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[...] movement across a socially imposed boundary
away from an unchosen starting place, rather than any
particular destination or mode of transition.
- Susan Stryker, Transgender History

Both the universalising potential of the trans- & its abstract
singularity as the prosthesis of a becoming-other, a becomingthe-future or a becoming-of/from-the-future, necessitate that
its heterogeneous movement is not a matter of opposition (if
not resistance) but of a radical ambivalence.
- Interior Ministry, Transfuturism
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trans*migrations: a preamble
The essays in this collection aim to explore the reverberations
of trans*potentiality and work through, across and beyond it.
The ‘trans*’ functions as an open query, its asterisk a “wildcard
operator”1 which liberates the keyword nominative from a static
limbo of signification and makes it a processual part-object. The
trans* understood within its cybernetic morphology (the asterisk
‘*’ being an internet search database operator)2 opens space for
speculations not only on contemporary identitarian politics
and the subjectivities they frame, but also on the underlying
languages, protocols and methods through which they are
constructed, disseminated, and scaled. Such an interrogation
harnesses the infrastructural affordance of the internet sesarch
database and works outside the iterations of the contemporary
cultural politics. The infatuation with openness, potentiality,
processuality, and the rush of affect thus becomes consciously
circumscribed by the dispositions of the various social and
technological organs which underwrite them.
The essays contained here keyword collapse, dissolution,
acceleration, technical milieux, general morphology, architecture,
health, pop culture, philosophy; their disparate methods work
to posit hypothetical vectors which index the hidden complexes
structuring the cultural drift of contemporary gender and
identity politics. These twilit spaces defined by valence, object
to object relationality and mutual negotiation dismantle the
classical political question of ‘what is to be done?’, a question
always existing within the grid of seemingly transparent means
of production, and prefer to assess and interrogate the organs of
the social body themselves, their mutual relations and synergies,
and the way in which such interactions generate non-trivial
effects.
The collection’s conceit builds on the work of queer
studies of the 1980s and 90s and their general nomadology.
The work of Rosi Braidotti, Sarah Ahmed, Sadie Plant or VNS
Matrix provide the ground for analyzing the intersections of the
libidinal economy with digital communication apparatuses,
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Activists, artists and scholars in the US and Atlantic sphere
had meanwhile become conscious of the existence of the trans*
subject which, after long decades of remaining on the social,
economic and cultural periphery, and through the long labors
of people such as Reed Erickson, Beth Elliott, Lou Sullivan,
Sandy Stone or Chelsea Manning, had become invested since then, the trans body and the transsubjective experience
in general has increasingly become domesticated (i.e. made at
home) within the wider socius, sometimes being presented as
an icon of personal and societal apotheosis. During the 1990s
and onwards, a millennial wave of art, production publication,
academic studies and popular entertainment have taken the
trans*subject out of the social imaginarium of Janice Raymond’s
paranoid Transsexual Empire3 towards a more humane, realistic
and robust framing of what trans*subjectivities entail. 4 The US
has indeed reached what Time magazine called a “transgender
tipping point.”5
It is the contention of this preamble that there has
recently developed a parallel, largely continental, preoccupation
with the prefix ‘xeno-’, and that it has become a fellow traveler
to the ‘trans-’ in American and Atlantic culture. These prefixesmade-concepts provide two positions for triangulating a sense of
where contemporary *subjectivity stands, and provide the means
and tools to frame a third, fourth, fifth, n-th term in order to
test, provoke, seduce or reconsider such constellation’s particular
significance. Such a stereoscopic view offers a parallax between
the localized approaches of Continental and Atlantic thought to
questioning ideals about essence, body politics, gender plasticity,
sexuality, and alienation, all the while providing insight into the
institutions and security apparatuses which help sustain and
manage them.
The trans* is an operator which reworks the conjunctive logic
of and…and…and…6 and moves beyond the labels transsexual,
transvestite, transgender... in favor of a cumulative drift of
alienation for which gender, sex, or social marking are but a
temporary vector. [Alexandra Chace, Emanuela Maltese, N1X]
9

Susan Stryker notes that:
Using trans* rather than transgender became a shorthand
way of signaling that you were trying to be inclusive of many
different experiences and identities rooted in acts of crossing,
and not get hung up on fighting over labels or conflicts rooted
in different ways of being different from gender norms.7
Following Hayward and Weinstein, “the trans* is meant […] to
break open the category of transgender, transwoman, or transman”
in favor of a “paratactic [which] repurposes, displaces, renames,
replicates, and intensifies terms, adding yet more texture, increased
vitalization.”8
In its determination by the morphological protocol
of the post-cybernetic internet landscape, the trans* is a multivalent part-object whose political repercussions are ambivalent
to schemes of entropement. We can make the allusion to Laboria
Cuboniks’ call to “let a hundred sexes bloom!”9 [Alexandra Chace,
Ruthia Jenrbekova] insofar as it posits a libidinal flowering
of “yet more texture, increased vitalization.” But it must be
acknowledged that the original use of Mao Zedong’s call to “let
a hundred flowers bloom and a hundred schools of thought contend”10
was in fact a call to entropement so that the very same actants
which had gained a soapbox for self-expression could later be
better mollified (oftentimes physically entrapped).11 The essays
in this collection variously evade and negotiate such a general
metaphorical frame, only to rebind it in different constellations,
thus aiming to chart a parallel cartography of alien contours.
The essays of trans*migrations keep a constant view
to the technical obelisk of infrastructure and its determinative
conditioning. This intimate dungeon is shown to provide the very
means of semiotic deterritorialization [Louis Armand, Ondřej
Trhoň] while at the same time leaving the subject locked within
the technical milieu. The technical is in this sense determinative
of the phases of the technical subject’s individuation [Václav
Janoščík, Germán Sierra] while at the same time a vehicle
providing the morphology and syntax - a grammar - for the
technical subjet’s transindividuation [Louis Armand]. As these
investments of and into the future are variously misaligned and
desynchronized with the workings of capital, the essays contained
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herein can be considered parasitic to a master discourse which
would contain them [Emanuela Maltese]. The threat of
thought and labour becoming standing reserve for alien systems
provides a horizon for trans*activity and it is on that uneasy
periphery, the event horizon of capital, where the trans*subject
exists [Aleš Čermák, Ruthia Jenrbekova, Emanuela Maltese].
The collection analyzes the underlying conditions which afford
the phylogenetic morphology of liminal cultural [Alexandra
Chace, Václav Janoščík, Ondřej Trhoň], architectural [N1X,
Germán Sierra], bodily [Ondřej Trhoň, Aleš Čermák] and
generally grammatical [Louis Armand, Noemi Purkrábková &
Jiří Sirůček] systems.
With the fracture of the sublime fetish of the monolithic
(i.e. superstructural technics), it is the xeno- which emerges in
the fissures opened by the shimmer, or lag, between architecture
and the lived present. These fissures of the technical Apparatus
provide niches where pooled libido can spawn a culture owhere
the ideals of care and nurture can be better grasped and cultivated
[Ondřej Trhoň] – this book thus aims to provide inoculation
against the sublime object of technology [Germán Sierra,
Noemi Purkrábková & Jiří Sirůček]. Embracing such affects
opens space for analysis of the lived technical milieu and fosters
a topoanalysis of the world-home.12
It is the objective of this collection to revisit the notions
of queerness and trans* on the background of a xenotic technical
milieu in order to better understand our current psychological,
social and ecological conditions, and to remake a conspiratorial
monolith into a superstructural sky with nebulous constellations
and sophisticated internal logics. The trans* becomes a gateway
for grasping the xeno- as infrastructure, as the weird and eerie13
looping of future and past in a landscape afforded by legacy
systems. Such logics must be of their essence anomalous and
hint at the existence of dark objects perceivable only by their
observed gravitational pull. This affords the working across and
through of communally repressed norms, shibboleth customs,
complexes, and trauma.
The digital infrastructure of the internet search
protocol (iterated in the asterisk *) allows the erection and quick
dismantling of opportunist, socially conscious platforms. Or, as
11

Jean Nouvel puts it, architecture “must both exist and be quickly
forgotten; that is lived spaces are not designed to be experienced
continuously.”14 This collection aims to provide a current
cartography of the meanderings of the trans*subject within
the technical milieu. The queering of technical milieux thus
provides a platform upon which we might build a concept of a
“starfished”15 xeno-.
Xeno*
the trans* and the xeno*
In the collection of multilogues Perhaps It Is High Time for a
Xeno-Architecture to Match, Armen Avanessian writes that we
live in a
time-society that is no longer governed by the human
– by what we perceive – but by very complex systems,
infrastructures, logistics, algorithms, computer systems, and
so on, which automatically govern us from the future.16
Technology as the vector of the xeno* opens new potential for
becoming. The turn towards trans*architectures has in this case
been telling17 and has opened space for a shift in understanding
becoming as a distributed spatial phenomenon. The subject
charts trajectories in space, navigating the dispositions and
affordances of the shared habitus while accounting for the
temporality such a spatial experience affords. Time is a product
of architecture and subjective alienation is the timeline which
develops in the envelopes circumscribed by the technical milieux.
The trans*subject is caught within this drift of matter.
Here, the xeno* picks up on the potential of the trans*
asterisk – it works as a complicit critique of the technical milieu,
providing the expressive means for disparate constellations of
technological cohabitation. The xeno* fosters a domestication of
the discrete zonings of capital in all their multi-valent potential.
The preoccupation with homeliness provides a focal point for
the stereoscopic understanding of ‘the world’ as it is constructed
by architectural knowledge. Xeno* are the conditions for the
platformed individuation of the subject (or what Simondon consi-
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dered “transindividuation” – trans*individuation). The xeno*and
the trans* depart the homely and work through the fluctuating
technical milieux which provide their domestic envelopes.
These envelopes are constantly contested and are the subject
to negotiation among the multi-agent political systems within
which they exist and by the individual users they serve in
symbiosis.
The xeno* (and starfished concepts in general) works as
a processual prefix which encapsulates its disparate iterations /
entropemenets (xenobiology, xenoarchitecture, xenoarcheology,
xenocapitalism…) by consciously exposing the occult technical
infrastructure on which their very existence as a keyword is based.
The overdetermination of xeno* constitutes a renegotiation of
the domestic world without ever falling for the fraudulent claims
of the bucolic or idyll. If “alienation is the labour of freedom’s
construction,”18 the xeno* attempts to chart a domestic alliance
between the understanding of ‘alien’, or xeno- as an abstraction
of the architectures of techno-capital19 and xeno- as what
Quentin Meillassoux has called “the great outdoors,”20 as the very
ground and precondition of the gesture of de-territorialization.
Where the xeno- makes us receptive to the murmur in the hidden
abode of production and its speculative potentialities, the xeno*
uncovers some of the cognitive dissonances of contemporary
politics in their a priori entropement within the language of the
technological stack. Xeno* at the same time exposes the limited
conditions of search and speculation while at the same time it
explodes such potential through its inclusive axiomatic. This leaves
it in a double bind, where it is at the same time an index to the
locked-in affective potential of the technological infrastructure,
while at the same time sublimating its raw potentiality within
an, albeit starfished, disciplinary grid of a general technical
grammar.
Moving ahead, it must follow that no longer should the
trans* be banished to a nomadic existence in the interstices of
various technical milieux, as romanticized as such a view might
be, but rather that a properly xeno*architecture must invite the
trans* as a matter of course, as a resident and integral component
within the complex workings of the world-home. The xeno* in
this way provides a concept with which to better grasp the
13

territory of contention, as a general prefix for technical zoning,
despite its presence only becoming manifest in its myriad particular
iterations. Xeno* is thus a synonym for a gesture of
territorialization which provides the very ground and grid
for the unwinding of capital’s perennial binary of de- and
re-territorialization. The xeno* instantiates the architecture of
territorialization as such.
Is it then the task of the *subject to carve a niche within
these prefab zonings of capital?
Or might there be another way?
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Femininity and Necrophilia
Transsexuality was conceived as modernity’s ‘solution’ for
the extremely modernist ‘problem’ of gender deviance, arriving
at the nexus of techno-capitalist innovation, the deindividuating
posthuman shock of urbanity, and mechanized global warfare.
Sexologists began their diligent work in wake of the American
Civil War and the Franco-Prussian War; and psychiatry
(Freudian and otherwise) kickstarts in the years preceding and
following World War I. World War I concludes in 1918; World
War II begins in 1939.1 The world’s first sex reassignment is
nestled between, in 1930. Modernity’s technological blitzkrieg—
tanks, cybernetics, airplanes, nukes, urbanization, but also
modern medicine and surgical practice—rips humanity apart,
reconfiguring flesh, redistributing populations, disintegrating
the family. Capital sutures the world and disfigures the populace.
Horses bred for war (suddenly out-of-date by World War II)
produce the first exogenic estrogens; military developments fill
the market with blood-soaked commodities and global warfare
drives innovation in surgical procedure and reconstructive
medicine.
Predictably, Feminism has a complicated relationship
with these events, even whilst modernity provides its fundamental
conditions of emergence via industrialization, urbanization,
and labour market pressure. Many feminists—particularly socalled ‘gender critical’ feminists—find themselves at odds with
the ongoing meltdown of heterosexual gender relations and the
patriarchal family, on the one hand in modernity’s debt for their
own liberation from the oppression of forced domesticity while
nonetheless looking in scorn at the corollary appearance of new
sexual and corporeal configurations (queerness, transness). Yet
even the queer and trans among us struggle to reconcile anticapitalist sensibility with our movement’s disavowed contingency
to capitalist deterritorialization. Accordingly, the peculiar
association between queerness and transsexuality with industrial
capital and science—negatively or positively—has hardly gone
unnoticed by those involved. In her foundational article, My
Words to Victor Frankenstein, trans scholar Susan Stryker writes:
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The transsexual body is an unnatural body…It is flesh torn
apart and sewn together again in a shape other than that in
which it was born. In these circumstances, I find a deep affinity
between myself as a transsexual woman and the monster in
Mary Shelley’s Frankenstein. Like the monster, I am too often
perceived as less than fully human due to the means of my
embodiment; like the monster’s as well, my exclusion from
human community fuels a deep and abiding rage in me that I,
like the monster, direct against the conditions in which I must
struggle to exist.2
Here Stryker responds to those ‘gender critical’ that have gained
new relevance in recent times: a specifically trans woman
exclusive branch of radical feminist thought that finds its origin
in the largely disavowed works of feminist scholars Mary Daly
and her doctoral student, Janice Raymond. In 1987’s Gyn/
Ecology: The Metaethetics of Radical Feminism, Daly, taking a
crudely feminist-religious angle, argues that transsexuality is one
of a wide, dispersive list of ‘necrophilic’ strategies carried out in
our ‘phallocratic’ society’s march to modernity—a laundry list of
technologies and tendencies of so-called “Dionysian boundary
violation”.3
For Daly, necrophilia is the heart of modernity—“worship
of speed and the machine; poetry as a means of attack; glorification
of war; destruction of culture; hate against women; locomotives and
airplanes as living forces.”4 The “passion of necrophiliacs,” argues
Daly, “is for the destruction of life and since their attraction is to
all that is dead, dying, and purely mechanical,” including “nuclear
reactors and the poisons they produce, stockpiles of atomic bombs,
ozone-destroying aerosol spray propellants, oil tankers ‘designed’ to
self-destruct in the ocean, iatrogenic medications and carcinogenic
food additives, refined sugar, mind pollutants of all kinds.”5 Thus
modernity proliferates “multiple fetuses/feces of stale male-mates in
love with a dead world that is ultimately co-equal and consubstantial
with themselves.”6 Necrophilic phallocracy thus denies woman’s
intrinsic difference by appropriating (destroying) woman’s life
life-giving ‘biophilic’ energies. Just as a vampire sucks blood,
19

“men” suck woman’s biophilic energies. Daly, as Stryker notes,
“characterizes transsexuals as the agents of ‘necrophilic invasion’ of
female space.” 7
Most striking in Daly’s work, as Stryker leans into quite
proudly, is her gothic characterization of modernity and science
itself: necrophilia, vampirism, “boundary violation,” and zombies
abound. Accepting Daly’s account, Stryker critically reappropriates this monstrosity as her own: “[t]he gender that produced hormonal and surgical sex reassignment techniques is no less pretentious,
and no more noble, than Frankenstein’s.”8 Once more it is “heroic
doctors…[who] endeavor to triumph over nature,” and in fact the
medical and psychiatric discourses which “produced sex reassignment techniques [are] inseparable from the pursuit of immortality
through the perfection of the body, the fantasy of total mastery through
the transcendence of an absolute limit, and the hubristic desire to create life itself.”9 This cause—labeled necrophilic—“emerges from a
metaphysical quest older than modern science, and its cultural politics
are aligned with a deeply conservative attempt to stabilize gendered
identity in service of the naturalized heterosexual order.”10
Yet Stryker’s short engagement with the gothic falls
short of identifying the motor propelling (post)modernity towards its gothic vector—that is, capital. In The Dialectic of Fear,
Franco Moretti provides an outline for gothic figures and their
corollaries in Marx’s Capital. For example, Moretti strikes a direct analogy between Frankenstein’s creation and the proletarian:
“Like the proletariat,” Moretti argues, “the monster is denied a name
and an individuality,” instead, “he is the Frankenstein monster…he
belongs wholly to his creator…just as one can speak of ‘a Ford worker’.” 11 He (always he)—the monster—“is a collective and artificial
creature,” who, much as the proletarian, “is not found in nature, but
built.” 12 Daly’s woman is constructed much the same:
The direction of phallotechnic progress is toward the production
of three-dimensional, perfectly re-formed “women”, that is,
hollow holograms. These projections, or feminine nonwomen,
the replacements for female Selves, could of course eventually
be projected in “solid” form – as solid waste products of
technical progress, as robots. Eventually, too, the “solid” substitutes could be “flesh and blood” (not simply machines),
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produced by such “miraculous” techniques as total therapy
(for example, B.F. Skinner’s behaviorism), transsexualism,
and cloning. The march of mechanical masculinist progress is
toward the elimination of female Self-centering reality.13
The Frankenstein phenomenon thus aligns with commodity
production generally—and the “solid waste product[s] of
technical progress” are, in Daly’s analysis, by no means exclusively
transsexual, though they follow a similar formula. Daly’s
contempt is wide and far-reaching. Gyn/Ecology—unlike Janice
Raymond’s subsequent The Transsexual Empire—is not simply a
matter of transmisogynistic hyper-fixation, rather, in Daly we
find a real (if troublesome) attempt to grapple with modernity
and its political-economic arrangement: patriarchal capitalism.
Daly’s critique is elucidated, to very different sensibility,
in the Marxist terms of her contemporaries, Gayle Rubin and
Luce Irigaray. Rubin, for her part, argues that “the system of
relationships by which women become the prey of men…takes up
females as raw materials and fashions domesticated women as
products.”14 Irigaray takes Daly’s “male-mating” even further,
declaring that women, signs, and commodities are always referred
back to man, and always pass from man to man.15 Labour
power, in her account, is always presupposed masculine, and the
products—women—are made objects of use and transaction by
men.16 Irigaray continues:
Reigning everywhere, but prohibited in practice, hom(m)osexualité [male homosociality] is played out through the
bodies of women (matter or sign), and heterosexuality has
been up to the present just an alibi for the smooth workings
of man’s relationships with himself, of relationships between
men…of [women], men make commerce, but not commerce
with them….the economy...in our societies demands therefore
that women go along with alienation in consumption, and
with exchanges made without their participation, and that
men be exempt from use and circulation as commodities.17
Irigaray’s claim throughout Women on the Market—an equation
between ‘woman,’ ‘thing,’ and the commodity form in which
21

