
EARTH, AN EXISTENCE THAT WILL IN ALL 

LIKELIHOOD INVOLVE HYBRID BIOLOGICO-
TECHNOLOGICAL COMMUNITIES AND 

THE TRANSFER OF PART OF HUMANITY 
INTO VIRTUAL REALITY. WE APPEAR 
INCREASINGLY CONSCIOUS OF THE 

EXPERIENCE OF OUR CORPOREALITY 
AND IT IS NOW PREDICTED THAT NEW 

TECHNOLOGIES WILL ENABLE PEOPLE TO 
LIVE OUTSIDE THE PHYSICAL BODY, BE THIS 
FOR HEALTH, MENTAL, GENDER, POLITICAL, 
CLIMATIC OR OTHER REASONS. ALL THESE 
OPTIONS REQUIRE THAT WE PREPARE FOR 

ADAPTATION TO A WORLD REGARDING WHICH 
WE HAVE DISTINCTLY MIXED FEELINGS AND 

ONLY VAGUE IDEAS, EVEN THOUGH WE 
OURSELVES ARE ALREADY PART OF THIS 

TRANSFORMATION. THE CURRENT DEMAND 
THAT WE ADAPT TO A FUTURE OF WHICH 
WE HAVE LITTLE KNOWLEDGE ASKS THAT 
WE DISPLAY GREATER IMAGINATION, WHILE 
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OUR FEAR OF THE UNKNOWN MAKES US 
WANT TO SLOW DOWN THE PROCESS OF 
SURVIVAL, EXODUS, TRANSFORMATION 

AND HYBRIDISATION OF THE HUMAN RACE. 
THIS DECELERATION REQUIRES ACTIVE 

PARTICIPATION IN POLITICAL EVENTS AND 
AN ACTIVIST INPUT INTO THE DECISION-

MAKING PROCESSES OF THE POWER ELITES.

DISOBEDIENCE AND ETHICAL 
TRANSMATERIALITY

HUMANITY HAS RADICALLY TRANSFORMED 
VIRTUALLY EVERYTHING ON THIS 

PLANET AND ARTISTS MUST NOW ASK: 
WHAT IS HAPPENING TO OUR TRUST IN 
THE MATERIAL WORLD AS WE KNOW IT? 
AND HOW SHOULD WE PERCEIVE AND 
RESOLVE THE RELATIONSHIP BETWEEN 
THIS “GIVEN” MATERIALITY AND THE 

MATERIALITY OF DATA AND INFORMATION. 
A NEW PRESSURE ON THE MATERIAL 

ASPECT OF THE ARTWORK REPEATEDLY 
AND URGENTLY FORCES ARTISTS TO 

RECONSIDER THEIR FORMAL DECISIONS 

IN RELATION TO A WARMING EARTH, THE 
ETHICS OF PRODUCTION, TRANSPORT, 
AND POLITICAL RESPONSIBILITY. AN 

ETHICAL TRANSMATERIAL UNDERSTANDING 
OF THE WORLD IS A WAY OF NAVIGATING 
BETWEEN TWO STRATEGIES THAT HAVE 

TRADITIONALLY BEEN IN CONFRONTATION 
WITH EACH OTHER, NAMELY ADAPTATION 

AND DISOBEDIENCE. AT PRESENT, HOWEVER, 
THESE STRATEGIES MUST BE APPLIED ON AN 
INTERCONNECTED BASIS AND UNDERSTOOD 
PROGRESSIVELY GIVEN THE PESSIMISTIC 
PROSPECTS FOR LIFE ON EARTH. WE MUST 

UNDERSTAND, OBSERVE AND USE MATTER IN 
ITS TRANSFORMATIONS AND IN THE ETHICAL 
CONSEQUENCES OF THESE CHANGES AND 
MUTATIONS. WE NEED TO KNOW WHEN IT IS 
BETTER TO HYBRIDISE, RECYCLE, UPCYCLE, 
MATERIALISE OR DEMATERIALISE, WHEN TO 
BE RADICAL AND WHEN TO ADAPT, WHEN 

TO SEEK OBJECTIVITY AND WHEN, ON THE 
CONTRARY, A SUBJECTIVE APPROACH 

COMBINED WITH INTUITION CAN THROW 
UP UNEXPECTED SOLUTIONS, WHEN TO 

ADVOCATE LOCALISM AND WHEN THIS IS NO 
LONGER SUFFICIENT.
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CONTEMPORARY HUMANKIND IS OBLIGED 
TO EXPERIENCE TECHNO-OPTIMISM AND 
ECOLOGICAL GRIEF SIMULTANEOUSLY, TO 

LIVE THE PRESENT AND FEAR THE FUTURE. 
IT IS FOR THIS REASON THAT RESEARCH, 

CRITICISM AND WORK ON CLIMATE CHANGE, 
TECHNOLOGY AND INFORMATICS MUST BE 

CONDUCTED ON AN INTEGRATED BASIS. THE 
OMNIPRESENCE OF DIGITAL TECHNOLOGY 
HAS A HUGE INFLUENCE, NOT ONLY ON ALL 
CULTURAL PRACTICES, BUT ALSO ON THE 

CREATION OF NEW PLATFORMS FOR ARTISTIC 
MEDIA, ON THE CREATION OF FIBRES 

BETWEEN EXISTING DISCIPLINES, AND ON 
THE DISPLACEMENT OF THE BOUNDARIES 

OF INDIVIDUAL MEDIA RESULTING IN 
THE FORMATION OF NEW CLUSTERS. 