imputed labour power is solely masculine—is reprised by Daly.
Daly’s gothic creatures—feminine nonwomen—‘live’ in a
“hollow/solid depthless state,” termed ‘robotitude,’ or “marking time
hopelessly, a pure repetition of mechanical gestures,” operating at the
“maintenance level of ‘only not dying.’”18 Robotitude, hardly limited
to women, is the generalized necrophilic state of mechanized
‘life,’ either as commodity or proletarian, and ‘feminitude’ is
Daly’s term for female servitude specifically.19
There is therefore a subjectivity crisis in Daly’s
work—and in Rubin and Irigaray’s, for that matter. For Daly,
robotitude is the end result of a patriarchal long con which
denies “female Self-centering reality.”20 “As long as that myth
(system of myths) [phallocratism] prevails, it is conceivable that
there be a society comprised even of 50 percent female tokens: women
with anatomically female bodies but totally male-identified, malepossessed brains/spirits…[t]he myth/spell itself of phallocratism
must be broken.”21 Daly’s positive project—for women to begin
“living”—entails the recovery of a distinctly female Self, such
that “the victim sees and names the fact that the oppressor obliges her
to consume her transcendence in vain, changing her into a thing…
no kind of tokenism in a transcendence-sapping system will free our
Selves from the spell of patriarchal myth.”22
Yet the question of a female Self—not to mention
our transcendence to it—is not without severe trouble.
Feminism has exhausted seemingly every avenue around—
rarely through—this trouble. For Daly, this entails a retreat
to matriarchal prehistory. For liberal feminism—under former
Eastern Block socialism and contemporary Western capitalism
alike—the universal subject of the Enlightenment is made
forwards compatible with woman as she enters the labour
market and exits the home. As in Freud’s theory, woman’s
difference is denied, instead reduced to biological disadvantage,
sparking Irigaray’s most controversial claim—that “any theory of
the subject will always have been appropriated by the masculine.”23
Read through Irigaray’s theory of sexual difference, it becomes
clear that, while Daly is right that woman is generally made to
be “male-identified [and] male-possessed,” her theory of woman’s
subjectivity require significant revision.
Irigaray, breaking with Daly, conceives sexual difference
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as not a transcendent Idea, but rather as the fact of her actual, albeit
disavowed, construction and exchange by men. The commodity
form Daly loathes is equated with woman broadly by Irigaray,
in the peculiar hyphenation ‘woman-commodity’. For Irigaray,
as with Rubin, gender is produced in the family unit, in which
woman serves as “reproductive machine,” man as “reproductive
agent,” and the child as his product.24 Woman, as machine, is
thus dead labor—the infrastructure to man’s relationship and the
apparatus of production—which fosters the “smooth working of
man’s relations with himself.”25 Woman is thus the variable that
makes relations—the entire economy—work, and she feeds off
man’s living labour, guaranteeing her status as undead. She is thus
synonymous with capital—as Amy Ireland puts it, “[w]oman as
she is constructed by Man…is continuous with the spectacle.”26 “As
everyone knows,” Moretti argues, “the vampire is dead and yet not
dead: [s]he is an Un-Dead, a ‘dead’ person who yet manages to live
thanks to the blood [s]he sucks from the living.”27 Therefore there is,
as Ireland suggests, power in this vampire status: “The stronger the
vampire becomes, the weaker the living become.”28 Woman’s status
is thus not necessarily one to be lamented. Ireland writes:
Anything that escapes the searchlight of the specular economy,
even whilst providing the conditions of its actualization,
has immense subversive potential…The conspiracy of phallic
law, logos, the circuit of identification, recognition, and light
thus generates its occult undercurrent whose destiny is to
dislodge the false transcendental of patriarchal identification.
Machines, women—demons, if you will—align on the dark
side of the screen: the inhuman surplus of a black circuit.29
But how exactly does one dislodge the “false transcendental
of patriarchal identification,” which has long been guaranteed
through the tripartite family structure and the patronymic?
This essay explores the nature of this strange alignment—
between machines, women, and demons—through the ongoing
reconfigurations of gender, sex, and sexual relations in and
outside the family structure which is tasked with continuity
and preservation. In other words, I ask: What horror does the
dark side of the screen bring to bear on the smooth workings of
patriarchy?
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Demon Insurrection
1973’s The Exorcist inaugurated a slew of interest in
demonic possession—books, films, urban legends—following
a familiar formula: man (priest, father, doctor) must save a girl
(perhaps a young boy, seldom a man) through the ancient rite of
‘exorcism,’ at which time the ‘demon’ is removed and ‘normality’
is restored. Exorcism, in this formula, always proceeds following
a careful diagnostic procedure. In the case of The Exorcist’s
Reagan MacNeil, possession is determined through a haphazard
behavior and psychiatric analysis—Reagan begins to misbehave,
to disobey, and to act out violently. As her ailment progresses,
she is transformed from a young girl into a hideous creature:
completely pale, covered in purulent wounds and grey goop.
Her girl-like voice deepens; her soft face disappears beneath
cracking skin. Reagan’s appearance and behavior—androgynous
and inhuman—abandons prescribed feminine norms, shedding
‘gender’ from ‘sex’. Reagan becomes an embodied wound: a cunt.
Possession, in Reagan’s case, proceeds from a perceived
crisis in the family: her working mother and her absent father.
It should come as no surprise, then, that her eventual exorcist
is both a priest and a trained psychiatrist, i.e. an appropriate
representative of phallic law in both its religious and scientific
dimensions. Absent a biological Father, her Father is represented
by the unity of the church, medicine, and psychiatry, which
strives to enact Father’s law on an insurgent nature. Confronted
with male physicians that would ‘cure’ her, she screams “fuck
me”—equally dare and demand. When a psychologist attempts
hypnotism, she grabs his penis and crushes it in her hands.
Eventually, Regan seizes the holy cross—a stand-in for the
phallic conspiracy—and stabs her vulva, shouting, mockingly,
“let Jesus fuck you” in mindless repetition as her mother looks
on. The exhibitionist display quickly transitions into a properly
incestuous lesbian encounter, as she forces her mother’s face onto
her bleeding vulva, screaming “lick me!”.
A similar eroticism is replicated in The Exorcist’s recent
television sequel by the same name, which follows Reagan as an
adult, now living under an assumed identity unbeknownst both
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to her husband and daughters. The time, the demon has latched
itself onto her youngest teenage daughter in order to enact
revenge on the now middle-aged Reagan and her family—
an opportunity created through her husband’s recent brain
injury. One night, early into possession, Reagan plays voyeur
to the demon effectively masturbating her daughter openly at
the kitchen table. Once again, possession is marked by gender
non-conforming or inappropriate behavior, in this case her
daughter’s open displays of sexuality and revealing outfits.
In these circumstances, possession arises as an assault on the
smooth functioning of the family, itself undermined by paternal
absence and/or maternal conspiracy.
In The Philosophy of Horror, Noël Carroll argues
that “[d]emonically possessed characters typically involve the
superimposition of two categorically distinct individuals, the
possessee and the possessor, the latter usually a demon, who, in turn, is
often a categorically transgressive figure (e.g., a goat-god)”.30 Yet this
superimposition is hardly a neat Cartesianism, most importantly
because possession is hardly constrained to just two personalities
or actors which can be neatly divided into ‘ones’. When Father
Karras inquires on Reagan’s whereabouts, ‘her’ response is quite
telling: “In here. With Us.”31 More than coincidence, Irigaray’s
theory of sexual difference rests upon a distinction—abstract and
material—between his oneness and she who is not one. In This
Sex Which is Not One and Speculum of the Other Woman, Irigaray
seeks to expose Freudian psychoanalysis’s blindness to sexual
difference in Freud’s assertion that the “little girl” was always
in fact simply a disadvantaged little boy. For Freud, she argues,
“woman’s erogenous zones never amount to anything but a clitoris-sex
that is not comparable to the noble phallic organ, or a hole-envelope
that serves to sheathe and massage the penis in intercourse, a monosex, or a masculine organ turned back upon itself, self-embracing.”32
Irigaray’s alternative female eroticism rejects this equivalence:
…So woman does not have a sex organ? She has at least two
of them, but they are not identifiable as ones. Indeed, she has
many more. Her sexuality, always at least double, goes even
further: it is plural…The pleasure of the vaginal caress does
not have to be substituted for that of the clitoral caress. They
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each contribute, irreplaceably, to woman’s pleasure. Among
other caresses…Fondling the breasts, touching the vulva,
spreading the lips, stroking posterior wall of the vagina,
brushing of against the uterus, and so on…33
Woman’s autoeroticism is horizontal and dispersive, not
reducible to the primacy of the phallus. Yet the pleasure woman
takes from this “organ which has nothing to show for itself” is
“denied by a civilization that privileges phallomorphism.”34 Only
through monstrosity can woman’s ‘not oneness’ be represented.
These monsters—the so-called possessors—are thus not quite
normative (patriarchal) women, yet do not—despite their coding
as male—embody masculinity without serious complications.
These demons are instead cast as deficient intruders, aliens
subject to exotification and racialization, and monsters from
another plane.
Along this observation, Daly problematizes the
supposed gender arrangement of The Exorcist, questioning:
“Why is there no book or film about a woman who exorcises a Jesuit?”
Through a feminist lens, Daly argues, “it is clear that ‘Father’
is precisely the one who cannot exorcise, for he is allied with and
identified with The Possessor…it is women ourselves who will have
to expel the Father from ourselves, becoming our own exorcists.”35
The father thus ‘possesses’ both the machine (woman) and the
product (the child) as things. In Daly’s account, exorcism entails
a re-exertion of male power tantamount to rape. In Irigaray’s
terms, “The one of form, of the individual, of the (male) sexual
organ, of the proper name, of the proper meaning…supplants, while
separating and dividing, that contact of at least two (lips) which
keeps woman in touch with herself, but without any possibility of
distinguishing what is touching from what is touched.”36
The Exorcist and its knock-offs, as a general prescription,
depict the ultimate defeat of the female sex by the cult of
phallic law (the Father and his stand-ins). Yet alongside and
in the aftermath of The Exorcist’s box office success, a number
of European films began to explore again a related myth—
the lesbian vampire—to very different ends. Beginning with
Sheridan le Fanu’s Carmilla, but finally coming to light in 1970s
exploitation films (notably, Harry Kümel’s Daughters of Darkness
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and Jesús Franco’s Vampyors Lesbos), the lesbian vampire myth
plays up the erotic and psychic elements of the vampire, often
at expensive of explicit bloodsucking, and recasts vampirism in
an explicitly anti-male arrangement. The lesbian vampire myth
collides with the possession craze in Franco’s own 1974 French
work, Lorna The Exorcist, which follows an American woman and
her slow seduction of a wealthy man’s daughter. Before she was
born, the woman—Lorna—cuts a deal with her father: trading
him the promise of success for his firstborn daughter.
Hoping to finally collect on her loan, Lorna enacts a
kind of psychic possession over Linda, visiting her in dreams
ranging from erotic, to violent, invigorating, and even orgasmic.
In the film’s opening scene, we see Lorna in an arrangement
more resembling of The Silence of the Lambs’ Buffalo Bill than
anything out of The Exorcist: staring deeply into herself at a hotel
mirror, masturbating, while Linda watches, also masturbating,
from the bed. Lorna seemingly parodies femininity, adopting
an absurd, contrived, drag style: high, drawn-on, thin brows
arched halfway down her nose, giving form to gaudy, brightly
painted eyeshadows in ever-changing colors. Lorna and Linda
play part to lavish sex scenes—physically and in dreams—while
heterosexual sex and the family unit descends into monstrosity.
Sex between Linda’s mother and father—the film’s sole
heterosexual encounter—ends in her mother’s death, as fleshand-blood crabs crawl out from her vagina.
But the film’s lesbian sex moves beyond all patriarchal
arrangements, without regard for the anachronisms of the family
and the individual body. As Ian Olney points out, The Exorcist’s
Eurohorror knock-offs “tend to queer the whole idea of possession,
transforming it into an explicitly erotic act that not only ensures
the continuation of a long tradition of female unruliness, but also
involves women taking pleasure in one another’s bodies in a way that
runs completely counter to the heteronormativity of The Exorcist.”37
When Lorna and Linda meet physically, Linda gently suckles
from Lorna’s breast as Lorna fingers her, and blood (from
trauma? from menstruation?) spills. This eroticism challenges
the boundaries of the individual, and the appropriately ‘normal’
relations between mother, daughter, and lover, recalling Irigaray’s
most vivid writing experiment, When Our Lips Speak Together:
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I love you, childhood. I love you who are neither mother
(forgive me, mother, I prefer a woman) nor sister. Neither
daughter nor son. I love you-and where I love you, what
do I care about the lineage of our fathers, or their desire for
reproductions of men? Or their genealogical institutions?
What need have I for husband or for family, persona, role,
function? Let’s leave all those to reproductive laws. I love
you, your body, here and now. I/you touch you/me, that’s quite
enough for us to feel alive.38
This eroticism entails the complete destruction of the male
order (phallocracy) and the heterosexual family. As Bonnie
Zimmerman notes, “[t]he lesbian vampire, besides being a gothic
fantasy archetype, can be used to express a fundamental male fear that
woman-bonding will exclude men and threaten male supremacy”.39
Likewise, “the ‘anti-male’ bias inherent in the lesbian vampire myth
can be expressed and seen as a justification for women’s suppression”.40
In the case of The Exorcist, the demon’s alignment with the
female against the Father provokes a violent response—in this
case, an exorcism. The so-called possessor is depicted as an alien
(in Lorna’s case, foreign; in The Exorcist’s case, ambiguously
Middle Eastern) assaulting the family structure from the inside,
taking advantage of the father’s absence (The Exorcist) or his debt
(Lorna the Exorcist). Unsurprisingly, possession or vampirism is
also depicted as a kind of contagion, spreading through physical
and psychic contact, assaulting an already ravaged family immune
system. Exorcism is the purification ritual.41
To now skip several decades, Brad Elmore’s 2019
teenage vampire film Bit embraces this more overtly feminist
vampirism. In Bit, Laurel (an 18-year-old transgender girl—
though this is only implied in the film’s diegesis) falls in with
and is ‘turned’ by a group of lesbian feminist vampires with a
deeply political hatred and distrust of men. The group holds
a misandrist mantra as their sole principle: “no fucking boys.”
‘Turning’ men, and by implication, having sex with them, is
strictly forbidden. Yet the collective disavows any claim to be
a political movement—instead referring to themselves as an
anti-male “terrorist organization,”42 which makes a habit of
targeting men, especially those who harass or assault women.
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Yet one male vampire—Vlad—is present spectrally (or
glamorously) as the Father throughout the film. Vlad sparks
Duke’s (the collective’s informal leader) vendetta against men—
for years she was subject to his ‘glamour’ and forced to be one of
his brides. Seemingly unable to be destroyed completely, Vlad
has been reduced to a blood-starved heart—locked away in a
box, itself in a dungeon—which Duke secretly cannibalizes,
absorbing his power of glamour for herself and secretly deploying
it—against her own rules—on the rest of the collective. Upon his
inadvertent reanimation her conspiracy is exposed, and Duke is
locked in her own dungeon upon Vlad’s defeat by Laurel, and the
collective decided to collectively cannibalize Vlad’s remaining
heart, dispersing his power of glamour amongst themselves.
In other words, the collective rejects the ‘oneness’ afforded
to the vertical power structure (represented by the patriarch
or the matriarch), instead embracing a horizontal, contractual
pluralism.
Lesbianism—either as orientation or social practice—
“must be vampirism,” argues Zimmerman, and thus “elements
of violence, compulsion, hypnosis, paralysis, and the supernatural
must be present”.43 “One woman must be a vampire, draining the
life of the other woman, yet holding her in a bond stronger than the
grave.”44 “Men alleviate their fears that lesbian love could create an
alternative model” by eliding the quotidian violence of patriarchy,
casting efforts to undo patriarchal violence as the primary
offense. But, as Zimmerman points out, this supposed offense
“can be interpreted by feminists as a justified attack on male
power, a revenge fantasy, and a desire for separation from the male
world.”45 In this case, the target of this violence is men, but in
reality the family itself. And ultimately, this violence is carried
out as an assault against the normative arrangements of life itself.
The myths, predicated on male fear, inadvertently provide an
insightful model of a necessary feminist insurgency hinged on
an erotic embrace of the so-called “monstrous feminine.”46
Immunizing the Family
In 2018’s Rapid-onset Gender Dysphoria in Adolescents
and Young Adults, public health scholar Lisa Littman outlines
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a theory of trans identity as a ‘social contagion’ spread among
adolescent peer groups, spreading principally through online
forums and social media. In the midst of a rapid increase in
visibility for trans youth, Littman focuses her study on parents’
account of perceived changes in adolescent self-narration
and gender identity—accounts that range from negative and
suspicious to outright paranoia. Littman describes situations
where trans youth’s self-narrations were reported by parents as
“[not] sound[ing] like their child’s voice,” or as having “sounded
scripted,” “like a form letter,” and “practically copy and paste” from
“online and other sources.”47 Many parents felt their children were
deliberately rewriting their own histories:
A 12-year-old natal female was bullied specifically for going
through early puberty and the responding parent wrote “as a
result she said she felt fat and hated her breasts.” She learned
online that hating your breasts is a sign of being transgender.
Sheedited her diary (by crossing out existing text and writing in
new text) to make it appear that she has always felt that she is
transgender.48
Littman further describes seven other respondents “who
conveyed a process where their child was constantly rewriting their
personal history to make it consistent with the idea they always were
transgender.”49 Although it remains quite unclear whether the
children are being gendered in accordance with their wishes in
these responses, one nonetheless learns that this possession-like
phenomenon applies without regard for assigned sex or gender
identity. Littman continues:
One parent said, “...she is actively rewriting her personal
history to support the idea that she was always trans.”
Another respondent added, “…my daughter denies events
I recollect from her childhood and puberty that contradicts
her narrative of ‘always knowing she was a boy.’” Another
respondent offered, “He is rewriting his personal history to
suit his new narrative.” And a fourth respondent described,
“[Our] son has completely made up his childhood to include
only girl friends and dressing up in girl’s clothes and playing
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with dolls, etc. This is not the same childhood we have seen as
parents.”50
The preceding accounts are one effect of a decades-long
liberalization of the gender identity clinic, which has slowly
divorced trans identity from the regulatory bodies which
sought to control it. The first modern gender identity clinics
were research institutions (e.g. Hirschfeld’s Institut für
Sexualwissenschaft) and/or were based out of public universities
(e.g. UCLA’s famed Gender Identity Clinic). Whereas “some of
the early nonacademic gender dysphoria clinics performed surgery
on demand,” many of these research institutions sought to
formalize diagnostic criteria, beyond the “simple and subjective…
feeling that one was in the wrong body”.51 While no unambiguous
test was ever developed, normative rules and conventions of
weighing patients’ ‘appropriateness’ to their gender of choice
exerted a strong selection pressure on generations of would-be
transsexuals.
This criteria, according to Sandy Stone, “constituted a
fully acculturated, consensual definition of gender, and at the site of
their enactment we can locate an actual instance of the apparatus
of production of gender.”52 While this apparatus which produces
gender from sex was removed from the home, and the ‘product’
was dislodged from birth assignment, the clinic and its rules
attempted to find a ‘cure’ for gender non-conformity which
would integrate its products into a normative mainstream. Stone,
for example, notes that the clinic also took on the role of “charm
school,” in an effort to “produce not simply anatomically legible
females, but women…i.e. gendered females.”53 Sex reassignment
was thus conceived as the inoculation to the “correctable
problem” non-normative gender/embodiment posed. Given
that the “essence of transsexualism [was] the act of passing,”54 the
aim of reassignment was to produce unidentifiable transsexuals
scattered across society, kept apart by silence.55 The floodgates
of gender were far from lifted; rather, the Norm was seemingly
further entrenched, creating a false sense of scarcity for those
who sought surgery and medical treatment.
As a result, the current boom in sex reassignment56 was
carefully delayed by the top-down regulatory trifecta of the
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clinic, law, and the state. Yet, with some geographic variation,
these regulatory institutions that characterized the 60s and 70s
have now all but faded, increasingly replaced by a transactional
‘informed consent’ model:
Instead of a mental health practitioner assessing eligibility
for and granting access to services, transgender patients
themselves are able to decide on whether they are ready to
access transition-related health services. In this model, the role
of the health practitioner is to provide transgender patients
with information about risks, side effects, benefits, and
possible consequences of undergoing gender confirming care,
and to obtain informed consent from the patient.57
The diagnostic and surveilling function of the clinic has been
subsumed in the discourse of ‘consent,’ and the research clinic—
its rules, its standards—has been replaced by the privatized clinic
and contractual exchange. This depsychiatrization of gender
dysphoria (no longer ‘gender identity disorder’) has been swift
and unwavering. The notion that one would be ‘diagnosed’ as
gender dysphoric—as a ‘real man’ or a ‘real woman’—has gone,
and increasingly the role of the marketized medical industry
is to simply ‘affirm’ gender non-conformity, rather than to
prescribe normative identity, and the normalizing function
of power is increasingly dispersed. Thus we no longer speak of
‘sex reassignment,’ but rather of a plethora of ‘gender affirming
procedures,’ i.e. those that ‘affirm’ or ‘confirm’ one’s pre-existing
proclivities. This new accessibility of medical and surgical
procedure coincides with a sharp increase in trans visibility since
the early 2000s.
While Littman’s work has been relentlessly critiqued
by academics and activists alike,58 it does speak not only to
contemporary anxieties about the growing trans population, but
also to concerns that the family, and heterosexual domestic life
generally, is under assault. The paranoia that The Exorcist and
similar films tap into—over the latchkey phenomenon, working
mothers, absent fathers—has been upgraded in recent times
with the internet and social media’s ability to covertly ‘enter’ the
home unbeknownst to parents. The left and right both speak of
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new concerns over ‘screen time,’ which is present as nonpolitical no-brainers. Apple and Google, in this spirit, have both
introduced a wide range of surveillance and tracking features
to their mobile operating systems. Surveillance, it seems, is
permissible under the twin guises of ‘digital wellbeing’ (Google’s
suite is literally titled Digital Wellbeing) and family/child security.
The ‘family’ haunts politics as a whole, posited as a private sphere
preceding politicization. British philosopher Mark Fisher writes:
For Deleuze and Guattari, and it is perhaps the family, more
than any other institution, that is the principal agency of
capitalist reterritorialization: the family as a transcendental
structure (“mummy-daddy-me”) provisionally secures
identity amidst and against capital’s deliquescent tendencies,
its propensity to melt down all preexisting certainties. It’s
for just this reason, no doubt, that some leftists reach for the
family as an antidote to, and escape from, capitalist meltdown
— but this is to miss the way that capitalism relies upon the
reterritorializing function of the family.59
The retreat to the uncontroverted nuclear family results in
the generalized hegemony of domestic realism, a term feminist
Helen Hester has aptly adapted from Fisher’s own capitalist
realism. Domestic realism refers to the “phenomenon by
which the isolated and individualized small dwelling (and the
concomitant privatization of household labor) becomes so accepted
and commonplace that it is nearly impossible to imagine life being
organized in any other way,” despite and “in the face of otherwise
extensive visions of socio-technical overhaul.”60
But domestic realism, as Fisher implies, is a reaction to
the very real phenomenon of capitalist deterritorialization—a
lone island in a fluid meltdown process. But its stability is far
from a given, and while fears of familial subversion are certainly
largely imagined, there are real signs of futility in the protection
racket built around domesticity. The 21st century family is
scarcely identifiable with its 20th century cousin, neither in
appearance nor power relations. Thus Irigaray and Rubin’s
account of the family is sorely in need of an update. Consider
the following points:		
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a) Gender is no longer strictly produced in the home. The
gender identity clinic and its subsequent deregulation
(in addition to plastic surgery generally) pushes the
production of gender from sex firmly into the social
sphere. While gender was always a social phenomenon,
one’s gender no longer necessarily corresponds to one’s
place within a strict patrilineage.
b) The tripartite family structure (Fisher’s “mummydaddy-me” or Irigaray’s “machine-agent-product”) is
now the exception, rather than the rule. Single mothers,
single fathers, high divorce rates, hyphenated surnames,
and same sex parents all point to a breakdown of the
heterosexual nuclear family, putting the patronymic (the
‘brand’ by which the family’s possessions and ‘products’
are known) into crisis.
c) The home is no longer just a site of reproduction,
but also of surplus value production. Following Hester,
the “border between labor time and life time” is erased,61
a phenomenon accelerated drastically by the current
COVID-19 crisis. “Work-from-home” is increasingly
normalized and/or required across diverse economic
sectors.
d) As women have entered the labor market, the ‘cult
of domesticity’ is increasingly outsourced to the labor
market.Home-making is no longer labour performed
inside the home or family; even the lower classes outsource
childcare and other services to the labour market. The old
feminist polemic—“Wages For Housework”—becomes
not a principle but a real, unfolding process.
The motor driving these phenomena—and the motor of
modernity itself—is capital and its deterritorializing function,
i.e. its propensity for social meltdown. Capitalism is comprised
of, on the one hand, self-organizing cyberpositive processes
predicated on positive feedback and, on the other hand,
stabilizing (cybernegative) objects. This is the model of capital
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described by Sadie Plant and Nick Land—capital as an
intensifying feedback loop on an integrated circuit. Plant &
Land write:
Rotted by digital contagions, modernity is falling to bits.
Lenin, Mussolini, and Roosevelt concluded modern humanism
by exhausting the possibilities of economic planning.
Runaway capitalism has broken through all the social control
mechanisms, accessing inconceivable alienations. Capital
clones itself with increasing disregard for heredity, becoming
abstract positive feedback, organizing itself. Turbular finance
drifts across the global network.62
It is in this vein that Steven Shaviro posits capital itself as the sole
remaining “transgressive”, because capital “devours everything
without any regard for boundaries, distinctions, or degrees of
legitimacy.”63 Capital is Daly’s “Dionysian” boundary violator—
shredding gender, the family, and humanity itself. Capital is an
inhuman monstrosity which is “not a human invention, but a viral
contagion, replicated cyberpositively across post-human space.”64
Humanity’s efforts to “get a grip” on capitalist
schizophrenization takes place as a paranoid “immunopolitics,” governance in the form of an “allergic reaction” to
“security integration, migration policy, and bio-control: the medicomilitary complex.”65 Immuno-politics is the field of containment
politics, where the aim is mass inoculation of society against
bodies rendered foreign, real or imagined. In this light,
the gender identity clinic was conceived as a disciplinary
institution and containment zone where the threat of visible
gender non-conformity could be appropriately neutralized, i.e.
normalized and invisibilized. Each apparatus of the state targets
would-be pollutants, and immuno-politics constitutes the state
operationalization of exorcism on a mass scale. Plant & Land
write:
Paranoia has moved on since the sixties: even the rivers of
blood are now HIV positive. Foreign bodies are ever more
virulent and dangerous, insidious invasions of unknown
variety threaten every political edifice. The allergic reaction
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to this state of emergency is security integration, migration
policy and bio-control: the medico-military complex.
Immuno-politics and its cybernetic policing arise together
because filtration and scanning are different dimensions of
the same process; eliminating contamination and selecting
a target. Ever more Command, Control, Communications,
and Intelligence to track the aliens. What was SDI [Strategic
Defense Initiative] really designed for?66
But immuno-politics also establishes an array of possible
contestations, “since every sophistication of security technology opens
new invasion routes faster than it closes the old ones down”.67 The
gender identity clinic, intended to stabilize gender, instead releases
it from the shackles of the home and the family, and the clinic’s
program of containment is exhausted. Rapid-Onset Gender
Dysphoria—along with other forms of feminist paranoia—are
themselves the latest allergic reactions to the fear—the fact—of
that which cannot be immunized against. The threat is revealed
immanent: just as there is no clear criteria for exorcism beyond
the church’s judgment, “[t]here is no mental nor psychological test
which successfully differentiates the transsexual from the so-called
normal population.”68 And so “[c]orrupt officials open the trafficking
arteries, and intelligence computers are infested with viruses. The CIA
were the first traffickers in LSD”.69 Immuno-politics—in reaction
to gender, transness, or any other looming threat—is thus always
“in a state of panic, delirial with anxiety,” even whilst it “further
develops the conditions for its collapse.”70 Contemporary anxieties
about the family and the child’s normative gender embodiment
thus reflect a domestic sphere already undermined from the
inside—by its own protection racket. For the cat does get out of
the bag eventually.
A Cure for the Cure
What to make of this panic, and the violence it incites?
Contemporary redemptive politics apologizes for the panic and
seeks to bring clarity to delirium by pursuing a program of selfimmunization; that is, normalization. The emphasis on agency,
individual identity, and subsequent ‘validating’ platitudes
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(e.g. “trans women are women”) locks queer/feminist politics
into ontological capture,71 instituting a regime of self-exorcism,
pushing us back into possession. Unsurprisingly, the return of
queer/trans domesticity aligns with appeals to state recognition
and legitimation of alternative family compositions. While transexclusionary feminists obsess over children’s embodiment and
performance of gender, certain trans politics—prominent since
the early 2010s—risk being subsumed into a similar obsession
with (trans)normative family life. Certainly, recent queer and
trans respectability politics welcome the return of LGBTQ+
people to the family, both as relatives and as parents in their own
right—but what are we returning to really? Plant & Land write:
To what could we wish to return? Heidegger completed the
degeneration of authenticity into xenocidal neurosis. Being
died in the fuhrer-bunker. and purity belongs entirely to
the cops. The capitalist metropolis is mutating beyond all
nostalgia. If the schizoid children of modernity are alienated,
it is not as survivors from a pastoral past, but as explorers of
an impending post-humanity.72
Plant engages in a feminist pessimism, where agency, being,
identity, and subjectivity are the dying enemy of modernity, and
woman’s lack thereof is reconfigured as her ultimate strength.
“Masculine identity has everything to lose from this new
technics,” Plant argues, because “[c]ybernetics is feminisation.
When intelligent space emerges alongside the history of women’s
liberation, no one is responsible. That’s the point…[s]elf-guiding
systems were not in the plan.”73 Plant rejects the traditional tactics
of collective struggle and positive political projects, instead
proclaiming that “we need no principles.”74 Control, according to
Plant, is counter-revolutionary:
Feminist theory has tried every route, and found itself in every
cul-de-sac. Struggles have been waged both with and against
Marx, Freud, Lacan, Derrida…sometimes in an effort to reclaim
some notion of identity, subjectivity, and agency; sometimes to
eschew it in the name of undecidability or jouissance…Only
Irigaray begins to suggest that there really is no point in pursuing
the masculine dream of self-control, self-identification,
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self-knowledge, and self-determination. If “any theory of the subject
will always have been appropriated by the masculine”75 before the
women can get close to it, only the destruction of this subject
will suffice.76
It is curious, however, that Plant’s prescriptions—
if they are prescriptions—find a strong but inadvertent ally
in contemporary Afro-pessimism. In her brief note, Don’t
Exist, Eva Hayward attempts to weave Afro-pessimism with
trans studies in her call for a new “trans negativity,” which
“turns against liberal (white) transgender projects about visibility,
accessibility, and progressivism, to expose how these political logics
are predicated on racialized humanism.”77 Read with Plant, we see
that this humanism is also invariably sexed. Channeling Plant’s
own sensibility, Hayward argues:
The “don’t exist” of trans is not equivalent to the racist refusal
of “the human” for blacks—if institutionalized trans only
indexes desire for change as disfigurement of, or reification
of, sex/gender, then trans is still human oriented. Following
[Frank] Wilderson’s critique of “the human” as white
beingness, might we ask: is being-ness the problem, rather
than the solution, for addressing antitrans violence?78
Clearly the aliens of post-humanity are by now not simply
categorically women. The erosion of family life destabilizes
gender precisely because normative gender, and identity broadly,
has been contingent on the smooth workings of the heterosexual
nuclear family. Those outside the confines of this family structure
are thus considered deficient in identity, and at risk of nonnormative gendered embodiment and behavior.
French feminist Monique Wittig brought this to
attention in One Is Not Born a Woman, arguing that “Lesbian is
the only concept... beyond the categories of sex…because the designated
subject (lesbian) is not a woman, either economically, or politically,
or ideologically.”79 In this view, “what makes a woman is a specific
social relation to a man,” based on domestic and reproductive
servitude and economic obligation. Wittig takes interest in the
Lesbian as the only figure that, in her conception, ‘escapes’ this
heterosexual family economy, precisely in her refusal of
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heterosexual marriage. But we can now imagine a plethora of
positions outside this economy—queer, trans, but also, notably,
Black. The nuclear family and its boundaries are racial constructs.
Read together, Wittig, Irigaray, and Plant’s claims slot neatly
into Hortense Spillers’ account of the slave family and plantation
life, where the white male slave owner takes the spectral place
of the Father, and slaves of all genders, like white women, are
identified with his patronymic.80 This Father, however, is barred
from participation in the child’s rearing by social prohibition.
The African-American father, meanwhile, is denied—often
physically separated from the family through the slave auction—
and each African-American man is therefore “touched” by the
mother, who gives him his lineage. Spillers writes:
Therefore, the female, in this order of things, breaks in upon
the imagination with a forcefulness that marks both a denial
and an “illegitimacy.” Because of this peculiar American
denial, the black American male embodies the only American
community of males which has had the specific occasion to
learn who the female is within itself…It is the heritage of
the mother that the African-American male must regain as
an aspect of his own personhood—the power of “yes” to the
“female” within.81
Outside the confines of white heterosexual reproduction, both
the African-American man and woman are necessarily rendered
gender ambiguous. The African-American man is denied the
status of the Father, and the African-American woman takes
a chimeric position outside the white family structure. The
African-American woman functions as a woman but assumes
the power of ‘naming,’ i.e. the power traditionally afforded to
man, outside the boundaries of race-blind gender prescription.
For the mother, “This problematizing of gender places her, in my
view, out of the traditional symbolics of female gender.”82 Yet in
terms of the sexual economy both the African-American man
and woman occupy the position of Irigaray’s woman, in that this
woman is simply that which is exchanged, i.e. they are made
commerce of, yet nonetheless excluded from the white domestic
realm which guarantees gendered identity. Spillers doesn’t retreat
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from this distinctly trans position, instead, like Stryker, she calls
for an “insurgent ground as female social subject,” achieved by “[a]
ctually claiming the monstrosity (of a female with the potential to
‘name’)…[which] might rewrite after all a radically different text
for a female empowerment.”83
The difficulty of Plant is that, more rightly than
wrongly, her political prescriptions curiously align with
emergent phenomena. Thus it is not simply a matter of “wait
and see,” but of encouraging and cultivating a specific tension or
process, in a process that is ultimately open-ended. In Spillers
we find a similar problematic: the already monstrous must claim
monstrosity! Bit’s Duke declares: “The world’s a meatgrinder, kid.
Especially if you’re a woman. I don’t think you need a Power Point
presentation to know that one’s true. We’re politically, socially, and
mythologically fucked. Our roles are secondary. Our body’s suspect,
alien, other. We’re made to be monsters, so let’s be monsters.”84 The
Xenofeminists, reprising a similar formula, call for “seiz[ing]
alienation as an impetus to generate new worlds,” at the same
time it acknowledges the reality of alienation as our present
condition.85
Thus this is not simply a “let go” disposition to an
unfolding reality, but it is also not a problem that could be
approached by the traditional means of resistance and social
change. “[I]t’s a matter of creating a real anarchism that would
destroy the state. Which is of course, quite happily destroying itself
at the moment. So that’s the process that can be encouraged.”86 The
process of domestic dissolution disentangles gender from its
tripartite nuclear form, and trans become both a lived reality
and the vector of an unfolding postmodernity that must be not
directed but embraced. Plant reads the effort to evaluate sex
reassignment “on the basis of [trans people’s] abilities to simulate
exaggerated versions of the opposite sex” through the lens of the
Turing machine, which “can only be judged by their abilities to
simulate the human.”87 Plant writes:
What such tests prove is only that there is no such thing as
being human, male or female. Femmes, drag queens, even
male-to-female transsexuals: No one ever arrives at the
point of being a real woman. Butches, drag kings, and female-
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to-male transsexuals meet the same problem: There is no real
man to become. Transsexuals are transsexuals before and after
the long chemical treatments and surgical procedures, always
on the way to a destination as impossible as the point of
departure they leave behind.88
The alternative is instead to “arrest the process of becoming,” by
going back to being.89 Yet as Plant suggests, and in order to take
Daly’s call seriously—to become “our own exorcists” by endlessly
embracing monstrosity, one is brought to Deleuze & Guattari’s
call for the “schizophrenization that must cure us of the cure.”90
The Xenofeminists, similarly, put their stakes in alienation as
the “labour of freedom’s construction,” calling for the exorcism of
“essentialist naturalism [which] reeks of theology.”91 Riding the
course of modernity, XF declares: “It is through, and not despite,
our alienated condition that we can free ourselves from the muck of
immediacy.”92
Yet exorcism—sustained revolution—cannot be
achieved without upheaval. If Xenofeminism “seizes alienation as
an impetus to generate new worlds,” then the appropriate corollary
is the destruction of our own, which undoubtedly entails the
upturning of the family and its allies—the state, gender, and the
terms of ‘human’ life itself. Here the Landian-Plantian complex
finds itself in alignment with Frank Wilderson’s Afro-pessimism
in their mutual call for the veritable end of the world. Consider
Land’s prescription:
For it is only when the pervasive historical bond between
masculinity and war is broken by effective feminist violence
that it will become possible to envisage the uprooting of the
patriarchal endogamies that orchestrate the contemporary
world order. With the abolition of the inhibition of
synthesis—of Kantian thought—a sordid cowardice will be
washed away, and cowardice is the engine of greed. But the
only conceivable end of Kantianism is the end of modernity,
and to reach this we must foster new Amazons in our midst.93
Wilderson, in striking parallel, rejects a fatalistic reading of race
relationships while also declaring that “the way out is a kind of
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violence so magnificent and so comprehensive that it scares the hell
out of even radical revolutionaries.”94 Like Wilderson, Land
rejects the ‘sentimentalism’ of mainstream feminism, instead
arguing that “the state apparatus of an advanced industrial society
can certainly not be defeated without a willingness to escalate the
cycle of violence without limit.”95 Thus every feminist should be a
cheerleader for the end of the world—at least as dominated by
racist patriarchal capitalism—and the war on being itself. This
necessary violence cannot simply take place against the state, it
must be, as Julia Kristeva suggests, conceived “in personal and
sexuality identity itself.”96 As Wilderson notes, the state is only an
avatar in this deeper struggle, where “the trajectory of violence that
Black slave revolts suggest, whether it be in the 21st century or the
19th century, is a violence against the generic categories of life, agency
being one of them.”97 Fortunately, if Land is right that such a war
“can only be fought in hell,” then conditions seem quite favorable
for the demons amongst us.
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These gifts are paid by Iphis as a
man which as a maid he vowed
to give.
Ovid, Metamorphoses
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Miracles were possible in ancient times, but not anymore.
It is likely that we owe the idea of the capitalist world being
disenchanted to Friedrich Schiller’s poem “The Gods of Greece”
(1788), which perfectly expressed a Modern longing for the
animistic magic of Antiquity and inspired thinkers like Georg
Hegel and Max Weber. No wonder that today, armed with the
new critical tools, we find it enticing to try to re-enchant our
world back, now on new grounds. Perhaps these new grounds
should have something to do with queer emancipation, which
positions the task of re-enchantment in alignment with the
left decolonial thought. European ancient myths, however
magical they are, often present nature as strangely gendered.
Apparently for magical thinking some transformations must
be less acceptable than others. In Ovid’s Metamorphoses — to
take the most famous example — a huge number of bodily
transformations take place, however gender transition is a
somewhat peripheral topic. According to Donald Lateiner:
In the fluid world of Ovid’s Metamorphoses, this sexual
change process occurs, in varied forms, arguably seven times
[…]. The change of genus and species, into bird, animal, or
river or tree is a thousand-fold more common.1
This disproportion is interpreted by the author of the quote as a
sign of a certain cultural bias on the part of Ovid himself, who
probably saw “perception of sex change as more difficult for readers
to accept.”2 It seems that for the European imagination — no
matter how fascinated it is with ideas of transgression and
transcendence — it has been much easier to accept “becoming
animal” than “becoming woman,” so to speak. However, the
fact that certain things are marginalized doesn’t mean that
eventually they play a marginal role. Like Freudian parapraxis,
these ‘paranormal’ evidences may rarely attract attention, but can
tell much. The problem is that we are never sure to what extent
they are made up.
This essay is a speculative revision of connections
between desire, imagination and (re)enchantment. I assume that
if humans wish to inhabit a universe that is rather alive than
dead, then there must be a way to observe hidden tokens of this
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liveliness, constantly escaping our positivist-shaped field of
view. But knowledges are multiple, and the ancient Alchemist
remains no less a scientist than her rival contemporary
Chemist, as both disenchantment and re-enchantment seem
to require comparable level of knowledge and skills. Perhaps
anthropology, being a truly inter-cultural intellectual endeavor
of human self-understanding on a global level, finds itself today
on the forefront of this move towards ontological equality and
epistemological justice. According to the principle of symmetry,3
when two cosmological models meet for research purposes
(which is a definition of the anthropological situation), none
of them gets priority and the same cognitive operations are
applied to both sides.4 As a response to Western epistemological
violence towards the multiplicity of indigenous knowledges,
such symmetry nonetheless suggests that an observer doesn’t
belong to either side. In a sense it implies a loss of orientation
within multiple points of reference, an appeal to a new errant
position devoid of both Modern presumptions and “ethnic”
pre-Modern prejudices. A brave quest for uncertainty, this
“enchanted anthropology” has no homeland, finding all life
forms equally alien. It doesn’t discriminate between animate
and inanimate, discursive and material, culture and nature. It
sees agencies set in motion, not sticking to entities, distributed
throughout trajectories of translation, transmitted over materialsemiotic networks. The main sphere of interest for this discipline
would be the ontological Borderlands — the dimly lit margins
of reality, where things do not exist in a full sense. Twilights
here make evident that the old promise of scientific method to
separate truth from figment can no longer remain the same. If
anthropology is indeed able to test grounds for an unbiased study
of hybrid realities, then it may need a different, hybrid name,
consisting not only of Greek/Latin words. To start thinking in
this direction, I propose a speculative term “peri-faeral studies”
— a discipline focused on the boundaries between reality and
fantasy.
The perifaery (perifaeral) is a portmanteau word produced as a
linguistic blend of the two words of different etymologies and
similar semantics: Persian peri ( — یرپperi) and English faery.
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The speculative history of the term and the peculiar set of
connotations, where the magical, feminine, queer and peripheral
all mix together, suggest that perifaeral could find its place
in the contemporary discussion, designating a sphere of the
paranormal / nonexistent, whose political implications are
connected to the decolonial queer left. While realizing certain
irrelevance of discussing the paranormal, I use this term in the
sense of ‘being against institutionalized normalcy,’ finding here
a potential for resistance to widespread forced normalization. To
declare solidarity with peri and faeries is a way to talk about the
inexistence — if not divine, as it is for Meillassoux,5 then at least
enchanted inexistence of the left-queer movement in Central
Asia.
I speculate that the neologism peri-faery appears
around the middle of the 19th century during the so-called
“shadow tournament” (German Schattenturnier), as the period
of the British-Russian rivalry for control over Central Asia
is sometimes called. An important part of this rivalry were
the imperial scientific expeditions. Some of the reports of
that time mentioned encounters with peri — elusive entities,
supposedly of feminine appearance, who were responsible for
inducing enchanted phenomena such as night luminescence,
hallucinations, and various sensory anomalies. Since peri and
faeries are somewhat similar, the peri-faery came into usage
among the British anthropologists of that time as a humorous
expression denoting observations that are characteristic for
fantasy or deception of feelings. An example here can be found
in the Kazakh legend of Barsa-Kelmes, a fairyland inhabited by
peri, which cannot be visited (by men) without a complete loss
of self-control:
Once reached the top of the hill, Dzhigit cried out and rushed
to run, but was restrained and pulled down in complete
frenzy and unable to talk. Three days later, he began to speak
and said that on the other side he saw a beautiful valley full
of fragrant flowers, herbs and fruit trees.6
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In Modernity what we call ontological Borderlands belongs to
the sphere of fantasy and (childish) imagination. But fairytales
are not the only way the perifaery can enter the everyday.
Understanding this requires overcoming the nature/culture
dichotomy. Activity of imagination, caused by (sexual?) desire,
equally belongs to domains of the external and the internal, as it
does in the case of desiring-production from the “Anti-Œdipus.”7
For Deleuze and Guattari, it was important to underline the
productive aspect of desire that is not limited to the psychic
realm but, alongside with industrial production, is responsible
for construction of social reality as we know it: “If desire produces,
its product is real. If desire is productive, it can be productive only in
the real world and can produce only reality.”8
From this perspective, it is no wonder that in patriarchic
societies effects of queer desire need to be sought out. In Central
Asia, the diversity of non-heteronormative desire manifests itself
in perifaeral motifs. So, in the folktale titled “The Jeztyrnaks,
Peri and Mamai” the protagonist describes the two main desires
(better translation here would be “dreams” or “wishes”) of his
entire life. His first dream is as follows: “‘Among the nine of my
sons,’ he began his story, ‘I had my only daughter Bikesh. And my first
dream is that my daughter was a man and my sons were women.’”9
Even before any interpretation this phrase already opens up a
transgender imaginary space and points to the vast scope of
trans* kinship and queer family ties. It might have been just a
figure of speech, but what would fulfillment of this desire mean
to the protagonist? Effects of desire emerge in enchanted forms
as both discursive and material, they don’t fit entirely into agendas
of natural or social sciences. As phantasmatic formations, they
are openly expressed and shared within a community, because
“fantasy is never individual: it is group fantasy.”10 This means
that the queer desiring-production of social reality must still
be observable somewhere on the margins. So, the transgender
imaginary finds its place on the periphery of the normative order
of adults:
“They dress a girl as a boy when there is no son: Sake’s brother
has a 13-year-old daughter whom he dresses as a boy; she
takes part in the Baigue horse race as a boy.”
51

“‘Kystane’ is a boy dressed as a girl in order to hide his gender
and deceive hostile forces.”
“‘Uglan’ or ‘ugul’ means ‘son,’ which is the name given to a
girl when parents dress her in boy’s costume and pretend that
she is really a son.”11
Masquerade and deceit are the tokens of the perifaeral. The
threatening invasiveness of direct contact with the inexistent is
neutralized by framing it as a game: parents do not perceive their
child as of the other gender, but pretend that this is the case.
More expansive intervention of faeries could possibly destroy the
family ties. Perhaps that is why close contacts are rare. More
often, encounters with the perifaeral are evanescent, taking place
on the edge of attention, which makes them unreliable, somewhat
similar to dreams or other states of altered consciousness.
Evidences of that kind, of course, cannot be taken without a
doubt. Nonetheless, reports of the perifaeral were made even by
the most respected scientists. Here, for example, P.P. SemenovTian-Shansky’s own story of his first visit to Almaty (at that
time — the Verny fort) in 1856:
On our last stretch from the Almatinsky checkpoint to Verny
(35 miles) it has gotten very dark, and when we began to
approach Verny, a dark night fell. All the more spectacularly,
it seemed to me quite unexpectedly, across the wide space of the
just-founded fortification, the cheerful multi-colored lights of
the illumination, which presented the Verny fort to me in a
completely enchanted form. I knew that the houses in Verny,
except for the hastily built house of the bailiff of the Big Horde,
did not exist at the time, and yet the brilliant multi-colored
lanterns outlined the beautiful facades of many of these nonexistent houses. I woke up the next day in a spacious yurt that
was prepared for me, and when I came out, there were no
houses and no facades.12
Apparently, testimonies like this do uncloak magic as an effect of
a storytelling. Until all the miracles stay within the frame of the
story, our everyday beliefs are safe: certain things remain possible
while others are not. For instance, we may well believe that a girl
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cannot in reality become a boy, and at the same time think that
a bit of a masquerade can deceive evil spirits, who most likely
exist. So we enact a knowingly fictitious play — obviously, not
for ourselves but for the spirits. However, the more this theaterfor-spirits expands, the more imaginary resources are invested in
its plays, the more possible and tangible gender transformations
become. At the end of the day, it’s only a matter of how far the
story desires to go.
Oftentimes a character of a story can embody the proof
of its veracity, as in famous essay by Michel de Montaigne “Of
the Force of Imagination” (1574). The character allegedly met by
the author in real life was a transgender person who transitioned
somewhat accidentally, as a side effect of a too vigorous
imagination. Montaigne writes:
Myself passing by Vitry le Francois, saw a man the Bishop of
Soissons had, in confirmation, called Germain, whom all the
inhabitants of the place had known to be a girl till two-andtwenty years of age, called Mary.13
Bringing a character “from real life” to increase credibility, the
author creates entanglement between his own unquestioned
reality and the “miracle” of gender transition. Violation of
narrative boundaries is a common literary trope able to evoke
a sense of the perifaeral. It is remarkable that the Kazakh
fairytale “The Jeztyrnaks, Peri and Mamai,” which was discussed
above, has similar entanglement, being a tale within a tale. The
protagonist’s adventures constitute an embedded narrative told
by Mamai himself to some unnamed travelers. He tells it sitting
on a blanket, as mentioned in the beginning. As we remember,
his first dream was that his children would have a different
gender. Towards the end, Mamai communicates his second
dream in which he attempts to marry a high-ranking peri named
Mukhiria. In order to do so he must pass a test of staying up all
night, but fails and falls asleep. He wakes up in the morning only
to find a farewell message from Mukhiria saying that for him she
“does not exist anymore.” Here the domains of magic and everyday
are yet clearly separated: she still exists for some, but not for him.
However, as a consolation, the peri leaves him her blanket. In the
53

next sentence the blanket transcends Mamai’s story and returns
into the framing narrative of the fairytale, as he points to the
fabric he’s sitting on: “this is the blanket.” A sudden link between
linguistic realm of the story and materiality of the setting in
which the story is told blurs the distinction between truth
and fiction. The blanket here is a perifaeral artifact from the
Borderlands, a product of the materialization of words, a point
of entanglement between the two erstwhile different realities:
the supposedly discursive story and the supposedly material
storyteller.
The verb “to enchant” by its very etymology (“to sing
in”) implies hybridization of these two domains that is fraught
with unforeseen results. In a sense it means to transfer something
or someone from one narrative to another. It is no secret that
magical procedures are inextricably linked to pronouncing
words, singing or storytelling. These procedures are ancient
indeed and can easily be dismissed as mere relics of the past,
although today they are likely to be even more active than ever
before due to the increase in technologically assisted discursive
and media practices. A well-known example of enchantment
in action is the story of the international whaling prohibition
that took place in the 1980s. How come that the ban on whale
hunting turned out to be possible? Perhaps it happened due to
the fact that in the 1970s humans finally got to hear en masse
the magical ritual songs of whales (on the albums Songs of the
Humpback Whale, 1970; and Deep Voices, 1977), and as a result
listeners got enchanted by those songs.14 The whales, therefore,
provide an inspiring example of how perifaeral magic, in
conjunction with sound technology, is able to act even in the
arena of global politics.
The ontological Borderlands that we call the perifaeral are
shaped and interpreted differently in different cultures. Western
Modernity — which is suspicious as it is bewitched by the
procedures of verification and falsification — seems to be
concerned that perifaeral life forms do not go beyond the scope
of children’s literature. In Central Asia, the expulsion of fairies
out of the real world was implemented also under the auspices
of the Soviet positivist paradigm, which labeled all the doubtful