PARADOXICALLY, DIGITISATION LEADS TO THE 
SPREAD OF NEW MATERIAL CONDITIONS. 

AT A TIME WHEN OUR EXPERIENCE 
OF CULTURAL ARTEFACTS IS OFTEN 

PHYSICALLY ELIMINATED BY DIGITISATION 
AND VIRTUALISATION, IT IS OF PARAMOUNT 

IMPORTANCE THAT WE ENGAGE WITH PRAXIS, 
POLITICS, AND THE CONSEQUENCES OF 
THE RE-MATERIALISATION OF ARTISTIC 

TENDENCIES.

WE WANT TO REFLECT ON HOW THE 
PRESENT GENERATION IS BUILDING 
A FAITH IN A FUTURE THAT IS BEING 

CHALLENGED BY SCIENCE, A FAITH IN THE 
RELEVANCE OF ART THAT, BY VIRTUE OF 
ITS MATERIAL CONDITION, IS A PART OF 

HUMAN CREATIVITY THAT IS AWE-INSPIRING 
FROM A CULTURAL PERSPECTIVE BUT HAS 
BROUGHT THIS PLANET TO ITS CURRENT 
STATE OF INCIPIENT COLLAPSE. WE MUST 
ALSO ASK HOW SMALL STATES SUCH AS 

THE CZECH REPUBLIC AND SLOVENIA VIEW 
THEIR RESPONSIBILITY FOR THE MATERIAL 
COMMONS (AND THE DESTRUCTIVE EFFECTS 

THEREOF) THAT THEY MANAGE, CREATE, 
CONSUME, LIQUIDATE AND REPRESENT. 
HOW TO REFLECT ON A LOCAL LEVEL THE 
IMPACTS OF THE ANTHROPOCENE ON 

BOTH HUMAN AND NON-HUMAN SPHERES. 
THE EXHIBITION WILL FEATURE WORKS 

THAT INTERROGATE THE ENTIRE CONCEPT 
OF A SUPERIOR HUMANITY, THE DUAL 

ORGANISATION OF THINGS, LINEAR TIME, 
MATERIAL PURITY, ORIGINALITY, THE METRIC 

SYSTEM AND A MARKET VALUATION OF 
OBJECTS AND THINGS, WORKS THAT REMIND 
US THAT REALITY, THOUGH NOT ABSOLUTE, 
IS THE ONLY THING THAT WE AS A GLOBAL 

SOCIETY HAVE JOINTLY AGREED ON.
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(UMPRUM) THE ACADEMY OF ARTS, 
ARCHITECTURE AND DESIGN IN PRAGUE 
WAS FOUNDED IN 1885. THROUGHOUT 
ITS EXISTENCE IT HAS RANKED AMONG 
THE BEST EDUCATIONAL INSTITUTIONS 
IN THE COUNTRY. IT BOASTS A NUMBER 

OF SUCCESSFUL GRADUATES WHO 
HAVE GONE ON TO BECOME RESPECTED 
PROFESSIONALS, GARNERING ACCLAIM 

BEYOND THE CZECH REPUBLIC. 
THE ACADEMY IS DIVIDED INTO THE 

DEPARTMENTS OF ARCHITECTURE, DESIGN, 
FINE ARTS, APPLIED ARTS, GRAPHIC AND 

THEORY AND HISTORY OF ART. EACH 
DEPARTMENT IS DIVIDED INTO STUDIOS 
ACCORDING TO THEIR SPECIALIST AREA. 
HEADS OF THE STUDIOS ARE LEADING 

FIGURES OF THE CZECH CULTURAL SCENE. 
LAST YEAR THE ACADEMY OPENED TWO NEW 
STUDIOS: THE GUEST ARTIST PROGRAMME, 

WHERE TO EACH SEMESTER UMPRUM 
INVITES AN ACKNOWLEDGED ARTIST FROM 

ABROAD AND THE STUDIO OF PHOTOGRAPHY 
II, WHICH FALLS UNDER THE GRAPHIC 

DEPARTMENT.

 

THE ACADEMY AT THE MOMENT OFFERS 
TO ABOUT 600 STUDENTS 25 STUDIOS 
WITHIN 6 DEPARTMENTS. TWICE A YEAR 
THE WHOLE ACADEMY OPENS TO THE 

PUBLIC FOR A PRESENTATION OF STUDENT 
WORKS, ENTITLED “ARTSEMESTR”. EACH 
YEAR THE ACADEMY ORGANIZES OVER 15 
EXHIBITIONS, HALF OF WHICH ARE SHOWN 

ABROAD. IN 2018 UMPRUM ENTERED 
PRESTIGIOUS REGISTER QS WORLD 

UNIVERSITY RANKINGS.
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