Jenrbekova

54

observations as folklore. However, since the Soviet Union itself
turned into one of the legendary ghosts of Central Asia, the
situation has changed: today the artifacts and infrastructures of
Soviet science in turn glimmer somewhere on the margins of the
(national) consciousness, gradually becoming part of the local
perifaery. The inexistence that is related to this concept is also
a political one, designating the practical impossibility for some
actors to enter the public space.
We could name a few examples of modern theoretical
approaches where direct contact with the perifaeral is not a
taboo. These examples can be found in the areas where a revision
of the boundaries between the possible and the impossible
takes place — as, for example, in “Trans Animisms” by Abram
J. Lewis15 where trans* stories are read through their connection
with animistic practices and subaltern non-human entities,
whose enchanted presence is rendered integral to trans politics.
It is close to my suggestion to see the outlines of decolonial
hauntology in Kazakhstan as a local form of sensitivity to queer
enchanted powers, hiding behind state-imposed compulsory cisheteronormativity. This suggestion is made with the hope that
recognition of enchanted life forms may matter to those whose
reality as full social actors is still contested.
To stay in solidarity with peri and faeries in Kazakhstan
is more difficult than it might seem. This means taking a
meticulously balanced position, whose intersectionality is strong
enough to take into account ontological and epistemological
hierarchies, as well as many “progress vs. regress” collisions of
the decolonial left. It also implies the ability to hear beyond the
horizon of local public noise, to discern weak sounds behind
the pompous facade of officialdom, behind the poverty of the
everyday life of auls and cities, to perceive signals from flickering
life forms whose weakness leads to their systematic devaluation.
However, no matter what, peri and faeries live here, as they long
have. It is probable that a change in attitude towards them
would make the local landscape more attractive and livable for
everyone. Not much is required to achieve this. For a start, it
needs to admit that they do (for some) exist. Then, it needs to
stop being afraid of us.
55

1. Donald Lateiner, “Transsexuals and Transvestites in Ovid’s Metamorphoses,” Bodies
and Boundaries in Graeco Roman Antiquity, Thorsten Fögen and Mireille M. Lee, eds.
(Walter de Gruyter, 2009) 131.
2. Lateiner, 132.
3. See Bruno Latour, An Inquiry into Modes of Existence: An Anthropology of the Moderns (Harvard University Press, 2013).
4. Bruno Latour formulates the principle of symmetry thus: “Use the same ethnographic
method for those who call themselves ‘Moderns’ or ‘developed’ and for those who are
said to be ‘premodern’ or ‘in development’ or ‘archaic’; and then see which difference
you really can detect.” from “A Dialog About a New Meaning of Symmetric Anthropology
(with Carolina Miranda),” Comparative Metaphysics – Ontology after Anthropology,
Pierre Charbonnier, Gildas Salmon and Peter Skafish, eds., (London: Rowman & Littlefield, 2017) 327-45.
5. A more complex definition of symmetry can be as follows: “A symmetrical methodology applies the same language to (1) right and wrong statements (truth and
errors; knowledge and belief), (2) human beings and material objects, (3) western and
non-western societies, and (4) anthropological and non-anthropological practice.” from:
Richard Rottenburg, “Towards an Ethnography of Translocal Processes and Central Institutions of Modern Societies,” The Task of Ethnology: Cultural Anthropology in Unifying
Europe, Aleksander Poser-Zieliński, ed. (Poznań, 1998).
6. Quentin Meillassoux, “Spectral Dilemma,” Collapse (no. 4, 2008) 261-276.
7. From Encyclopedic Lexicon (vol. VI, St.Petersburg, 1836) 35; reprinted in Perterburgskie vedomosti 1889 (no. 17) 75-77. See: A. Omelin, “Barsa Kelmes,” Kazakhstanskaya
Pravda (vol. 10, no. 6, 1945). Cited from: Kazakhskiye Skazki, V.M. Sidelnikov, ed. (vol. 1,
Alma-Ata, 1958) 234.
8. “The fact there is massive social repression that has an enormous effect on desiring-production in no way vitiates our principle: desire produces reality, or stated another way, desiring-production is one and the same thing as social production. It is not
possible to attribute a special form of existence to desire, a mental or psychic reality
that is presumably different from the material reality of social production.”
From: Gilles Deleuze, Felix Guattari, Anti-Oedipus, Robert Hurley, Mark Seem, Helen R.
Lanepage, trans. (University of Minnesota Press, 2000) 30.
9. Deleuze and Guattari, 26.
10. Sidelnikov, 73.
11. Deleuze and Guattari, 30.
12. F.A. Fielstruop, Iz obryadovoi zhizni kyrgyzov nachala XX. veka (Moscow, 2002) 87.
Pyotr Semyonov-Tyan-Shansky, Puteshestviye v Tyan-Shan v 1856-1857 godah (OGIZ:
Moscow, 1947) 141-142.
13. Michel de Montaigne, “Of the Force of Imagination.” Charles Cotton, trans., Quotidiana. Patrick Madden, ed., (26 Dec 2006) accessed 16 October 2020<http://essays.
quotidiana.org/montaigne/force_of_imagination/>.
14. This interpretation is provided by Timothy Morton, Ecology without Nature: Rethinking Environmental Aesthetics (Harvard University Press, 2007) 96.
15. Abram J. Lewis, “Trans Animisms,” Angelaki (vol. 22, no. 2) 203-215.

Jenrbekova

56

And the unclean spirits went out, and
entered into the swine; and the herd ran
violently down a steep place into the sea,
(they were about two thousand;) and were
choked in the sea.
Mark 5:13
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Act One: This Side
cis – a preposition derived from Latin, which means “to be on the
same side.”
Our protagonist, who we will refer to as S, finds herself in a city
being ravaged by plague. She awakens flanked by the steeples of
gothic cathedrals which ascend to dizzying heights. The Church
metropole stretches far into the distance, the sun now nearly set
and peaking through their erect spires, all solar power flowing
up from their foundation up through their rib cages from which
the voice of God oppressively booms forth. Below, the sewers
and catacombs are choking on the miasma welling up from
overflowing carts of the dead. S arrives here among the other
denizens of the city, as guilty as any of them but situated on the
same side as all of them, on the other side from the infection
below. She is human, for now.
Cities are breeding grounds for disease and insanity,
just as rats kept confined together quickly resort to murder, rape,
necrophilia, and homosexuality. Coinciding with urbanization is
the need for a control valve to be put in place to stop the system
from collapsing into cyberpositive chaos. A Church must quickly
be established to provide safety protocols and creates a framework
of sin as a mythical analogue for sickness. Bodies must be kept at
a distance and covered up to prevent the spread of infection. Hail
Marys and Our Fathers wash the soul of accumulated, incidental
sin. The Eucharist is taken every Sunday like a yearly flu shot, and
Baptism is underwent at the same age that we get vaccinated for
polio. Routine visits to confession are required in the same way
as routine check-ups with a doctor. Human behavior is modified
individually and then gradually on the macroscopic scale of social
patterns through generational brainwashing, flowing perfectly
from Medieval Europe to neoliberal America as human beings
are locked into the machinery of a control society which sees
viruses in everything.
The system pays the price for its own self-preservation
in the form of closing itself off from mutation and adaptability.
The entropy is coming from the same side as viruses learn to
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route around control mechanisms. Priests do not incidentally
become pedophiles; it is the apex of structural elegance for
control societies for those who are most devout to also be
the most depraved. Viral sin enters from the areas of greatest
resistance. Christian teenagers become pregnant before they’re
old enough to vote and pass on generational trauma in the form
of poverty and alcoholism. Republican senators participating in
black ops to engineer AIDS get pozzed during their own illicit
homosexual liasons. The missionary killer seeks to purge the
planet of sinners, guided by the voice of God from his dog.
Demonic possession arrives and acts in the same way
as a virus. A virus is neither singular nor is it multiple; it invades
a healthy body and hijacks it to reproduce itself, but in doing so
it doesn’t reproduce in the way that we understand it.1 Viruses
make copies of themselves, are not strictly speaking “alive”, and
their motivations are not so easily reducible to mere survival
since a successful virus will often collapse the system that it
depends on for survival. Demons, like viruses, hijack a host and
blur the boundary between singular and multiple, between Self
and Other. Demons act as swarms and collapse social systems
into a singularity of delirium and mass hysteria.
The possessed person is always portrayed in the same
way as someone suffering from an illness. The Exorcist is the
classic depiction: Bedridden, covered in sores, vomiting, a female
in need of the expert care of male officials clad in uniform. A
breach in security between “the same side” and everything outside
it – insane, animalistic, something base and inhuman. The
exorcist arrives flicking holy water on the bed, partitioning off
the zone of infection from the rest of the world as we know it.
A quarantine is also a magickal circle, and the coded jargon of
Biblical Latin is the same as the coded jargon of medicine, each
serving as a form of encryption and ritual. Each is a performance
of expelling the infection from this side, a person taking on the
role of a control function.
The possessed person is a portal to the outside that
opens within the same side. Such security breaches are the
result of transmission chains so complex that the bureaucratic
machinery of control society is only capable of perceiving them
as appearing from nowhere, capable of appearing from anywhere.
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Space and time are suspended by the invasion of viral demons
as both become compressed. Suddenly different regions of the
same side become dangerously close together and anyone is at
risk of infection or of spreading the infection.
Lockdown goes into effect. The city shutters its doors
and priests are dispensed to expel the demon as parish members
cower in their homes. They peak through the curtains and see a
man possessed turn into a beast, set aflame by the orange glow
of the sunset, before being restrained and taken to the nearest
church for cleansing. Lockdown lifts, but evil takes many forms
and constant vigilance is required to detect it in the midst of the
crowds. Being possessed might indicate a weakness in faith, but
this isn’t outright a case for execution. There are those, however,
who do the unthinkable and consort with demons willingly.
They choose to become agents of things outside and spread the
infection to as many people as possible. Call them witches or
bio-terrorists, they align themselves with inhuman things.
The community thinks S is a bit strange. She has not
married despite being of age and continues to live at home.
She keeps to herself. She behaves awkwardly in crowds. She
dresses unusually. She seems to be melancholic, brooding, even
is rumored of having attempted suicide. She wanders through
the city seemingly in a trance, the faces all blurring past her.
She does not remember any of them, and unlike them, she has
nowhere to go. She cannot bear to look herself in the mirror. She
walks through life as if in a dream of being a person. She is soon
caught engaging in arcane sciences with herbs and poisons, and
her parents recommend she be brought in for questioning.
Intermission: A Garbage Cross in West Berlin
While The Exorcist is one of the most famous examples in
media of demonic possession and solidified cultural associations
between invasions from the outside and disease, a more realistic
and modernized portrayal of demonic possession/viral infection
is found in the 1981 film Possession. Compared to The Exorcist,
where demonic possession is isolated instance of a security
breach from within the core of the West, Possession is set in West
Berlin, a liminal space between West and East, capitalism and
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communism, a city and country itself in a state of demonic
possession experiencing the multiplicities that often accompany
demons. Germany is both a single country yet it is not, and this
is even more so the case with Berlin. Within this setting, the film
preoccupies itself with a paranoia of sides and who is on what
side. The film is framed within a Cold War spy thriller narrative
where the husband, Mark, in the protagonist couple is an Anglo
espionage agent dealing with his marriage crumbling and his
wife cheating on him. His wife’s (Anna’s) lover (Heinrich) is a
well-read, sexually progressive (and possibly bisexual) German
with interests in eastern mysticism and a Soviet pennant on
the wall of his apartment. The film, through Anna’s affair, is
concerned with a notion of sides and loyalties to “our side” or
“the same side” (the side of the Oedipal triangle and capitalism).
It even “queers” the notion of boundaries through the setting
and the film’s flirtations with sexual fluidity, homosexuality, and
“more complex and diabolical [Oedipal] triangles,”2 but ultimately
the eponymous possession in the film is where it engages with
crossing boundaries most interestingly and relevantly.
The title of the film is itself rather ambiguous, because
it’s not clear throughout the film that Anna is possessed in the
sense of demonic possession. Her behavior is more accurately
described as the response one would expect from a woman whose
husband is obsessive to the point of stalking and physically
abusing her, and over half of the film is spent focusing on Mark
and Anna’s relationship breaking down. This is best represented
in the iconic subway scene, a perfect contrast to the possession
scenes in The Exorcist. Where The Exorcist portrays control
society’s idealized narrative of innocence claimed by evil and
being saved by competent, selfless, dedicated professionals, all
from the comfort of one’s bedroom, in Possession Anna simply
wanders through a dirty subway by herself. The scene is far
more horrifying than anything so dramatic and theatrical as an
Exorcist-style possession because in it, Anna is not possessed by
a demon, her head doesn’t spin around, her eyes don’t turn green.
She is alone, screaming, breaking down from being confronted by
the horror and dysfunction of heterosexuality, miscarrying with
no one around to help her. In other words, exactly what happens
to people in the real world who get sick, especially people who
are mentally ill.
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The “possession” in Possession is not demonic
possession, but rather the possession of women’s bodies by men,
an axis on which the film twists in more than one unexpected
way. The archetype of women being susceptible to demons
is as old as Genesis, and while Anna is having an affair with a
demon of sorts, it doesn’t form a neat line of flight away from
heterosexuality or cisness (“the same side” in a general sense).
Like Kafka’s “The Metamorphosis,” Possession is unable to carry
its lines of flight through and ends in re-Oedipalization.3 Anna’s
affair is an escape from her abusive husband only towards
creating his doppelganger, after which Anna and Mark both
die. Mark’s doppelganger finds Anna’s doppelganger, her son’s
teacher Helen, and the Oedipal triangle is recreated by the end of
the film. Not only is it recreated, however, but it is recreated in an
idealized form, with idealized versions of Anna and Mark that
have invaded their domestic life and reproduced from within it.
It would seem that the film reflects the inability of
cisheterosexuality to imagine any other alternatives; no matter
how far one transgresses, even to the point of copulating with
a tentacle monster, the form of the Oedipal triangle will return
once more. However, at the very last few frames, the film ends in
a nuclear war. Control society and apparatuses of control depend
on their own contradictions. The most devout must also be the
most depraved; heterosexuality must fundamentally be a male
homosocial/erotic exchange of capital mediated by the smooth
space of the female body. Thus not even an idealized form of
cisheterosexuality can exist. The proximity of an idealized
mother and father, with a father who has successfully carried
out the Oedipal desire to recursively have sex with the mother
(Anna/Helen) results in an infinite loop that crashes the family
and the nation. The division between “this side” and “that side”, it
turns out, was a fiction – not Us vs. Them but cis vs. cis, different
parcels of the same side, of the inside. A system that by definition
exists in a suicidal state. The possession of Possession compared
to the possession of The Exorcist is the apocalyptic possibility of
the system having total possession and control of itself, being
able to plug all possible routes for security breaches from the
outside, lurching into a micro/macroscopic suicide by achieving
the ultimate goal of its own demise.
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Act Two: The Other Side
trans – a preposition derived from Latin, which means “on the
other side of ”.
S is suspected of witchcraft and brought in for questioning by
Church officials. She responds with whatever she thinks will allow
her to escape being exorcised: “the witches could, under torture,
only repeat the language that the inquisitors wanted to hear.”4 The
DSM-III classifies gender dysphoria as “transsexualism,” and the
DSM-IV rebrands it as “gender dysphoria,” yet in either instance
it remains pathologized. Gender dysphoria is an infection,
a disruption of what is considered normative. It is not on the
same side, does not serve in the interests of species preservation.
The Church regulates deviant sexualities as an affront to God
in the same way that the DSM-II classified homosexuality as a
paraphilia. Either is a case of deprogramming behaviors that are
hazardous to the herd.
Homosexuality is later removed from the DSM, yet
transsexualism remains under a new name. Cis homosexuality
(particularly cis male) merely transgresses, finds new possibilities
within that which is already on the same side. Something which
is transgressive can eventually become recuperated; Andy Warhol
becomes canonized within bourgeois art history and gay men
become presidential candidates. To remove transsexuality from
the DSM would imply something more than merely changing
the boundaries of which behaviors can be policed and which
can’t; it would imply a fundamental right to bodily autonomy, to
become what one is rather than what one is allowed to be. Cisness
depends on a fiction of the same side never fundamentally
changing, never being opened up to the outside.
The immune systems of the body/soul/nation are not
aligned with reality, though they would claim otherwise. They
suffer the same shortcomings as the human mind: “a convoluted
system for processing exogenous and endogenous stimuli, routed/
rooted in the arborescent central nervous system running out of the
spine and overseen by the brain.”5 Immune systems want to remain
quarantined from the outside, want things to always stay the same,
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but the body doesn’t necessarily like it, just as the religious
person feels guilt over their desires. They construct a fiction, a
mythology, to ground their own fear of being penetrated and
reprogrammed by things from outside because they are addicted
to killing themselves.
The truth is that more than half of the body is already
made up of viral DNA and living viruses and bacteria. Were it
not for these things, complex organisms like human beings could
not exist. We would have gone extinct long ago. All systems
which don’t open themselves up to the outside will only hasten
their collapse into entropy. Reactionaries create laws forbidding
racial miscegenation and inadvertently piss in their own gene
pool. DNA is better suited to nomadism. But this is only part of
the story. In reality, we’re always-already not who we think we
are.
Transsexualism short-circuits the fiction of the self as
linear and perpetually existing, and thus blasphemes against the
immortality of the soul, reaffirms that humanity is born a fallen
species cursed by God to die and denies that there could ever
possibly be some essential Self or soul that will exist forever after
we die. We don’t even have a Self that persists through life, rather
we are host to a trillion demons all fighting to race up through
our chest and croak out inhuman utterances. When one of them
succeeds, the “I” that we all think we are dies imperceptibly as
the demon hijacks our body. By the time we realize that we no
longer exist, we already haven’t existed since we had the thought
of not existing. The apperception of our own recurring death
echoes through the causal chain of the Self.
Transsexuals are pathologized because they are willing
hosts to possession. No heresy is greater than choosing to align
oneself with forces of corruption. It is a fundamental breach in
trust, in the unspoken codependent social contract whereupon
everyone agrees to believe in the fiction of the immortality of the
soul to continue getting high off our own decay. It is a willingness
to become something else, and therefore to dissolve, to love our
fate to die. More tactful control societies feign compassion in
their treatment of the mentally ill, but always under the guise
of the Hippocratic Oath. The demon that invades and hijacks a
transsexual’s body is denied its status as a rupture in space and
time; it has always been there, in the fiction of gender essentialists,
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which means it can’t actually be a demon.
The reality is that the transsexual makes a pact with
demonic forces and willingly gives the entirety of their existence
over to the other side. The person who exists prior to transition
is not anyone at all, not even a fiction, but a smooth space of pure
potential awaiting its demon. In transitioning, the transsexual
adopts new modes of presentation, a new name, wields various
instruments, and speaks in incantations which conjure reality
up from fictions, much like the magician wears a costume,
adopts a secret magickal name, wields wands and daggers, and
recites magickal words. Yet unlike traditional black magick, in
which a demon is summoned and overpowered to serve the
will of the magician, trans demonology is an act of retroactively
reprogramming oneself. The secret name of the magician, her
ritualistic clothing and instruments, her secret language, these all
fold in on themselves in the boundary between herself and the
demon. There is no clean point of rupture between that which
existed before and after transitioning just as there is no linear
continuity from the person a transsexual “always was” before
transitioning. The secret name of the magician becomes the true
name of the demon.
Control societies know that transsexuality must be
treated as a disease, and transitioning as a treatment (with the
implicitly stated desire to cure transsexualism if such a thing
ever becomes possible); allowing someone to transition out of
an affirmative desire destabilizes the entire fiction of boundaries
it so desperately clings to. Secretly, the Church knows that
repression only creates more vulnerable holes for sin to invade
into. They ask where it ends when the image of Man and
Woman, the two mythical poles of human morphology, are
defaced. From the pulpit they conjure apocalyptic visions of an
age of sin where every slime and stink, every crawling ugliness,
is set free. Everything that was once man or woman becomes a
liminal zone of different signifiers churning forth: horns, tails,
wings, scales, breasts, phalli, vulvae, unnatural configurations of
limbs and organs that become impossible to differentiate from
each other in an orgy of violence and fornication. All fictions of
essential forms and functions of bodies shuffled up, making it
impossible to draw out the divisions and borders Apollonian
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rationality requires to exert control.
Could this be the future S wants? Surely not, insist
Church officials. Surely she accepts the Trinity and that Jesus
Christ is her Savior. She could repent now and accept the
immortality of her soul before being burned at the stake. Is she
prepared to accept the consequences of throwing away salvation, being damned to an eternity of suffering? Does she truly
want to see a world where such monstrosities are possible?
Something else replies in her voice: “Everything you
can and can’t imagine is already real. You haven’t seen anything
yet.”
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The dynamics of slime dictate that we are not one
shape. We are an amorphous blob. Gelatinous
creature. Living web. There is no center. There
is no arbor.
Mike Corrao, Ovidian Dynamics

Beyond the mutant there is a
superior amorphousness, belonging
to the monster that has no intrinsic
form of its own, or even an inherent
morphological trajectory.
Nick Land, Phyl-Undhu
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According to its Wikipedia entry,1 ‘technical debt’ (also
known as ‘design debt’ or ‘code debt’) is a concept originated
in software development that reflects the implied cost of
additional rework caused by choosing an easy, provisional, and
limited code solution, instead of using a better approach that
would take longer. As with monetary debt, ‘unpaid’ technical
debt might accumulate ‘interest’ in the form of making it
harder to implement further changes, as if the system had some
propensity for re-consolidation of its previous states. Failure in
properly addressing technical debt might result in an increase
of a ‘system’s disorder’ – ‘software entropy’ – with every further
modification.
For software developers, technical debt does not
represent a theoretical feature that would demonstrate the
inherent incompleteness of any possible logical solution
designed to solve a given computational problem, but a glitch
in the practice itself that cannot be completely avoided when a
project must be moved forward within a pre-established timewindow. Theoretically, in an almost teleo-theological twist,
given enough time, all debts, monetary to technical, will be paid.
However, even for theological interpretations (not to say about
modern economic orthodoxy), the condition of life itself—the
state which keeps the apocalypse away—consists in keeping
debt unpaid.
Adopting technical debt as a metaphor for processes
which might remain unaddressed (or not fully addressed) across
human exaptative2 becoming has some evident limitations
due to the radical difference between the highly organized,
goal-driven software development process, and the more
complex, undetermined and autopoietic events involved in
human biocultural morphogenetic transmutations. However,
its processual nature (rather than a theoretical aprioristic
condition), as well as its inseparability from production within a
time-window, might help to theorize about some of the impasses
that are commonly found in intentional, voluntary, human
somatic transformation (in which the abandonment of previous
anatomical constraints is often as important as the acquisition of
novel ones). One of the interesting differences from other kind
of ‘debts’ is that, precisely because of its processuality, it can’t be
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calculated and/or represented by an abstract number. Technical
debt can only be paid back by re-taking the process itself, so
instead of thinking about the accumulation of “interest”—which
would need to be exactly calculated— we should consider the
accretion of functional symbolic excess in the Bataillean sense: a
matter of “surviving (momentarily) only through excess, as chance,
without guarantees, and without inhibiting the dissipative tide.”3
The confusion between brain/body development
and social adaptation,—the latter involving the embodiment
of abstract normative rules which can only be partially
implemented—is one of the shortcomings of using
computational metaphors as theoretical models for the human
cognitive development. Material debt would represent not as
much a hiatus between desired functionality and the practical
and timely application of a designed system, but the ongoing
impossibility of matching body/brain developmental processes
with abstract normative goals. The concept of technical/material
debt might be useful because it highlights the fact that for any
immanent transformation taking place within an observable
spatio-temporal framework, there are always morphological
issues that will remain necessarily unaddressed. Matter is neither
fixed and given nor the mere end result of different processes—writes
Karen Barad:
Matter is produced and productive, generated and generative.
Matter is agentive, not a fixed essence or property of things.
Mattering is differentiating, and which differences come
to matter, matter in the iterative production of different
differences. Changing patterns of difference are neither pure
cause nor pure effect; indeed, they are that which effects, or
rather enacts, a causal structure, differentiating cause and
effect. Difference patterns do not merely change in time and
space; spacetime is an enactment of differentness, a way of
making/marking here and now.4
Understanding spacetime as an ‘enactment of differentness’
is essential for a materialist approach to metamorphosis and
becoming, as an alternative to a transmigrational understanding
which would involve the prescriptive transference of ‘souls’, ‘minds’,
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abstract ‘identities’ or ‘intelligences’ across different bodies
or machines. Human ontogenesis and development happens
across a series of time-windows along which some particular
morphogenetic abilities are preferentially enacted. During
those periods, the organism becomes particularly aware of (and
responsive to) specific environmental features by modulating
subsets of genetic, molecular, cellular, endocrine, behavioral,
and other mechanisms that influence the dynamics of the
body-in-the-world. After the closure of each time-window,
some morphological changes will be harder to enact—albeit
not impossible—, leaving each human body with its particular
imprint of unaddressed issues, or ‘developmental debt,’ which
plays a significant role in morphological and behavioral
individuation. A great part of what makes each of us different
from others is closely related to what is shaped during these
processes and, specifically, to which among those autopoietic
microevents were disrupted by the heterochronous dynamics
of the time-window. Those interruptions are often dramatized
by psychology and the biopower superstructures as ‘trauma,’
which is supposed to determine the level of fulfillment of the
‘functional adulthood’ myth-goal. The excessive attention paid to
rigid models of adulthood—that biotechnically expanded period
of false stability and body reconsolidation through the replay
of socio-technical simulations—as a final and ideal stage that
abolishes most developmental processes is characteristic of our
current era.
What’s called “identity,” “individuality,” or any of its bio/cultural
avatars could be understood as contextual immanent morphs
within contingent human systems. They might have a very
different degree of generative power as the system changes, as
a result, among other things, of the continuous re-morphing
processes of the system’s constitutive elements. This complex
assembly of feedback loops might be related to what Sadie
Plant and Nick Land would call “cyberpositivity”: “an immanent
process of self-design without recourse to an outside term—self design,
but ‘only in such a way that the self is perpetuated as something
redesigned.’”5 Ireland, following Plant, questions both the ideas of
reproduction and reproductive transproduction—which would
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favor the use of technology to transform existing pre-things
into other pre-existing things which would fit into pre-existing
niches or roles. Instead, she proposes “the positivity of zero grasped
as a circuit that does not need the concept of identity (or indeed the
identity of the concept) to anchor its productive power. ‘There is
no subject position and no identity on the other side of the screens,’
writes Plant.”6 If, as Thomas Moynihan acknowledges, biological
neoteny is “an empowering underdetermination,”7 we might
also think of a cultural neoteny expanding across a human life
which would acknowledge radical unfinishness. “When it comes
to worldedness” – Moynihan continues –,“exile coincides with
empowerment: it is in becoming delaminated from all particular
biotopes that the orthograde ape conquered them all, inaugurating the
psychozoic era.”8
Unfortunately, the psychozoid era has come to
mean that, while neuropsychological mechanisms are widely
recognized as the result of brain plasticity and adaptation,
body and ‘identity’ plasticity are often perceived as socially
problematic. This inadequacy is the consequence of a pervasive
bio/psycho dualism still evident in many philosophical and
sociological relativistic approaches, which often make reference
to a reality constructed by perception/imagination instead of
produced through the entanglement of physical bodies – as it
is, for instance, evidenced in the attempts to establish a clear
distinction between “biological” and “psychological” evolutionary
mechanisms:
Biological exaptation occurs when selective environmental
pressures cause the exploitation of potentiality, while
psychological exaptation involves the ability to modify/change
a pattern of cognition to incorporate different perspectives,
thereby increasing cultural variation. While the former
is associated with survival, the latter has far-reaching
consequences in terms of how humans view not only the world
around them, but also their own place within it.9
For most authors, as well as for mainstream sociocultural
structures, changing one’s mind is expected to involve some
degree of self-agency, while changing one’s body beyond the frame
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of spectacular representation must be the result of selective
environmental pressures only. In the current biopolitical
framework, minds might change fast – and they’re expected
to change accordingly to commercialized cultural models and
patterns –, while bodies are supposed to be the stable foundation
under the perpetual display of spectacular chameleonism. Most
body modifications are strictly subjected to regulations involving
specific psycho-somatic and/or social conditions, and their
outcomes restricted to particular, socially accepted lines of flight
and end-bodies. They’re supposed to be re-territorializing within
pre-existing cultural structures to maintain a significant degree of
social regularity. Unconditional shape-shifting, instead of being
considered a desirable playground favored by contemporary biosomatic technologies, is more commonly approached as bodyhorror theme.10 Mutation has been culturally associated with
suffering, duplicity and delusions, instead of joy, experimentalism
and playfulness.
Most scientific and philosophical attempts to overcome mindbody dualism are actually bound to ‘explain’ how the mind has
been shaped by evolution in a ‘bodily correct’ yet ‘epistemically
inadequate’ way:
All the forms of consciousness, phenomenal selfhood, and
subjectivity we have so far encountered were biological forms
of consciousness, satisfying the adaptivity constraint. This is
to say that the neuronal vehicles subserving this content have
been optimized in the course of millions of years of biological
evolution on this planet. They have been optimized toward
functional adequacy. Functional adequacy, however, is not
the same as epistemic justification. Certain deep-rooted
illusions—like “believing in yourself,” come what may—may
certainly be biologically advantageous. It is also easy to see
how the phenomenal experience of knowing something will
itself be advantageous in many situations. It makes the fact
that you probably possess information globally available.
However, in many situations it will, of course, be functionally
optimal to act as if you possess information—even if you
don’t.11
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However, this approach to subjectivity describes the body as
the result of a double impasse. On one hand, a transcendental
normative degree of functional adequacy is expected; on the
other, this adequacy could only be achieved in exchange for an
idealistic ‘epistemic coherence.’ Subjectivity is better seen as
performed by the body across changing environmental situations,
including social structures. Those performances are, according to
Metzinger, “phenomenal representations—representations under
which we interact with the world and with ourselves—,”12 without
any internal reference to a permanent, essential feature of the
self, but as a continuation of the cultural spectacle:
We are used to calls to resist the total integration of our world
into the machinations of the spectacle, to throw off the alienated
state that capitalism has bequeathed to us and return to more
authentic processes, often marked as an original human
symbiosis with nature. But Plant—as a shrewd reader of
post-spectacle theory—makes a deeper point. Woman as she is
constructed by Man—and in order to be considered “normal”
in Freud’s analyses—is continuous with the spectacle. Her
capacity to act is entirely confined to modalities of simulation.
She has never been party to authentic being, in fact it is her
negating function that underwrites the entire fantasy of
return to an origin. Because she is continuous with it, she is
imperceptible within it. This is not to be lamented; rather, it is
the measure of her power. Anything that escapes the searchlight
of the specular economy, even whilst providing the conditions
of its actualization, has immense subversive potential at its
disposal simply by flipping that which is imputed to it as lack
(the “cunt horror” of “nothing to be seen”) into a self-sufficient,
autonomous, and positive productive force: the weaponization
of imperceptibility and replication. The conspiracy of phallic
law, logos, the circuit of identification, recognition, and light
thus generates its occult undercurrent whose destiny is to
dislodge the false transcendental of patriarchal identification.13
If the current “emotional self-model also functions to internally
represent the degree of evolutionary optimality currently achieved,”14
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new xenotechnological projects might help to go beyond
fixed models. Writing about transformation across the gender
plane, Nyx introduces gender accelerationism as the process of
accelerating gender to its ultimate conclusions:
Capitalism and its coupling with cybernetics, or technocapital,
wields gender and picks it up where human evolution leaves
off. It emancipates the object, the feminine, from the subject,
the masculine, alongside the emancipation of itself from its
function to produce a future for humanity.15
While some social structures still reject the formal decoupling
of ‘appearance’ and ‘expected behavior’ (such as ‘producing a
future for humanity’) introduced by the possibility of transition,
techno-bio-capitalism, in an era in which consumer data patterns
are the most profitable commodity out there, favors ambiguity
because identity displaying is a great source of revenue. This
ambiguity generates an energy field working as an ‘inclusion
zone’ where new mutations are favored, and where the hero, by
adopting the vilified condition of the mutant, opens a new space
of possibilities:
The central figure of G/ACC is the trans woman. She is
the demon-spawn of the primordial feminine that has
manipulated males into serving as a heat sink for evolution
and that is now discarding them towards an alien and
inhuman machinic future. She mutates from castration, from
the creation of the Acéphallus, the phallus perverted into a
purposeless desire for desire’s sake. In this castration, in this
mutation into an Acéphallus, she becomes the Body without
Sex Organs: The body in a virtual state, ready to plug its
desire into technocapital, becoming fused with technocapital as
a molecular cyborg who is made flesh by the pharmaceuticalmedical industry. She enters into the world as a hyper-sexist
backlash at the logic of the gender binary. She takes gender
and accelerates it, transforming into a camouflaged guerrilla.
The trans woman is an insurgent against patriarchy who is
continually flanking it, introducing an affirmative zero into
the gender binary, the affirmative zero which reaches ever more
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configurations in the downward cascade of gender
fragmentation away from the binary and ultimately away
from the human itself. It is a process of gender shredding
where the feminine wins out in a cybernetic warfare against
the crumbling tower of the masculine, and where therefore
human reproduction becomes impossible. And yet while doing
so, in affirming zero, inhuman desire and inhuman sentience
develops alongside and in the same fashion as trans women.16
Consumer-pattern predictions are quickly moving from being
calculated in groups to being calculated individually, so the only
concerns of techno-corporations are about the relative stability
of the changes. Techno-bio-capitalism is becoming fairly neutral
about the nuances of individual behavior, and it will be happy to
celebrate any single identity as long as it means to keep behavior
predictable for a profitable period of time. As Badiou explains,
That everything that is bound testifies that it is unbound in its
being; that the reign of the multiple is, without exception, the
groundless ground of what is presented; that the One is merely
the result of transitory operations; these are the ineluctable
consequences of the universal placement of the terms of our
situation within the circulatory movement of the general
monetary equivalent. [...] This is obviously the only thing that
can and must be saluted in capital: it exposes the pure multiple
as the ground of presentation; it denounces every effect of
oneness as a merely precarious configuration; it deposes those
symbolic representations in which the bond found a semblance
of being. That this deposition operates according to the most
complete barbarism should not distract us from its genuinely
ontological virtue. To what do we owe our deliverance from
the myths of presence, from the guarantee it provided for
the substantiality of bonds and the perenniality of essential
relations, if not to the errant automation of capital?17
The accelerated multiplication of identity-models might
reach a turning point beyond the human capacity of diversity
recognition, after which there would be no models at all. Such
landscape of extreme diversity could only be managed through
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artificial computation. Are we ready for a world in which a
significant part of what we consider our ‘selves’ will be outsourced
to computers, the same way we’re already outsourcing and
augmenting our memory? To what point is this already happening
now? Identities were never made of memories and experiences,
but of unfixed glitches. They’re the product of failing again –
better or worse. Both in the phylogenetic and in the biographical
sense, we’re the footprint of many unfinished transformations.
Perhaps historical changes are better understood as the apophatic
sediment of the unfinished transformations of human societies
gone through a series of opportunity time-windows during
which experimentation was favored, rather than as a continuous
flow of socio-technical progress as it has been generally assumed
in modern times. When those windows close, a culture is left
with some amount of morphogenetic debt. Maybe the present
trans-COVID conditions are the symptom of a time-window
opening, one which might offer an opportunity to address some
previously unaddressed morphogenetic details. We’re probably
entering a stage of ‘creative disintegration’ in which dissipative
forces which pose a threat to current power structures will be
however politically and economically affordable, so maybe it is
the right time not just to salute, but to encourage socio-somatic
experimentation beyond predictable profitability. To push
towards a society which is capable of inscribing a wide variety of
transformant bodies as fully socialized, yet always undefined and
unfinished. To pay close attention to the anatomical vibrations
of the cultural long tail instead of leaving all the task of shaping
the future to platformed corporations. Quentin Meillassoux
speculates about a nature “which is capable of marginal caprices
and epochal modifications, and with it a disconnection between the
conditions of the possibility of science and those of consciousness”18 —
maybe the time is coming to release that “superior amorphousness,
belonging to the monster that has no intrinsic form of its own, or even
an inherent morphological trajectory.”19
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MYTHOPOETICS
There is a sense in which all of the writing of Jorge Luis Borges –
an inveterate hoaxer & forger – can be considered both a parody
& a serious investigation of monadic thought & its various
cognates in the realms of mysticism, psychology, allegorical
history & the literary sciences. It poses monadism, as a system
of generic totalities, in a crucial relation to the operations of
randomness (or, by the same token, overdetermination) & the
“always already” internally bifurcated nature of singularities.
Borges’ 1949 collection of short stories, El Aleph, is the most
explicit pursuit of this project, announced already in the book’s
title, which refers to a point in space & time that contains
all space & all time simultaneously. About one-third of the
way from the end of the collection, two texts stand out, in a
complementary or symbiotic relation to each other & to the
question of the monad: “El Zahir” & “La escritura del dios”
[The Writing of the God]. The former includes a description
of a prison cell in Nithur, in Mysore State, India, “on whose floor,
walls & vaulted ceiling a Moslem fakir had designed (in fantastic
colours, which time, rather than erasing, refined) of an infinite tiger.
It was a tiger composed of many tigers, in the most dizzying of ways;
it was crisscrossed with tigers, striped with tigers & included seas
& Himalayas & armies that resembled tigers. The painter had died
many years before, in that same cell.”1 In “La escritura del dios,”
the story centres upon the figure of an actual tiger (a jaguar)
imprisoned in an actual prison cell, which it shares – across a
partition – with an Aztec priest, victim of the conquistador
“Alvarado,” who devotes his remaining days to deciphering the
pattern on the wild cat’s fur, on the premise that at the time of
creation “the god,” “foreseeing that at the end of time many disasters
& calamities would befall… had written a magical phrase, capable
of warding off those evils. He wrote it in such a way that it would
pass down to the farthest generations, & remain untouched by fate.”
The priest, Tzinacán, believes that the god’s phrase is encoded,
hidden in plain view, in the tiger’s stripes. In an accomplishment
rivalling the greatest feats of literary insanity, Tzinacán claims to
have deciphered the phrase thus:
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It is a formula of fourteen random (apparently random)
words, & all I would have to do to become omnipotent is speak
it aloud. Speaking it would make this stone prison disappear,
allow the day to enter my night, make me young, make me
immortal, make the jaguar destroy Alvarado, bury the sacred
blade in Spanish breasts, rebuild the Pyramid, rebuild the
empire. Forty syllables, fourteen words, & I, Tzinacán, would
rule the lands once ruled by Moctezuma. But I know that I
shall never speak those words, because I no longer remember
Tzinacán.2
Borges’ tiger is “really” a kind of genome, a matrix of
potential significations, existing in a morphogenetic spacetime
continuum with the divine archetype, the first permutation, the
recursive tiger of all tigers, in whose very form is inscribed the
index of creation itself, or at least a talisman against disaster &
calamity, the word of words, etc., etc.:
I reflected that in the language of a god every word would
speak that infinite concatenation of events, & not implicitly,
but explicitly, & not linearly but instantaneously… A god, I
reflected, must speak but a single word, & in that word there
must be absolute plenitude. No word uttered by a god could
be less than the universe, or briefer than the sum of time. The
ambitions & poverty of human words & all, world, universe
– are but shadows of simulacra of that Word which is the
equivalent of a language & all that can be comprehended
within a language.3
The force of this absolute language, however, remains a mere
hypothesis, a potentiality within the (actual) world to which
each of its words nevertheless corresponds, or is no less than,
but in whose concatenation resides an impossible excess: more
than the world, more than the sum of time, etc. At the same time,
this potential is described by Borges’ protagonist as, in addition,
encompassing the very antithesis of the world – as in fact an
instrument of its uncreation, of transposition or transcription
into a parallel universe of contrary states of affairs (the Anti83

Conquista). Each such unworld equates to one among a series
of shadowy simulacra, of – indeed – language itself, & “all that
can be comprehended within a language.” All of which is rendered
moot, because (among other things) Tzinacán has acquired the
indifference of godhead upon discovering the divine text’s secret
formula of “fourteen random (apparently random) words.”
Is it for the sake of a selfpropagating stratagem that an
absolute language, encompassing the totality of space & time, is
moved to assume the appearance of randomness? A stratagem,
moreover, construed as an afterthought, a counter-measure not
against the disaster of the end of time, but merely those already
foreseen “dissenters & calamities” that must necessarily accompany
it? In other words, the descent of the apparently infinite into
teleology. And insofar as this language constitutes its own
message, its addressee can be none other than teleology itself,
standing in the relation of an ideal doppelgänger: the postman to
the divine penman, to borrow a Joycean formulation. For is not
Tzinacán more than simply a priest or reader of heavenly signs?
Is he not the god itself in its embodied, dialectical progress
towards selfconsciousness? Just as the posthumous author of “El
Zahir” is the creator of this same divinity, like some negentropic
demon producing signifying multiplicities from an arbitrary
& otherwise undifferentiated state of solitary incarceration.
“Little by little,” Borges writes, “a man comes to resemble the shape
of his destiny; a man is, in the long run, his circumstances.”4 The
question is not, as is usually assumed: Are a tiger’s stripes legible,
in the sense that they are like a language & therefore bear the
appearance of being susceptible to a hermeneutic (other than
that masqueraded by insanity)? It might seem a simple reprise
of Wittgenstein’s famous dicta – If a lion could speak we could
not understand it & The limits of my language are the limits of
my world5 – to suggest that, in comprehending the anagogic
character of the tiger, by the morphogenesis of its stripes, that
the author of “El Zahir” & Tzinacán the Aztec priest have each
been translated beyond themselves to another world. What
concerns us here, however, among these metaphors of agency
& worldfulness, is the mechanism & prior possibility of this
morphogenesis itself: of morphogenesis as such.
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TURING PATTERNS
A tiger’s stripes are what are referred to in theoretical biology
as a “Turing pattern.” The attribution derives from a 1952 paper
by Alan Turing on “The Chemical Basis of Morphogenesis,”6 in
which he discusses the mechanism by which a complex system (of
structures or patterns) may emerge from otherwise homogenous
states, due to (spontaneously occurring) instability in the
homogenous equilibrium. The “material” of these homogenous
states he refers to as morphogens, “the word being intended to
convey the idea of a form producer. It is not intended to have any
very exact meaning, but is simply the kind of substance concerned
in this theory.”7 A morphogen is, in this sense, analogous to
those “intermediate particles” – like gluons, photons & bosons
– that carry a force. Here, the force of morphogenesis or formproduction (although Turing doesn’t speak of them as such).
This is of interest because it touches upon the question of the
medium of sense, such as in the production of language as an
action not metaphysically determined. Between Borges’ two
stories, for example, what comes into view is that morphogenesis
itself is the author (the form-producer) of the divine iteration,
the logos, whose teleology it is. There is no ultimate external
element, no eidos to which the system refers for its meaning that
doesn’t already belong to the mythos of its self-propagation: the
text’s ontogenesis derives not from any stable point of reference,
of identity; no point of being or becoming that isn’t already a
perturbation on the basis of its (intermediate) materiality.
For Borges the question hinges upon the trope of
creation ab nihil: the divine action of producing the world (the
word) from “nothing.” What is it that gives rise to the potential of
a morphogen to produce morphogenesis, if not morphogenesis
itself ? To ask, therefore, if language is a Turing pattern isn’t to
equate a 14-word permutation code with a tiger’s stripes, but to
examine the shared possibility of each to present the appearance
of an ordered structure produced out of random interactions
of matter (reaction-diffusion systems). But just as matter
(“particles”) possess intermediate characteristics that only under
specific observational conditions coincide with any determinate
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thingness & remain rather function of probability, so too Turing’s
morphogens remain a theoretical substance which could just
as readily be designated by the term différance (Derrida),8 or
infrathin (Duchamp);9 as, in effect, a “difference minimum”
by which a random, near-uniform or equilibrium state would
spontaneously pass to a nonequilibrium state; from ambivalence
to ambiviolence ( Joyce).10 It is this “difference minimum” that
haunts Borges’ narrators as that which doesn’t so much escape
or evade a hermeneutics, but which constitutes its paradoxical
impetus & the phantasm of an object. In psychoanalysis this
is the mark of the polymorphous perverse, which is not a
perversion stemming from (or merely designating) an instability
or overabundance of forms, but the very movement (vers) in
which form-production is engendered, both in tension with
& as a function of the entropic tendency to “normalisation”
(equilibrium).
In “El Zahir,” the Zahir to which the title of the story
refers is a polymorphous fetish object, which is to say both a
signifier & an enablement of a signifying relation between an
apparently random, shapeless impulse, & the assumption of
a (teleological) form (in Freud, between the libido or sexual
drives & some provisional or phantasmatic object to which it
appears to have a non-essential relation, i.e. one not apparently
predetermined by a “biological function”). Borges writes:
In Buenos Aires the Zahir is a common twenty-centavo coin
into which a razor or letter opener has scratched the letters NT
and the number 2; the date stamped on the face is 1929. (In
Gujarat, at the end of the eighteenth century, the Zahir was
a tiger; in Java it was a blind man in the Surakarta mosque,
stoned by the faithful; in Persia, an astrolabe that Nadir
Shah ordered thrown into the sea; in the prisons of Mahdi,
in 1892, a small sailor’s compass, wrapped in a shred of cloth
from a turban, that Rudolf Karlvon Slatin touched; in the
synagogue in Córdoba, according to Zotenberg, a vein in the
marble of one of the twelve hundred pillars; in the ghetto in
Tetuán, the bottom of a well.)11
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This ambivalence in the transmigrations of the zahir inevitably
gives rise speculations about divinity (as a metaphor of totality)
or schizophrenia (the tendency, in the coinage of Klaus Conrad,
to apophenia: the false perception of relations between otherwise
unconnected phenomena). The zahir is the proverbial godparticle in its seeming capacity to produce formal connections
across space & time in an (increasingly, by virtue of narrative
enumeration) universal array. We are duly informed by Borges’
narrator that “In Arabic, ‘zahir’ means visible, manifest, evident;
in that sense, it is one of the ninety-nine names of God; in Muslim
countries, the masses use the word for ‘beings or things which have
the terrible power to be unforgettable, and whose image eventually
drives people mad.’”
In short, the zahir is given as the outward aspect of
the infinite, apprehension of which is, ipso facto, the paradigm
of madness. It encompasses what in quantum physics is often
referred to as the observer paradox, in which an object’s “reality”
(its objectness) is determined by the act of observation, since
otherwise “it” exists solely in the “formlessness” of a probability
field or superposition (in which a “particle” may be in an
arbitrary number of “discrete” positions simultaneously), which
itself is unobservable (observation, by causing the superposition
to collapse into a single discrete position, can thus be understood
as form-production: a superposition is not a physical object). Borges
relates this back to the question of language – to representation
& unrepresentability, & the poetic function of the signifier in
its potential for morphogenesis drawn from an underwriting
ambivalence. In doing so, Borges transposes what, in the logic
of Russell & Whitehead, constitute exceptions to the system
of linguistic meaning – i.e. all forms of ambiguity – into the
centre of that system, as what orientates & determines its very
operations. (“In the rhetorical figure known as oxymoron, the
adjective applied to a noun seems to contradict that noun. Thus,
Gnostics spoke of the ‘dark light’ & alchemists, of a ‘black sun.’” )12
While this contributes to a certain aesthetics of irreality in
Borges’ writing, the point is that these “rhetorical” effects are not
an aberration in the signifying economy but marks of its very
precondition. As a mode of production, Borges reiterates, reality
“itself ” is abstract, like money, signifying a relation to some future
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state (“money is future time” ).13 It appears to operate, in fact,
by a kind of magic. “El Zahir” ends with the speculation that,
“perhaps behind the coin is God”14 – the totality, in other words,
of space & time, absolute “value,” etc.
HYSTERESIS
It is a feature of quantum mechanics that not only is reality
observer-dependent, but that observed states are (therefore)
future-determined, & that they are so in a recursively continuous
fashion. This apparent retrocausation (sometimes referred to
as two-state-vector formalism) raises important questions
about classical time-symmetry & the unidirectional character
of entropy, which recent experimental results in quantum
thermodynamics (& not merely Borgesian fictions) have indeed
shown cannot be treated as an absolute concept.15 In the 1890s,
James Alfred Ewing coined the term hysteresis to describe
the behaviour of certain systems (magnetic fields) whose
states exhibit dependence upon the system’s history. In this,
hysteresis has been associated with irreversible thermodynamic
(dissipative) processes. Derived etymologically from ύστέρησις
[deficiency, lagging behind], Ewing’s term nevertheless evokes a
condition of anachrony, in which a certain historical “time-lag”
points not to the logic of the sequence but of a feedback from
states seemingly yet to be arrived at. Such anachrony would also
demand that the idea of “history” itself be separated from that of
a simple linearity; causation would not be vested in a succession
of events, even retroactively inscribed, but rather a concatenation
(a discontinuous change [of state]): history as montage. Thus the
constellated “identity” of the zahir, whose recurrence in Borges’
story marks an itinerary of superpositions, whose causal echoes
resound bidirectionally (so that, in a violation of the statistical
mantra, correlation does imply causation). “A man,” as Borges
writes, “comes to resemble the shape of his destiny.” And what is this
“man,” after all, but a certain concatenation of events defining a
system? A (paranoiac) system in which meaning will always find
its language. It is what Lacan calls the “thing that thinks”:
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Implicitly, modern man thinks that everything which has
happened in the universe since its origin came about so as to
converge on this thing which thinks… which is this privileged
vantage-point called consciousness.16
In the Critique of Cynical Reason, Sloterdijk casts the sovereignty
of humanistic reason, which finds itself as if by default at the
epicentre of the phenomenal universe, as the very paradigm of
the negative: “the sovereignty of minds,” he states, “is always false.”17
At best, it constitutes a set of “psychosomatic coordinates of
pain & pleasure.”18 Yet in so doing a false binary establishes
itself (a “cynical” negation-of-negation), between the figure of
the sovereign & the primordial subject, which (by an implicit
movement of algorithmic ramification, of truth/falsity) is
designed to exclude from its “critique” the possibility that, as
Artaud puts it, “thought is a secretion of matter.”19 For the question
of the subject is always one that pertains to the question of
history, & no deconstruction of the one can proceed without a
deconstruction of the other (& not the mere inversion of a certain
privilege). This thing that thinks by a process of secretion, can only
be posed as the unpresentable “meaning” of which language itself
(thought itself ) is the expression; not “thought” conceived in
any humanistic sense, but as (in Borges’ formulation) the sheer
concatenation of space & time. Such that we, as Wittgenstein
says, cannot comprehend it, yet are comprehended by it. Just as the
Turing patterns in the tiger’s stripes are not to be regarded as the
object of a hermeneutics, but as the mode of production of a form
of lability that is neither that of a subject as such (in “The Writing
of the God,” Tzinacán ceases to be Tzinacán at precisely that
point at which “he” enters a state of ambivalence).
Within the framework of a humanism, the “thing that
thinks” is destined to retain the status of a fetish, & so the question
of a morphogenesis in which matter is in some way spontaneously
entroped, giving rise to a generalised autopoesis, can only remain
a mystification. Like paranoia, fetishism re-centres the world in
the subject (everything is potentially a representative of its desire
or of its regard). What is thus erased in fetishism is, as Rancière
calls it, “the structural implication that founds the distance of the
thing from itself, a distance which is precisely the site at which
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the economic relations are at play.”20 And yet it is the autonomy
of these relations that remains in question, since in Rancière’s
formulation, as in Sloterdijk’s, this distancing is that of an
historical (or pseudo-evolutionary / teleological) movement.
Consequently Rancière is compelled to state that, “What passes
into the thing is not the essence of subjectivity but a relation.”21
The thing is always & in all respects the receptacle of a subjective
relation, even as we speak of its existence in the absence of a subject.
Thus while “it is not a subject which is separated from itself, whose
predicates pass into an alien entity,” it is nevertheless “a form which
becomes alien to the relation that it supports &, in becoming alien to
it, becomes a thing & leads to the materialisation of relations.”22
This secretion of subjectivity – which in Rancière’s critique
is bound up with a Marxian/Hegelian terminology of alienation,
reification & the (fetishistic) self-valorisation of capital – is never
simply a “matter” of inverting that single-point perspective by
which the human observer has come to be regarded as “catalyst
of the universe” (Artaud).23 To travel out through the eye,
into the world: by which certain mental forces are supposed
to be exercised upon matter, according to that spectrum
of phenomena called action. Such metaphysics has always
presupposed itself as a master discourse of the human avatar,
privileged agent of that fiat economy derived from (animated
by) the heavenly logos. This is its archetypal economic relation,
the substance of its “economimesis” (Derrida).24 Its materialist
counterpart fixes upon the implication of the human within a
universal teleology, as a necessary probability within otherwise
purely stochastic processes. Such as the humanist approximation
of the Fermi paradox – vis-à-vis the Drake equation, which
sets a high probability for the existence of extra terrestrial life
(despite a complete lack of evidence of any such existence, etc.).
Yet both the work of probability & the task of observation can
be accomplished without the intercession of any human agent
whatsoever, such is the irony of Drake’s extraterrestrial hypothesis.
But while quantum has long determined that observation is an
action detached from any subjectivity, its implications need also
to be extended to an understanding of hysteresis, & of “history”
& “historical materialism.” The precarity of the “human” as an
ideological category lies not only in the assault upon its self-
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privileging purview on the socalled universal condition, nor upon
its tenuous claims over “intelligence,” but in the very substance
of its “reality.”
As a mode of production, Borges reiterates, reality “itself ”
is abstract, like money, signifying a relation to some future state
in which a debt of meaning falls due (“money is future time”25).
It appears to operate, in fact, by a kind of magical insurance
against its own finitude. “El Zahir” ends with the speculation
that, “perhaps behind the coin is God”26 – the totality, in other
words, of space & time, absolute “value,” etc., etc., etc. It’s not
by chance that, in addition, zahir bears an uncanny resemblance
to the word az-zahr, the Arabic for dice & one of the possible
etymologies of hasard, or the “apparently random” – as in that
well-known line from Mallarmé, “un coup de dés jamais n’abolira
le hasard” [a throw of dice will never abolish chance].
RESONANCE
In the quantum view of reality, there is no objective durée: there
is only a concatenation (non-unitary, non-local) of observational
events or phenomena,27 marking an itinerary between episodes
of socalled “collapse” of a superposition (& their reversion to
superposition: “the apparent vanishing of particles in one place
at one time – & their reappearance in other times & places”28)
– an itinerary both prospectively & retrospectively subject to (its
own) causal influence.29 There is only an appearance of durée,
of historical continuity or time-evolution, under conditions of
constant observation (the quantum Zeno effect). Combined with
quantum Darwinism – the idea that observed quantum states
are “selected” on a principle of statistical viability (even if this
selection is unpredictable beyond a certain probability) – what
is commonly thought of as the historical-real rather describes
something like a Turing Pattern or morphogenesis, whose
constituents (morphogens) remain in some fundamental sense
provisional. Borges’ analogy, then, between the tiger’s stripes & a
random (“apparently random”) 14-word permutation code raises
the prospect of “history” as matrix or probabilistic space-time
generator (the number 14 is a recurring figure in Borges, as a kind
of categorical maximum, just as there are e.g. fourteen possible
91

Bravais lattices30 that fill three-dimensional space). The apparent
randomness of the words “mirrors” the imaginary relation to
the pattern of the jaguar, just as the “divine script” mirrors the
symbolic function of this imago itself. Each possible itinerary
or permutation would thus determine a possible world, as well
as the universe in which that world is constituted, in all of its
potential spatial & temporal configurations. In this sense, each
morphogen is also a Cantorian set of other possible morphogens
(words/worlds), in a recursive genesis by which the “real” is
phenomenalised, as if out of a distributed lattice or Turing
pattern of superposition & collapse.31 These morphogenetic
pathways don’t describe but affect a hysteresis, which can in
turn be considered as that frequency or internal resonance by
which the pathology of its form transmits itself. If this reflexive
itinerary can be construed as “thought,” secreted by matter that
retains its secret, an enigmatic cipher that admits only of an
“apparently random” key, itself, in effect, unpresentable (in which
the very idea & possibility of presentation annihilates itself ), it
is because, in its very ineffability, something recognises itself,
constitutes itself as an impossible act of recognition, as the selfsimilarity of a spontaneous (autocatalytic), indeterminate &
unpredictable event – this “living paradox,” so to speak, by which
the same will always already have “broken apart.”
This work was supported by the European Regional Development FundProject “Creativity & Adaptability as Conditions of the Success of Europe in an
Interrelated World” (No. CZ.02.1.01/0.0/0.0/16_019/0000734).
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Once upon a time, in some out of the way corner
of that universe which is dispersed into numberless
twinkling solar systems, there was a star upon
which clever beasts invented knowing. That was
the most arrogant and mendacious minute of
“world history,” but nevertheless, it was only a
minute. After nature had drawn a few breaths,
the star cooled and congealed, and the clever beasts
had to die. One might invent such a fable, and
yet he still would not have adequately illustrated
how miserable, how shadowy and transient, how
aimless and arbitrary the human intellect looks
within nature. There were eternities during which
it did not exist.
– Friedrich Nietzsche, On Truth and
Lies in a Nonmoral Sense (1896)
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The universe is a pretty
big place, it’s bigger than
anything anyone has ever
dreamt of before. So if it’s
just us, it seems like an awful
waste of space.
– Robert Zemeckis,
Contact (1997)
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In the second half of the 1990s, a group of Italian artists, part of
the larger “Luther Blissett” community making media pranks,
hacker attacks and other sorts of conspiracies, formed the “Men
in Red” project. Inspired by the thinking of Dante Minazzoli and
UFO-themed films of the decade, such as Star Trek, Independence
Day or Men in Black, they pursued to spread ideas of so-called
“radical ufology.” Melding beliefs in an encounter with intelligent
extraterrestrial life together with Marxism or the leftist theory
of Antonio Negri and Giorgio Agamben, they developed the
concept of “exoplanetarism” – an openness to “autonomous
contact” with an “absolute, unconditional, non-codified alterity.”1
This search for radical otherness was of course not simply about
looking for the “little green men,” but was attempting, following
Minazzoli or Argentine Trotskyist Juan Posadas, to rescue the
UFO (imagination) from mere interpretation of external distant
phenomenon and turn it into a “vehicle of change”2 for the world.
The Posadist movement, mostly (in)famous for its support of
nuclear war as a means of destroying capitalism, or hopes put
in human-dolphin socializing, came up in the 1960s with a
very distinctive dialectical materialist interpretation of ufology.
Based on the high probability of existence of extraterrestrial life,
Posadas believed that any cosmic civilization advanced enough
to travel faster than the speed of light and therefore able to travel
through Space, must have reached a high degree of societal
cooperation and thus naturally has to be post-capitalistic. But
none of these intergalactic communists “stayed for any length of
time on Earth because human society is at a primitive pre-socialistic
level and therefore of no interest to them.”3
Such reasoning might truly seem unrealistic or deluded,
but it challenges a very important notion laying at the very core
of many problems human society faces today: the notion of
belief. What is there to believe in after the announcement of all
the Ends? What we still can dare to hold as possible, if the “End
of History”4 had already happened and if we continue to be told
we are left only with “No future”5 and “No Alternative”?6 Facing
the deepening many-faceted ecological and social crisis we find
ourselves in, we are often confronted with complete absurdity
and chaos which, multiplied and disseminated through digital
(social) media, makes any attempt to navigate this mess or to
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beat any stable path impossible. This is why Bernard Stiegler
speaks of the Anthropocene as an “Entropocene,” entropy being
produced on such a massive scale it makes knowledge “liquidated
and automated”7 to the point it ceases to be knowledge at all.
In such a fuzzy climate, the most common human
reaction to this impossibility of grasping or understanding is
to sink into the all-pervading lethargy and to give ourselves
in to the strong feeling of incapacity and inconclusiveness, by
which the late capitalist times are fittingly characterised in Mark
Fisher’s famous concept of “capitalist realism.”8 The “realism”
here stands of course for a description of a prevailing everyday
reality, but is also meant exactly as an actual opposite of any form
of “active dreaming”9 or imagination of an “utopian leap.”10 So
under the pressure of this imposed realism of the Anthropocene
that makes even simple changes seem “unrealisable,” it is perhaps
“just as realistic to fantasize about a queer commune on Mars as
drinkable water in Flint” and seemingly naive ideas about “fully
automated luxury gay space communism” in fact interestingly
respond to this absurd reality by acknowledging that “if nothing
is possible, then at least we can demand what we really want, since it
remains equally unattainable as our more ‘pragmatic’ concerns.”11
“Throughout his militancy, he watched the skies.12 Already
in 1947 [...],when the press started to report the first news
[of Roswell],13 I drank coffee with some comrades in Buenos
Aires… and told them that for me they were probably space
ships.”
		
– Dante Minazzoli
The impossibility to imagine and act seems to reign over the
contemporary (human) world the more, the more we are aware
we have to change the course, heading nowhere else than to ever
greater ecological catastrophes and even very probable human
extinction. “The Anthropocene is unsustainable: it is a massive and
high-speed process of destruction operating on a planetary scale, and
its current direction must be reversed.”14 But how do we turn the
wheel of something we haven’t even consciously set in motion?
As Fisher promptly quotes Foucault: “[W]e must produce
something that doesn’t yet exist and about which we cannot know how
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how and what it will be.”15 Since the consequences of the
“Entropocene” are caused by the self-centered orientation of
human actions and thinking, narcissistically looking at and up
to itself in the mirror for a past few centuries without paying
attention to all levels rising right behind the thin window glass,
it is no surprise contemporary philosophy tells us to go to the
“great outdoors,” urging thereby a much needed trans*formation
of human reasoning and (self )positioning (with)in the world.
Because, as Karen Barad says: “‘We’ are not outside observers of the
world. Nor are we simply located at particular places in the world;
rather, we are part of the world in its ongoing intra-activity.”16
A crucial part of this necessary shift is what Lukáš
Likavčan describes, following Quentin Meillassoux, as the
“affirmation of the existence of exteriority,”17 tied to the acceptance
of our species as only transient and wrapped in a series of both
anterior and posterior planetary events and processes completely
independent of any human (subject). This need to reach outside,
to the “exterior” of human thought through an attempt to think
something as unthinkable as our own finitude as a species, thus
perhaps seems to be the only way to prevent the actual extinction
from happening.
Facing the probable approaching death as well as the
chaotic feelings of the “end of times” (at least in the sense of the
linear teleological line of progress we used to draw with a hand
way too firm), we therefore desperately seek to find some way
“beyond” the uncertain fate of both the everyday human life and
the Earth’s biosphere. But passing “beyond” the Anthropocene
defined exactly by the impact of “human” actions, means not
only to overcome the polluted idea of “the entire universe as the
infinitely multiplied copy of one original picture-man”,18 but to
abandon or radically change what we consider(ed) to be “human”
in the first place. As Jennifer Gabrys has it: “The genre of the
human must be expanded so that other less destructive modes of being
human – and being planetary – might be formed.”19
The obsolete concept of the “human subject”
put together predominantly by the humanist project of
Enlightenment20 doesn’t correspond to the complexity of the
more and more striking “posthuman reality” and calls for a new
mode of subjectivity able to express the intra-connectedness,21
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interdependence and mutual inseparability on a much wider
scale. This scale has to be planetary, “exter”–iorizing humans to a
position of “mere mediators”22 of broader and deeper processes
in time and space, but should perhaps in the same sense
acknowledge the human subject as being composed of particles
and fluxes that don’t stop with leaving the Earth’s orbit. In other
words, why couldn’t we try to make a speculative leap further and
travel through “exter” all the way to “extra,” as in “extraterrestrial”
in the sense of cosmic or even alien?
“ You’re all building castles in the sky, dreaming of a better
world
‘Is there life on Mars?’ you wonder, as you look up into the
heavens above
There is
Come aboard my ship, my dream machine
We’ll fly through galaxies
To a place you call Heaven […]
We don’t need wings to get there
Just close your eyes, we’ll make it
Together”
– Phantasia: Violet Skies (Mental Radio label, 1991)
Patricia MacCormack sees the above-mentioned “impossibility”
or unthinkability as a “key element” of posthuman ethics.23 And
it truly might be the right feeling to begin with, because there is no
such thing as simple “transition” to any pre-given “trans*human”
mode of subjectivity. Not only because we can, by its definition,
never fully know its nature, but because it is not a destination
or a goal “to reach” in the first place. The processes of passing
“beyond” humanism, anthropocentrism or Anthropocene could
not in any case follow the transcendental movement forward,
which copies too dangerously the “progressive” teleology of
great historical narratives, the individualist concept of isolated
self-betterment for the sake of the market and the “straight time
[telling] us that there is no future”24 in the first place. It is therefore
not a trans* or post* of going farther or faster, but more of a journey
into space with no launch – a process of becoming cosmic without
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colonising a single space territory.
According to Karen Barad’s definition, posthumanism
primarily questions “the givenness of the differential categories of
‘human’ and ‘nonhuman’, examining the practices through which
these differential boundaries are stabilized and destabilized.”25 As
such, it is rather a many-edged and multidirectional process of
mutual “openness of each element to experiencing the other as self and
thus self as other,”26 than any fixed state to grow into.
The posthuman is therefore “an opening movement”27
not towards some actual outside alterity, but in the sense of acknowledging the alien as being always already co-constitutive of
the very fabric of the “self,” and by the same token, “the inner of
the self [as] belong[ing] also to outside.”28 We thus need to avoid
seeing this necessary transition as a “way out”, be it “outside” of
our thought or the Anthropocene, and neither into any “higher”
level or outer Space in Muskian view. In this sense, the stars are
shining not only above us but also beneath our feet or skin.
“Nobody can be anybody without somebodies around.”
		
– John Archibald Wheeler
A cosmic subject(ivity) could therefore be defined as intra-connected and radically open, both in terms of reciprocal relations
and its certain necessary unfinishedness. “The space between the
I / Other is one of inevitable connection and we are always and already othered / otherable.”29 Bernard Stiegler also underlines this
openness to mutual change: “[T]he I and the we are two faces of
the same process of individuation, at the core of which develops their
tendency to become-indivisible.”30 And he sees this process exactly
as always inevitably incomplete, because its completion would
actually mean an end to active change and therefore an end of
the individual as such: A static, finished, no longer changing,
it would be left “without future”.31 It is therefore only through
letting something “other” change us, when we truly individuate
and keep ourselves alive and actively present in the world. This
sympoetical functioning echoes precisely what Donna Haraway
proclaims: “Nothing makes itself,”32 our own making being enmeshed in patterns of “making-with”, whether we consciously
admit it or not.
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Similarly, the “intra” in Barad’s concept of “intra-action”
aims to emphasize, in contrast to the usual “interaction” between
two separate individual agencies, exactly this entanglement
and mutual inseparability of interacting agents, constituted
themselves only in and through the processes they are engaged
in: “[T]hey don’t exist as individual elements.”33
This bond definitely has a metaphorical level, but based
on quantum mechanics research, it has proven to be an actual
observable manifestation of particles’ behaviour. In the so-called
“quantum entanglement” phenomenon, two or more particles
could be said to “share an existence”: Their quantum state cannot
be described independently of the state of the others. This also
means that what happens to one particle directly and instantly
affects the other(s), whether they are close or many light-years
away. The inseparability of particles may seem too abstract and
invisible to have an influence on our-scale macroscopic world,
but very recent experiments, conducted for example by scientists
from Niels Bohr Institute at the University of Copenhagen,
proved entanglement possible even between very different and
larger objects,34 entangling a millimetres-long silicon nitride
membrane with a fog of atoms and making it buzz lightly when
struck with photons.
Such revelations create a certain shift in our sense of
scale and perspective, as they show something radically unfamiliar
about the basic units from which the Earth, our bodies and the
whole universe are made of. Alien “buzzing” of microscopic
“spooky action at a distance,” as Einstein famously named the
quantum entanglement,35 (refusing to believe it was real) also
seems to be challenging the logic of static differentiating binaries
we set between the bodies of people, beings, organisms, bacteria
or other types of matter.
The too firm and easily divisible smooth reality of
cartesian space dissolves in all-encompassing vibrations, and
together with the subject–object or nature–culture dichotomies
collapses under its own untenability into a potentially productive
strange mess, dissipating the human “into collective molecular
assemblages with environment and cosmos”.36 Theoretical physicist
John Wheeler explains that no matter how “smooth and flat” our
everyday experience of space geometry might be, it always shows
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oscillations when we look closer. He compares this hidden
“wiggly business” to an experience of flying closer to the ocean.
“Above the ocean, it seems to be a perfectly smooth surface. You come
down closer, you see the waves. And if you get so close, you see the
waves breaking, you see foam.”37
So whether we are all humus,38 stardust or foam, we
definitely don’t stand in any stable space with strict borders,
dualities or “above” (super)positions. We were, are and will
always be intra-connected in the wiggling flux of unfinished
cosmic becoming. And in this sense, searching for the posthuman / post-humus / (anti)-posthumous seems to be nothing
more than re-defining the human for what it, in fact, always
already has been.
“[W]e want to open our bodies to the bodies of other people, to
other people in general. We want to let vibrations pass among
us, let energies circulate, allow desires to merge, so that we can
all give free reign, to our fantasies, our ecstasies.”
		
		

– Patricia MacCormack, Posthuman Ethics: 		
Embodiment and Cultural Theory (2012)

Since there are good reasons not to consider the needed opening
movement “transcendence,” we might as well call it “alienation,”
for it is a path of encountering the unfamiliar, strange and
radical Other within the very structure of “our” world and
“our” species. Teresa Castro writes that this alienation can also
be called “queering,” because queer as a general estrangement
from all dualistic identities “has never been only human” and
could actually help us in reimagining what being human means
in contemporary world of “man-made ecological catastrophe” and
thus finding a less “oppressive mode of being human.”39
		
Pursuing this process of queer estrangement, we should
never succumb to seemingly given categories, especially when
they are labelled as “natural,” if only because nature itself, as
well as our own nature as a species, is and should be subject
to constant change. As xenofeminism proclaims, it is crucial to
refuse “to frame nature as only and always the unyielding limit to
emancipatory imaginaries”40 and to accept it as unfixed and ever
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co-evolving, allowing us thus to perceive both our biological body
and our identity and subjectivity as “reworkable platform[s].”
It is in this sense that xenofeminism speaks of “trans*
naturalism”41 that needs to be part of any ecological activism.
If we want to stay in the living network, the old “humanist”
organisational structures need to be reshaped, widening such
concepts as “care” from too limited parental / family level to
“better care of kinds-assemblages”.42 It is in this sense that Haraway
instigates us to “Make Kin Not Babies”43 and MacCormack
speaks of stopping to reproduce as entailing “vigilance for
immanent lives”.44 Because such broader “kinship and xenosolidarity might actually encourage a deeper hospitality towards
the Other” and prepare us for possible “new arrivals of all kinds.”45
“[T]he end of the system of boredom, integrated at the
level of endoplanetary spectacle, passes through autonomous
ufological practice for the self-determination of an interspecial
evolution.”
		
– Men in Red, 1998
In Twilight of the Idols, Nietzsche writes: “We have invented
the concept of ‘end’: In reality there is no end.”46 We find a similar
suggestion in Spinoza’s claim that “nature does not work with an
end in view”.47 In relation to the notion of end, they both address
a discrepancy between what is or might truly be “natural” and
what we perhaps define as such only by casting reflections of
the all too narrow definitions we ourselves invented. Similarly,
when xenofeminism claims that “future is a heteronormative
construct”,48 it could perhaps be read in a sense of the “no
future” ethos being a socially and culturally conditioned – and
therefore potentially surmountable – product supported by those
promoting teleological straight line of self-replication. So what
if the apocalyptic future ahead of us, which itself recently became
almost a synonym for an approaching end with no possible
alternatives, was yet another false boundary to tear down?
But if there still is a future for (post)humans as a
species, it must be one radically different from the self-centred
homogenous projection or the one slowly cancelled by death of
biodiversity and imagination. “The alien may be admitted”49 in
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exactly to avoid the ubiquitous “replication of the same,”50
allowing us to enter a new, “different time” of the “post”.51
But it is important to underline the role of performativity in
“constructing an alien future”.52 Barad speaks of the universe as
an “agential intra-activity” made of matter as a substance in
constant becoming – “not a thing, but a doing.”53 Same as the
human doesn’t simply comprise of a separated body and mind,
we should pass from considering the primary ontological units of
the world “things” and start to perceive them as “phenomena” –
“dynamic topological reconfigurings / entanglements / relationalities
/ (re)articulations”.54
Because “becoming alien” involves action, which partly
resides in our own will to partake, but which, as was already
shown, goes far beyond any conscious human involvement.
“Agency is not aligned with human intentionality or subjectivity,”55
but the assemblages, nets and sympoetic arrangements we cocreate shouldn’t be taken for granted, as they rely on us and we
rely on them to become-with each other in “response-ability.”56
Put differently, the dreaming from which the “alien future” arises
is an “active” one, in Fisherian terms.
It is no coincidence A. M. Gittlitz titled his recently
published book on Posadism, UFOs and apocalypse communism
“I Want to Believe”. There is an important contagious joy thriving
in the unbounded imagination of tendencies like radical ufology,
promising us we have “nothing to lose but the Universe to gain.”57
And it seems to have a certain strong sense to re-open radical
imaginaries of intergalactic queer alien communism now in
2020, a year in which the covid-19 pandemic showed us more
than ever before, that the world processes operate on scales
both too small and too large for us to truly grasp, with us being
nevertheless more embroiled in them than we perhaps want(ed)
to admit. Under these dim circumstances, encountering the alien
as the absolute Other can be interestingly linked to sort of an
affirmation of the existence of a utopian instance which we so
persistently mourn as irrecoverably lost.
“Everything is rich - in other words, everything that is
commensurate with the universe.”
		
– Georges Bataille, The Accursed Share
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In the book Gittlitz writes that the main point of radical ufology was not to literally make contact with aliens, but to actually
prepare “a set of strong emotional attitudes indispensable for independent contact with extraterrestrials, which even if the contact had
never occurred would have improved the condition of openness to
the world.”58 This process of letting in the alien, the Other, “the
foreign, and the figure of the stranger,”59 is therefore consequently
opening humans to “worlds that spark them into (other) ways of
being.”60
This twist in perception, in which we uncover our own
consciousness as changeable, is what Fisher very similarly describes in his unfinished concept of Acid communism. “If the
very fundamentals of our experience, such as our sense of space and
time, can be altered, does that not mean that the categories by which
we live are plastic, mutable?”61 He uses the example of altered
states of consciousness to question the gap between what we
habitually agree on being objectively real and what we truly experience as reality. Fisher speaks of this combination of acid
and communism as of “a provocation and a promise,” the acid part
being exactly “a joke of sorts, but one with very serious purpose.”62
This paradox could be very well also used to describe
the logic of radical ufology or perhaps even posthumanism.
Their shared “provocation and promise” seems to be a strong belief
that despite the overwhelming uncertainty and despair, “another
world is possible.” Sometimes we just have to dare to cross the line
and to think on a very different scale, however absurd or uncanny
it might feel. Because everything unfamiliar necessarily does.
So if space communism claims that “[t]he revolution
will be exoplanetary or not at all,” it has more serious meanings
than might at first seem. Because to get through the entropic
reality of the unrealisable, we need to open as many fantastic
dream-portals as (im)possible. And if “[t]he future remains open
as a site of radical recomposition,”63 it must be a vivid working site
populated with multiplying intra-active dreaming. There are no
trans*migrations without trans*imaginations. And while the
aliens probably won’t directly make miserable Monday mornings
better, they can on a certain level guide us through all the ends
into the necessary “wiggliness” of posthuman existence. Constantly alienated in mutual resonance, the “life on Earth will have
to link up with the Cosmos in order to continue.”64
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…consent à n’être plus un seul…1
- Éduard Glissant

We are all androgynous […] each of
us, helplessly and forever, contains
the other—male in female, female
in male, white in black and black in
white.2
- James Baldwin
The crossing is the figure for every
voyage: between the trance or transport,
and overdoing it, the extravagance
(outrance) that crosses the frontier. But
if one traverses (traveling, crossing, or
going through the Latin memory of ) this
word, one finds in it, besides the idea of
a limit being crossed, that of a deviation
(détournement), the oblique version of a
detour.3
- Jacques Derrida
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Taking his cues from Derrida’s evocation of voyage as both
crossing and movement between trance and excess (outrance),
but also as a deviation (détournement), this paper will attempt
to deflect Baldwin’s carto(bio)graphy and his own crossings.
In particular, through both a suggestive polyphony of voices
(Éduard Glissant, Fred Moten and Stefano Harney, Denisa
Ferreira da Silva, Hortense Spillers, Nathaniel Mackey, Wilson
Harris, and Sevan Bussell) and the analysis of some superb
passages from Baldwin’s essays, conversations, and interviews,
the discussion will revolve around Baldwin’s consent to be (in)
trans, that is to transversally live within and beyond the national
context, heteronormativity, and racialization; but also consent
to be in trance, a sort of musical and exilic “limbo” that the
author overcomes through a profound commitment to the work
of love, conceived as haptical excess. As a result, this affective
displacement will be crucial in unfolding a critical examination
of how to inhabit the world in trans/trance and beyond it:
“without the terror of touch.”

Maltese

110

The Crossing
Baldwin fled his home in Harlem for the first time in 1942
when he moved to Greenwich Village, but returned again in
1946, when attempting to work with a white photographer and
also having plans for marriage. Nonetheless, disheartened by an
insurmountable feeling of hate and tormented masculinity, he
soon realized that to leave New York and throw his wedding ring
into the Hudson River were the only possible fugitive cures for
coping with his painful, yet creative, crescendo of madness. “If I
had not gone mad,”—Baldwin writes in his seminal No Name in
the Street (1972)—“I could not have left.”4 In this way, he escaped
and reached Paris by plane in November 1948. His next return
to New York—this time by boat—came only in June of 1957,
when he realized he could no longer sit in Parisian cafés while
his country was under siege. He had to pay his dues and join the
civil rights movement.
How was it that Baldwin’s exile in Europe became a
state of limbo, prompting the realization that home is never, and
at the same time always, a place to return to? What happened
during this trans-temporal, geographical, and existential lapse in
life? As he himself admitted in a revelatory passage in No Name,
worth citing here, he fell in love and accepted his nakedness:
I starved in Paris for a while, but I learned something: for
one thing, I fell in love. Or, more accurately, I realized, and
accepted for the first time that love was not merely a general,
human possibility, not merely the disaster it had so often, by
then, been for me […] nor was it something that happened to
other people, like death, nor was it merely a mortal danger:
it was among my possibilities […] it was the key to life. Not
merely the key to my life, but to life itself. […] my story would
be a very different one if love had not forced me to attempt
to deal with myself. It began to pry open for me the trap of
color, for people do not fall in love according to their color
[…] and when lovers quarrel […] it is not the degree of their
pigmentation that they are quarreling about […] This means
that one must accept one’s nakedness. And nakedness has no
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color: this can come as news only to those who have never
covered, or been covered by, another naked human being.
In any case, the world changed then, and it changed forever.
Because you love a human being, you see everyone else very
differently than you saw them before—perhaps I only mean to
say that you begin to see—and you are both stronger and more
vulnerable, both free and bound. Free, paradoxically, because,
now, you have a home—your lover’s arms. And bound: to
that mystery, precisely, a bondage which liberates you into
something of the glory and suffering of the world.5
His traversing the Ocean in a boat and his falling in love—with
himself, with black people, with the struggle for liberation—
inevitably recall another transatlantic passage and fugitive
transmigration: the Middle Passage. Indeed, they echo what
Martinican scholar and poet Éduard Glissant observes as
an ironic crossing of the Atlantic, when he sails from South
Hampton, UK, to Brooklyn, New York, on a luxury ship, the
Queen Mary II. The irony is not only in the contrast between
the comfortable ship in Glissant’s time and the torturous hold
of the ship of previous centuries, but also in the fact that while
Christopher Columbus “left,” he, Glissant6—who is also, one
might suggest, not Glissant, but Baldwin—is returning:
There is a return, because right from the start, the whole setup – Africa/middle of the ocean/arrival – is an enslaving,
colonialist set-up: it’s the moment when the African diaspora
became a forced diaspora. And the return occurs when slavery
and domination disappear. That’s why I said that Christopher
Columbus leaves, but I’m the one who returns.7
Yet, this is a return bearing “multiplicity” and change. For
Baldwin that change is love. Love is change itself: “[T]he world
changed then, and it changed forever. Because you love a human
being, you see everyone else very differently than you saw them
before.”8 What you see or “begin to see” differently is, first and
foremost, your story.9 Therefore, the movement of departure and
return that Glissant sees in change, and Baldwin sees in love
(too), becomes a ruptural movement in one’s story, in history.
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What chnages forever in traversing the Atlantic, Glissant
meditates, is that the unitary idea of slavery and its singular
and dominant history disappear in the moment of return—“the
return occurs when slavery and domination disappear”—already
being displaced in the moment of departure, seen as the collective
erratic moment “when one consents not to be a single being and
attempts to be many things at the same time.”10 This brilliant
intuition and subversive use of the word consent—a feeling
together to agree11 with something which one should disagree
with—has been recently recorded by poet and cultural theorist
Fred Moten in the title of a beautiful trilogy devoted to the
relentless fugitive move from, and transgression of “the proper and
the proposed”;12 a work whose last volume, The Universal Machine
(2018), precisely addresses, among other things, both Baldwin’s
quest(ion) regarding love as change, and the aforementioned
excerpt from No Name.13 Both the fugitive move, and love
form part of what Moten, together with his former classmate
and fellow-theorist Stefano Harney—in the groundbreaking
Undercommons: Fugitive Planning and Black Study (2018)—
refers to as “fugitivity” and “hapticality.”14 Inspired by runaway
slaves, marronage, the “fugitive run of the language lab”15 of
the hold of the slave ship, and the contrapuntally and serially
musicked fugue, fugitivity must be understood not as a mode for
escaping to the world outside, but for staying in the other world
within this one, or, alternately, for ending a world determined
by separation, ontology, and individuation. Always linked to
the hold of the slave ship—where loss of space, but also body
and humanity, was replaced by presence of flesh and excessive
proximity—hapticality is a way “of feeling through others, a feel for
feeling others feeling you.”16 In particular, the authors draw from
feminist critic Hortense Spillers’ eloquent body vs. flesh theory,
first developed in her 1987 influential essay:
But I would make a distinction in this case between ‘body’ and
‘flesh’ and impose that distinction as the central one between
captive and liberated subject-positions. In that sense, before
the ‘body’ there is the ‘flesh,’ that zero degree of social conceptualization that does not escape concealment under the brush
of discourse, or the reflexes of iconography. […] If we think of
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the ‘flesh’ as a primary narrative, then we mean its seared,
divided, ripped-apartness, riveted to the ship’s hole,
fallen, or ‘escaped’ overboard.” Hence, the question of The
Undercommons: “What could such flesh do?”18
Fugitivity
Here, hapticality, fugitivity, and the consent on the part of
both Glissant, and Moten not to be a single being become
crucial because, through a rich ensemble19 repertoire in whose
polyphony one can recognize Baldwin’s voice and crossings,
they imagine a mode of staying in the world, certain aspects of
which are also imagined by Baldwin’s transness and love. One
must not forget that in 1948, the writer did not leave New
York (Columbus left), but rather stole away, fugitively, his life
in danger, “and not from anything other people might do, but from
the hatred I carried in my own heart.”20 Beyond this, in fugitivity,
Baldwin encountered trans-gression, trans-valuation, and transnationalism as a result of his consenting not to be a single being:
as he wrote in “Here Be Dragons” (1985)21—eventually a sort of
manifesto for queer studies—it was a transgressive experience
when, in his first flight to Greenwich Village very early in his
life, “categories of male and female, straight or not, black or white,
were shattered, thank heaven …”;22 it was a confrontation with
transvaluation when, in Paris, during the first Conference of
Negro-African Writers and Artists (1956), he realized that the
singularity of being African and black was in reality another
myth to be questioned, for the only thing that black people—
those in Africa and those elsewhere—“held in common was their
precarious, their unutterably painful relation to the white world”;23
finally, it was a transnational encounter when in a play entitled
The Welcome Table (dubbed his “last testament” by Magdalena
Zaborowska),24 he recognized un-homeliness and statelessness
as conditions not only of exile and oppression, but also of a new
way to dwell in the world: “Forays, frontiers, and flags are useless.
Nobody can go home anymore.”25 In reality, although the play in
question welcomes to the table a varied range of characters—
transgender, transsexual, queer, and and heterosexual; African-
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American and French-Algerian; white and black—it
emblematically leaves out, and at the same time focuses on,
Muhammad, the play’s Algerian gardener, who turns the symbolic
table (the encounter) into “unwelcomeness,” thus denouncing
how the French government had unwelcomed Algerians in
France while repressing them in Algeria—an unwelcomeness
which recalled the history of blacks in America.26 In addition, as
Zaborowksa claims, it is important to note that this unpublished
play was written in a transnational context: it was conceived
and partly penned in what is known as Baldwin’s Turkish
decade (between 1961 and 1971); was concluded twenty years
later in Chez Baldwin, the writer’s house in St. Paul-de-Vence;
and features a plot that takes place in a village in the South of
France (most probably Chez Baldwin) where all those strangers
meet.27 As a result, the different places and temporalities within
his last testament are in ongoing conversation—Zaborowksa
maintains—with Baldwin’s transgender message as fostered in
“Here Be Dragons”—“We are all androgynous”— first embraced
in No Name, when Baldwin declared that he had fallen in love
and accepted his nakedness beyond gender and race, or rather,
beyond the principle of separation by means of gender and race.28
It is also noteworthy, however, that while it is commonly
thought that Baldwin’s complex biracial and bisexual carto(bio)
graphies and novels pertaining to life in in the U.S. and Europe
embody the living experience of queerness,29 the author himself
had difficulty feeling “at home”30 with words like “gay,” a word
coined in the 1980s, or “queer” the term most commonly used
to refer to homosexuals in the 1960s—“The condition that is now
called gay was then called queer.”31 In 1984, in an interview with
Goldstein, Baldwin confessed that the only word he had had
in those youthful days in the Village was “homosexual,” though
that term was unable to “cover whatever it was [he] was beginning
to feel.”32 What I would suggest is that, in fact, Baldwin may have
lived his life in a state that was beyond queerness and towards
transness, that is, a condition leaning not necessarily towards
being transgender, but toward being in communication with
the other side.33 In conversation with trans artist Wu Tsang,
Moten wonders if there “must be actually some pretty intense and
irreducible relationship between being trans and what it is to be
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communicable. What it is to be engaged in a general communicability
that is beyond or outside of any restrictive and restricted economy of
reduction.”34
Consent to be (in) trans/trance
What if, then, this consent not to be a single being is a consent
to be a trans being or to being (in) trans, a communicability of
differentiated space, time, gender, and sex,35 also understood as a
fugitive practice to traverse, and be traversed by, the world, down
at the cross(roads)?36 What if Baldwin’s crossings are consent
to become this in-trans-itivity? I would like to read Baldwin’s
continual departures and returns, his intransitivity, as equivalent
to his consent not to be a single being. In particular, I would like
to contend that his life and writing still inspire and encourage a
way of inhabiting the world which, through falling in love, the
work of love—that is the work of trans par excellence—becomes
an event of consent to be in trans. Trans, therefore, figures as a
sort of conjuncture between Glissant’s consent and Moten and
Harney’s fugitivity and hapticality. In the communication with
the other side (of the Ocean primarily), trans is an openness to
this conjuncture.37 However, I would like to propose that this
state of conjectural transition—of not being on the other side
but travelling towards, i.e. crossing to, the other side—is also
state of trance. Trance is a limbic condition doubly inscribed
in the movement of crossing: an in-between space of transport
and transition that crosses over38 the crossing itself. Still, that
is but one part of it, for as Jacques Derrida during his voyage
to Athens poetically evoked: la traversée (the traversing, the
crossing by sea) “is the figure for every voyage: between the trance or
transport, and overdoing it, the extravagance [outrance] that crosses
the frontier.”39 We are always there, on that boat traversing the
Ocean with those black women, men, and children in the hold
of the slave ship, between trance (passing through) and outrance
(passing excessively or extravagantly beyond borders, frontiers,
and verges), excessively or extravagantly passed as ungendered
(still touched and touching) flesh. But trance, especially in
many black spiritual traditions, is also a musical movement of
possession and dispossession, a dance which crosses over and
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blurs boundaries of color, gender and sex. Beyond Glissant,
there is another Caribbean voice to conjure the Middle Passage
as a creative trans/trance-space, namely, that of Guyanese
writer Wilson Harris: a voice invoked indirectly here—by
me through Moten and Harney, and by them through poet
Nathaniel Mackey in “Fantasy in the Hold,” the final chapter
of The Undercommons40—to continue Baldwin’s deviation
(détournement), and welcome Derrida’s intuition that, in the
crossing, one finds “besides the idea of a limit being crossed, that of a
deviation (détournement), the oblique version of a detour.”41
Limbo, and Hapticality in the Hold
Harris asserts that the trance dance can be read and written
about (and danced) as a “space of recollection and expression” of
what the Middle Passage has dismembered and scattered, but
also as a suspended space between and beyond categorical
limits, between and beyond the two shores of the Atlantic.42 In
particular, he draws a parallel with the West-Indian limbo dance
that he dramatizes as an expression of his art and writing, “a limbo
gateway between Africa and the Caribbean.”43 Most importantly,
he points out that limbo is said to have originated in the hold of
the slave ship, in the lack of space and excess of intimacy, and,
as in the trance dance,44 its scope is one of remembrance and
reassembly of loss into art:
The limbo dance is a well known feature in the Carnival life
of the West Indies today […] The limbo dancer moves under
a bar which is gradually lowered until a mere slit of space, it
seems, remains through which with spread-eagled limbs he
passes like a spider. Limbo was born, it is said, on the slave
ships of the Middle Passage. There was so little space that the
slaves contorted themselves into human spiders. […] [T]he
limbo dance becomes the human gateway which dislocates
[…] a uniform chain of miles across the Atlantic. […] The
limbo dance therefore implies, I believe, a profound art of
compensation which seeks to re-play a dismemberment of
tribes […] and to invoke at the same time a curious psychic
re-assembly of the parts of the dead god or gods. And that re117

assembly which issued from a state of cramp to articulate a
new growth—and to point to the necessity for a new kind
of drama, novel and poem— is a creative phenomenon of the
first importance in the imagination of a people violated by
economic fates.45
Moved by this underwater inheritance and in dedication to
Harris’s limbic art,46 Mackey writes Splay Anthem, a serial
composition which both begins a luxuriant trans-communication
between “Fantasy in the Hold,” Harris’s limbo, and Moten’s
rereading of Glissant’s consent, and deflects Baldwin’s life and
oeuvre towards another crossing that will (t)end to/with love,
seen not only as the mode for trans/trance, but also as the
mode for excess and extravagance (outrance). Here in particular,
a passage from Antiphonal Island, one of the poems of the
collection, becomes crucial:
				Where we
		
were was the hold of a ship we were
		
caught
		
in. Soaked wood kept us afloat. . . . It
wasn’t limbo we were in albeit we
		
limbo’d our way there. Where we
were was what we meant by “mu.”
Limbo originated in the slave ship (albeit we limbo’d our way) but
was only one part of its story (wasn’t limbo we were in), because
what happened in the crossing lies in between limbo as trance
and that excess of trance/trans, that outrance, proclaimed by
Derrida. If limbo is trance/trans, what is the excess in the slave
ship? For Mackey it is mu(ltiplicity): mu, music, and mythos,
but also the melodies of Sun Ra, and a continent once thought
to have existed in the Pacific.47 Moten, who dedicates various
passages to Mackey’s mu in his trilogy, affirms that “mu signals
that which is most emphatically and lyrically marked in Édouard
Glissant’s phrase ‘consent not to be a single being’.”48 However, that
impossible (to tell, to “pass on,” as Toni Morrison has forever
impressed in our minds and language through the words of
Beloved) excess experienced in the hold of the slave ship was also
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something which trespassed upon the technical experimentation
and mu proposed by Mackey, something through which mu
turned into an experimental and improvisational technique for
survival, something which overdid, in the words of Derrida, the
Crossing: the proximity of the flesh (of slaves in the hold), the
excessive touch; the “hapticality or love” advanced by Harney
and Moten. Mackey’s antiphonal and “contrapuntal island” was
an experiment of “hunted, haunted, ungendered intimacy,” the
whispering and feeling of “one other’s touch.”49
Love Ending (the world, the word)
It may be trance and limbo that Baldwin encountered, both
in his crossings, and during his exile. In 1962, in an interview
with Studs Terkel, the writer recognized that his journeys from
Paris to New York, and from there back to France, changed his
perception of the West, its power over him, and his opinion
of exile: it was, it seemed, “another way of being in limbo.”50
Similarly, it might be the excess of love, its touch or hapticality,
that Baldwin had in mind as, throughout his life and writings,
he developed and recited his poem of love to the world, a work
able to change that world, or rather, as Moten underscores in his
eloquent comment, bring it to an end.51 Love brings the world
to an end, survives it, and extravagantly exceeds it (outrance),
precisely because it brings to an end the “terror of the flesh,” “the
terror of human touch,”52 and with it, “the terror of being touched.
And if you can’t be touched, you can’t be changed. And if you can’t
be changed, you can’t be alive.”53 This capacity for touch, this
hapticality, is inseparable from that interplay of freedom and
bondage both envisioned by Baldwin in his message of love as
change, and read by Moten as required entanglement to “enact
a fugitive consent,” so that “we begin to see, and hear, where what
it is to be liberated into is inseparable from what it is to be liberated
from.”54
Hence, the crossing and the deviation, the traverseé and
the detournement, both end with love. At the same time, love
brings to an end the word. This text ends precisely as it begins:
with love.55 In the limbic spatio-temporal realm of trans and
trance, free (to be different) and bound (to be inseparable) and
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with the other side and beyond it), and if you accept your
nakedness “you see no color: this can come as news only to those
who have never covered, or been covered by, another naked human
being.”56
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Bridges, Thanos, Joker (The Good, the Bad, the Ugly)
A few maybe unrelated events. On 22nd of April 2019 the
Marvel franchise enjoys its grand finale with Avengers: Endgame.
But instead of a regular happyend the series ends in an impasse.
Some heroes are dead, some prefer to move into an idealized
past instead of facing the hypercomplex world of today; leaving
Thanos to take the main part.
31st of August 2019, Todd Philips’ Joker goes to
theatres to redefine the superhero narration entirely. Instead of
training, revenge, or some mystical power it is anxiety, depression,
debilitating loneliness and isolation, even social security cuts
that mold the new type of hero.
Another surprising hero is Sam Porter Bridges, from
Hideo Kojima’s gameworld Death Stranding, released on 8th
of November 2019. The imperishable hero is confronted with
ghosts, exploding corpses, disintegration of the USA, hundreds
of kilos of cargo, and is also faced with his personal past and
desire.
One more story, maybe one less obvious but all the more
decisive – on 17th of March 2020 Tom Brady quits the New
England Patriots and hence ends the biggest era in American
football, and possibly American sport in general. The legendary
quarterback, “greatest NFL player of all time”1 and record breaker
took, together with similarly auratic coach Bill Belichick, New
England to its six Superbowls (and nine appearances) in less
than two decades.
This cohort of antiheroes strikes me as not only
connected and topical in their dark libidinal register. They also
all manifest an ambition to end a certain era and maybe even
define a new one. What Thanos does for Marvel and Joker for
DC Comics may be found even in the case of Tom Brady and
American football, or the work of Hideo Kojima and the now
thriving realm of dystopian gaming.
Individuation (Thanos and Simondon)
Avengers: Endgame already came to theatres as the most
anticipated movie and confirmed its dominance, becoming the
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highest-grossing movie of all time (not accounting for inflation)
and leaving generally thrilled and positive reviews. Nonetheless
there were a few general points of “criticism” ranging from the
length, to Hulk being less destructive than anticipated. One of
the interesting points was the critique which focused on there
being too much “downtime”.2
More than anything else, superhero movies are meant
to deliver fast and engaging action. But the decision to divert
and (disregarding the necessary “epic final battle”) feature
“downtime” is telling. What if this time is not just suspense of
action in the movie but connects also to our real inability to
act. The downtime of Endgame is usually dedicated to personal
stories and decisions of particular heroes, and more specifically
to their haunting past, mourning, and sacrifice. This seems to
currently be the only culture which short-circuits the tension
between heroization and victimization. Let’s just bring about the
sad and self-explanatory example of white supremacists, incels or
“all lives matter”.
The case of Thanos seems to be most instructive.
Without spoiling too much, his “nihilist” character seeks to
wipe out half of the sentient beings in the universe in order
to… well there are only cursory indices, but ultimately to make
the universe stronger. This utterly Malthusian, some even
claimed Nietzschean, plot is dubious. Why for instance has he
not doubled the resources in the universe? The economic logic
behind his quest would be satisfied–
But there is also a libidinal logic. Thanos more than
anyone values loss and mourning. In the movie we have the
example of Gamora, but in the far vaster comic book world
readers get to know about his grim relation to his own family
or home planet Titan. If we consider the frequent critique of
reactionary visions of superheroes who try to re-establish lost
(patriarchal, mythical, colonial) order,3 then Thanos indeed
challenges these reactionary imaginaries.
We need to notice his tricky relation to time and future
too. I won’t discuss to much simpler time-travel trick in the
movie but resort to the comic book Thanos: The Infinity Conflict,
where not only he wants to restore balance but also (in a very
Freudian twist) please his beloved Mistress-Death:
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In a distant future, a version of Thanos has gathered more
power than his contemporary self could have ever imagined
- power that has allowed him to usurp his long-held love,
Mistress-Death, and exert control over his previous self.
Now, Thanos is merely a puppet of his own future, locked in a
destiny he does not yet understand…4
As if the last sentence grasps our current situation. While in the
20th century, the century of the future,5 our political struggle
entailed future as an open horizon for visions, we are now
not only bombarded by dystopian scenarios (from ecological
cataclysm, to Black Mirror, to the US presidential election) but
we are left in the drag of a future that is hedged beyond our
ability to form it or counteract it.
This maps surprisingly well on the philosophy of
individuation of Gilbert Simondon. In his view, which was
radical enough in 1950s when he came with the thesis, nothing
and no one actually form a finite individual. Everything is caught
in an endless process of individualization. That means that not
only are we always incomplete and open-ended but even the
categories of identity evolve with us.
It is not only that Thanos from the present evolves to
become super-powerful Thanos of the future. It is his future
self that determines and somehow precedes his current self.
The individuation is always prior to categories or principles
of identity (unlike all the philosophy before Simondon had
claimed).6 Again, it is not Thanos that evolves, rather it is the
evolution that always creates Thanos or even the category of a
supervillain. The same applies to being good, to being myself or
feeling Czech.
Affectivity (Joker and Deleuze)
Todd Phillips’ Joker was equally successful and even more critically
acclaimed (winning the Golden Lion at the Venice Film Festival).
The film is far beyond the superhero standards. The potential
issue with downtime is out of the question since the whole movie
unravels in a social and psychological and downtime, where the
action and virulent explosions of unrest and violence only
underline the downtempo of current capitalist catastrophism.7
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No wonder Joker incited very extrapolated reviews and
reactions (at least in the US). Most concerns were about not
following the genre tropes of a comic book movie and being
“too serious and shallow”8 on one hand and on the other inciting
violence, or even romanticizing incel culture.9 Without having
the space to engage more thoroughly with these discussions, I
can state that the former criticism is simply uncritical towards
pop culture and its forms, while the latter is too conservative
insofar as it presupposes movies to carry a direct moral message.
It is more than clear that Joker highly transcends both
views since it really experiments on the verge of the superhero
genre and generates very uneasy and brilliant moments which
relativize any moral resorts. As such it offers not only dark but
rich experiential terrain opened for the viewers’ own engagement;
it simply asks for an interpretive and more nuanced approach,
one that is affective and not just emotional.
Getting back to the philosophy of individuation, it
is precisely affectivity (and not consciousness as philosophers
usually claim) that forms the “intimate” core of being an
individual.10 Gilbert Simondon’s approach has been famously
developed by Gilles Deleuze in collaboration with Félix Guattari.
Let us note that affectation for them is not just getting into an
emotional or charged state; it refers to the mutual ability to affect
and to become affected. In a well-known passage in A Thousand
Plateaus, Deleuze and Guattari proclaim:
We know nothing about a body until we know what it can do,
in other words, what its affects are, how they can or cannot
enter into composition with other affects, with the affects of
another body, either to destroy that body or to be destroyed by
it, either to exchange actions and passions with it or to join
with it in composing a more powerful body.11
The movie and you, Joker and the rioting crowd get mutually
affected or, in this case, get drowned in affects through the
inability to inhabit a world of shared and respected affection.
The figure of Joker, unable to make people laugh and unable to
get into a meaningful relationship, commits his dark backlash in
the form of, naturally, eruptions of affect, of beauty and despair,
of the thrill which comes with the loss of meaning.
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Pharmacology (Bridges and Stiegler)
Critical and disquieting tropes, ambivalence and (philosophical)
relevance become even more obvious in case of Death Stranding.
Hideo Kojima’s world is both utterly overwhelming, and
solemnly underwhelming, eliciting both thrill and boredom,12
and pointing towards profound experience with solitude and
connection.
There is no need to get into the basics like the task
of a postapocalyptic delivery guy, the framework of a walking
simulator genre, its original dystopian version of the USA, the
experience of just wandering through the Icelandish landscape,
or even more peculiar things, like the very elaborate process
of dying or the unique way of collaboration among individual
players.
But here are some points which provide access to the
game’s deep logic:
(1) The world of Dearth Stranding is full of death, but it
shows you, quite literally how to deal with it. Not only
are you exploring a postapocalyptic and desolate world
where the dead explode and fight you, you quite literally
fight with your own death; and the process is actually
very elaborate and affective, but in the end you see that
the story and the world do not end with one’s death. It
is the same in our real world. Things are so much bigger
than our individual lives if we are open enough to really
sympathize with others as well as with nonhumans,
things and environments. It is not a surprise that the
perspective of extinction is actually so strong today not
only in environmental activism but in philosophy too.13
(2) Even more importantly, and unlike in regular action
games, you are not fighting anyone (apart from yourself )
– you are a porter, you help people get what they need.
Plus, within the hybrid multiplayer you are helping other
players by providing them with help and infrastructure
while using in turn using theirs. The simple act of helping
someone and getting “only” feedback (likes) in return is
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at the core of the game experience and, in my view, with
being a human too.
(3) The third feature I want to point to is the
infrastructural layer. Your goal is not to kill a final boss
or the enemy faction, fulfill the last quest or discover a
plot twist; it resides in making the world livable again,
in creating connections, hubs and a network of help and
communication. This not only expands (postinternet)
humanism but creates a strong and meaningful analogy
to present situation.
Today, when mainstream politics (and to some extent even
science) have totally exhausted their imaginative possibilities
and have resorted to using impotent and outdated language,
unable to tackle real problems of today, we need precisely these
three features (1) radical openness to the world beyond and
even without us; (2) deep commitment to care and help; (3)
infrastructural thinking and practice.
These points connect not only my experience with
Death Stranding but naturally also with current philosophy and
with the program of pharmacology as articulated by Bernard
Stiegler.14 If you are a cursory reader in philosophy and you
miss something that would even today display substantial and
programmatic propositions, if you are fed up with the outdated
language of postmodernity, academic scrutiny, and if you are
interested in a type of thinking that does not avoid its technical
conditioning and takes it head on – here comes Bernard Stiegler
wielding his pharmacology.15
Prometheus (technology and being human)
But before we tackle the actual politico-philosophical project of
pharmacology we need to return to individuation and heroism
once more. Namely to Prometheus and Epimetheus – two
legendary brothers and demigods inextricably bound to the
origins of mankind. According to Greek mythology,16 when
Zeus created all the living beings he gave the authority to
distribute powers among them to Prometheus, but his brother
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persuaded him to let him do all on his own. Nonetheless
Epimetheus (whose name literally means after-though as
opposed to pro-métheia, thought-in-advance) was forgetful
and allocated all the powers without bestowing any of them on
the humans. Prometheus then saves the day by stealing fire and
techné from the Greek gods Athéna and Hefaistos in order to
guarantee humans subsistence.
Stiegler takes this as the real origin of what it means to
be human, in other words technical being.17 Humans are defined,
if by anything, by their ability to restructure and repurpose their
surroundings and ourselves through technology. This birth is not
only our technological default, but also gives us a certain de-fault,
that of Epimetheus. This is the condition and feeling of being
incomplete, incompetent or without purpose.
The task or point of being human then is to face this
lack by incessantly feeding ourselves into our future (Thanos), not
only through plans, technology or progress but mostly through
our desire and affectivity ( Joker) and by attaching ourselves
to others, sublimating our loneliness and incompleteness into
bonds and connections (Sam Bridges).
This is pharmacology (pharmakos meaning both drug
and poison), confronting our de-fault lack with the neverending process of overcoming it; facing the alienating speed of
both technology and “stupidity”18 while repurposing it from the
inside.
Transindividuation and transmigration
Why the superheroes? Or why not just theory and Stiegler? It
is because pharmacology cannot be a theoretical or “explicit”
project. It is an ethos and a program for practice and politics. It
does not aspire for systematicity or method, rather it is a way of
living and a certain truth that it takes.
What then is the truth for Thanos, Joker or Sam? The
“bad” truth of Thanos is our dependence on futurality and desire;
we are dragged into the yet unknown future precisely because
we are free. The “good” truth of Sam is our pervasive need for
connection and attachment, our ability to be motivated by
something bigger than our own bare lives. The “ugly” truth of
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Pharmacology involves the confrontation and awareness of these
facts of futurability, sociality, affectivity and traumatization,
here expounded just briefly, with a pop cultural flare. It is an
active struggle with these driving forces which condition both
the human and the technological. Therefore, this triangulation
and conditioning is not only at the heart of pharmacological
problems, it eventually becomes the task of being ourselves
through the complex process of individuation (psychological,
collective, technical). In other words, this is how the question
of our identity should be rephrased in and for the 21st century,
particularly against the backdrop of ravaging identity politics
and accelerating technological and biopolitical shifts.
This process of individuation has the opposite dynamic
than the current, centripetal identity politics which indulge in
stereotypization, xenophobia, victimization and reinforcing the
neoliberal dysphoria of freedom and indifference. Individuation
is in constant affectation with the other and is always predicated
on difference, transcending oneself and engaging in connections.
Instead of sameness we should opt for difference, apart from the
mainstream we should strive to develop thick culture, against
identity politics there are the politics of individuation and
transindividuation, against migration there is transmigration.
Even watching a movie, playing a game can make a “difference”
and create meaningful connections, just like reading this text.
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I. Scintillating mirror-image
It’s Friday and once again I am exhausted from work and I am
standing in the beauty department of the closest H&M, looking
at the many glittering and scintillating shades of nail polish they
sell under seductive brand names: December Dawn, Twilight,
Green as Gold, neoliberal blue. The last one is made up – in the
same way I remake my gender every time the scanner beeps and
checks out another piece of beauty accessory that was branded
to the ‘other’ gender. My father said I disgust him, viscerally.
That he would turn down my job offer if he were the boss, that
he would cover his child’s eyes on the subway, were he to see me
wearing my Pumpkin Patch polish, matching my eyeshadows.
It’s Friday and once again I am exhausted from
work, scrolling on a tram through all the stories of gendernonconforming accounts I follow. Watching Arca transition,
Dorian Electra post another video I do get anxious, standing
around in front of my wardrobe – I don’t own any chiffon stuff.
Borderline millennial-Y, not born into cyberspace, but becoming
teenage with it, delayed self-discovery through all the post-PCmusic videos Sophie puts out. The easiness of expression that
younger people have (or is it Instagram spectacle?) seems alien. I
envy them and at the same time feel the urge to distance myself.
Gender is a snake – slippery, it encircles my thighs, my neck, my
face, my dick as I masturbate to trans girl porn.
After an SSRI-delayed orgasm, I read Angela Long
Chu and the words about being a container for desire of another
resonate with the part of me that is lacking, searching through the
world of signifiers, of brand names, of perfumes, of wondering
what to dress to this or that gallery opening, surfing through
Reddit forums, /egg_irl/ dedicated to not-yet-came-out trans
folks, of trying so hard to find whatever could fill the void that
opened up within the moment I found out what popular music
is.
Tight jeans, tight leggings. Long ago I decided not to
cover the bulge my penis forms and I am both shy and wanting.
One of my students (of visual culture) asked about
Lacan’s mirror stage in relation to social media. Hit home. When
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you’re too tired from taking all your antidepressants, from antianxiolytic medication, from paying rent, from watching all
the perfect lives and promotions on LinkedIn, one of the last
spaces where the ego-battle is being fought is the site of gender
production. No matter how many autofiction books and essays
by McKenzie Wark you read, once you fall through the rabbit
hole of gender questioning there’s no turning back. To me it
seems like a power-up in an RPG game – eyeliner becomes
performative femininity, lipstick an entry point into subversive
signifier play, nail polish a dialogue with the queer history that
seems to be too soon forgotten when your friends utter sexist
jokes.
I write this text with a glass of stale red wine in a
window next to Хаски’s video Детка-Голливуд, where
Russian rapper quotes Tiqqun. Spectacle watches you through
the eyes of the girl, reflecting the captivating blonde wig of the
main heroine in a post-cyber future, among refracting mirrors
and cigarette smoke hid under cellophane cocoons – the way
I imagine the gender-virus sprawling across the social body,
remaking its superstructure while making us painfully aware of
the base every time a queer person loses their job.
It’s funny how all it takes for the gender-symbolic order
to fall is a man (?) with glitter on her face.
But what if the Real knows no boundaries? In The
Pervert’s Guide to Ideology,1 Žižek talks about Christianity as the
only true atheism, deeming the death of Christ as the rejection
of Judaism’s Big Other God, whose intentions are unknowable,
reinterpreting the Second Coming as inaugurating the whole
community of believers as a force without any conditioning
Outside. Perhaps what we also need is a moment of genderrevelation, where gender ceases to be this delimiting horizon of
the permissible. The permissions needn’t be just what one is and
is not allowed to wear for drinks in the evening. Rather, it’s what
is imaginable. Could this be the way towards the apocalypse of a
post-gender world?
On my way to therapy, I take care to Like every before/
after transition picture in my Twitter feed I am able to digest.
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I have this empty memory of discomfort I felt at the
mere thought of putting on clothes in the women’s section. The
trick of the gender regime is this fake primordial nausea, food for
any conservative politics concerned with naturalizing whatever
hierarchy it seeks to impose on the world. The language of the
genderified Real reveals itself through our own face gazing from
the mirror, with every commodity bought at the market where
pink gets its own surplus value.
II. Towards radical de-essentialization of the Real-self

Fig. 1 – Post-enlightenment condition supported by rules of permissible
public behaviour / child-like desires forbidden by the adulting machine
resurface as neuroses and feet-tics / God, how long it took me to learn to
tie my own shoes / Granularity here could be a whole week or one hour,
depending on the amount of invoice e-mails I have to send / Update
my Gravatar to something more feminine / I feel like an Autechre song
/ I feel / I am like an
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Fig. 2 – I throw cloves into a pot of hot red wine, as a Harry-Potter
cosplay, but the mixture I wish for would help me to communicate with
the gendered outside / Later, I put on another set of makeup base / my
ex-girlfriend didn’t like my red eyeshadow / but what else to wear in a
world where rose means femininity?
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Fig 3 – self-explanatory if you’re
still learning to accept the feeling of
being wanted
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Fig 4 - Nine Inch Nails:
“The heavens fall, we feel so
small.” Rear lights above
moist autumn pavement
and joy of hearing the
clack my shoes make on
the concrete sidewalk,
thick, cheap faux-steel
necklace clanking under
my neck, a replacement
for the choker my Adam’s
Apple would fiercely
reject and the resurfacing
of the sensation of
being watched, of being
perceived, by all the
pedestrians with their
TripAdvisors, momentary
laughs seemingly made
your way. In the end I
got a new dress from
my
girlfriend
and
under
Batman-printed
bedsheets everything was
alright
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III. Beneath the arcades of our genders // all that is
gendered melts into air
Alfie Bown in The Playstation Dreamworld:
For Benjamin, the arcades were a dreamspace in which history
collapses and in which new connections between past, present,
and future are formed. The dreamworld, whether you enter
through your phone, computer, handset, television, headset,
or goggles, is the modern incantation of this phantasmagoria
in which history collapses and new relationships, connections,
and affinities are formed, often secretly.2
With every flash in your ex-lover’s story and reaction from
somebody that you used to know back in high school (full of
shirts and cheap cotton) the arch piercing my heart cuts deeper
and opens up digitalized superhighways upon which Silicon
Valley ads overlord shape and track and mould and direct our
desires; even though you have twenty genders to choose from
on Facebook, the algorithmized preemptive self-tasteforming
eclipses what could be true cyberfreedom from the 90s. I am
both subject and object, entangled within networks of influence,
abjectified when sharing my newest eyeliner shade this morning.
Pre-assimilation of subversive energy through the
cyber-social complex Mark Fisher wrote about threatens to
undermine any attempt at deconstructing our existing gender
hierarchies, rendering the material base upon which rests my
parents’ biggest fear – could I get ‘the job’ with that piercing
unchanged.
All that is gendered melts into air, into perpetuating
revolution of the means of self-production and my turquoise
cushions stained by tired tears offer only so much safe haven
from the surrounding anxieties.
1. Fiennes, Sophie, James Wilson, and Slavoj Žižek. The Pervert’s
Guide to Ideology. New York: Zeitgeist Films, 2013.
2. Alfie Bown, The PlayStation Dreamworld (Polity, 2017) 119.
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Hybrid (Artificial) Autobiography1
Musing on the “human” body which is so difficult to acquire
With each passing period writing closes in on the time
of production of the Event by History. As the gap closes,
writing disentangles itself from any global Event, since at
the proximity of complete gap closure writing gets closer to the
production of its own Event.
		
– @deepchimera
Co objevíte, přidá se k tomu, co už víte, ale stále je to omezené.
[What you discover adds to that which you know already,
but is still limited.]
		
– #TTN_20
Evolution is an evacuated religion; it proves that much like other
animals our existence is contingent, we don’t lead anywhere.
An infant has no memory, it is not able to recognize anyone.
I think the idea of a superorganism is merely a metaphor.
There’s a wonderful saying in Zen that goes, “Not to one.”
That in fact human beings are, despite their immense cultural
differences, they’re very much the same inside. They have
the same repertoire of emotions. And, if you study human
expressions, you can find the basic expressions of emotions
similar in all peoples. So that a superorganism as something
separate from ourselves, I think is an unnecessary concept that
can be a very interesting concept, but I think what’s more
important is recognition of our mutual humanity.
		
		
– Charlie Fisher

Čermák

142

Fragment the Second
On diversity: As soon as one knows where they stand, their world
turns narrow
X1: The ship of human civilization floated alone in the vast
ocean, surrounded on all sides by endless, sinister waves, and
no one knew if there even was an opposite shore.2
§1
Changes in consciousness make us perceive – we experience
time. The concept of time helps memory organize the stored
changes, one after another. A sense of time changes based on
the changes’ tempo and on the emotional position towards the
experienced events. Pleasant moments seem to pass faster and
the unpleasant ones dilate. Where there is no change, there
is no time. Pure consciousness is without change and so it
remains beyond time. Beyond time, there is only the perennial
present. The time of which we are conscious exists only in our
consciousness. Consciousness itself is outside of time and is not
underwritten by time. It is beyond time. Consciousness is more
than time. It excretes time and time is its image.
No time = no change.
Without time only the eternal consciousness of oneself can
exist. Consciousness might exist without time, but time cannot
exist without consciousness. The past doesn’t exist. It is merely
the present image of other thoughts which had existed in
consciousness. The future doesn’t exist either, it’s just a concept
which is present now in the understanding of the changes we
assume will take place after the present consciousness. The past
and the future are present conceptions. There is no past or future.
There is no beginning or end. There is just the incessant change
in consciousness unfolding in the perennial present of mind.
With the passing of time, trillions of bodies emerge.
They are all timed, but consciousness does not depart. Just the
body stops being adequate for its expression.
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§1.1
Our parents are capital through which we find ourselves.
We are first conceived in a mother’s womb. We are almost invisible. Then we are born and we grow, we mature and finally turn
old. Our body turns weak, our teeth and hair fall out. Then we
die. Our dead body decomposes and disappears. Nothing will
remain.
We should water the plants today, or they might wither and die.
Nervousness constantly diverges, mounts and vibrates. When we
slow down and relax with our fear, we find a subtle and silent
sadness. Sadness impacts our heart and the body begins to cry.
Before we start crying, there is a feeling in the chest and the eyes
tear up. As if our tears created rain, or a waterfall. We feel sad,
lonely and also a bit melancholic. That is the initial light touch
and softness.
Every body has a different name and lives a finite interval. All
names are the names of time.
The body is called a corpse after it dies. Whether it is the body
of our mother, father, or anyone else, it is merely a corpse. Although it might have eyes – it sees not, might have ears – hears
not and its mouth cannot speak. We can dress it, move it from
one place to another, or be merciless, humiliate it, cut it up, bury
it or throw it in the water. But the corpse doesn’t care. It has no
sense and, much like a rock, is neither happy nor sad.
All fear stems from death, and we go and console others because
of that.
What is identity after death? Everything exists only at the given
moment. Much like us, nothing has any identity. If we don’t possess identity, what good or bad could befall us? Do we have our
form for all eternity? So why do we struggle so?
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§1.2
In a little while we lose ourselves in emptiness, and we re-appear
in a dream. To sleep means to die a little. Existence in deep sleep
is similar to existence in the womb, where there is no experience
of time. The infant’s gestation in the womb is also a gestation of
time. Our growth is a function of time. But people don’t want
to die.
§1.3
The activities we do while conscious and awake are determined
during deep sleep.
§1.4
At a certain point, after a while, the body terminates. We are not
sleeping, yet life and the world go on. That which used to be inert
moved a little and created a dream world. We realize that only
after we wake up. It seems this dream was full of action, but was
any of it ever actually performed?
The body is abstract. It takes up more space than merely
its current volume.3 Sleep is only a tear in memory. When during
deep sleep we feel our being, the dream world begins anew with
a new body.
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§1.5
When hot water turns cold, we don’t call that death.
§1.6
We should depart from any place where there is too much
agreement. If we lose place, what good does life do us?
How did we understand ourselves before our body existed? Will
we know our existence after it is no longer your body?
People who know themselves usually don’t appear.
A1: While the body is healthy, we consider out thoughts to
be real.
A2: But healing is not just a personal matter. A voice which I
heard repeatedly in my dreams.
A3: Maybe I’m a sign towards something which unconsciously
sleeps and dreams of you, I thought, when a lanky old man
cycled past me on a rickety bike.
A2: I felt myself feeling like something invisible.
If their self-knowledge is not strong enough, they will
appear.
X1: Yesterday, a Chinese colonel who just arrived at the center
told me that in his language, she has the name of a Japanese
woman, Tomoko.4
§1.7
Traditions are various transformations of mind, but they
cannot take us beyond all modification. It is because of mental
modification that the mind moves outwards. Let’s jettison all
tendencies. When the body becomes extinct, no memory of this
life remains. When the body is extinguished, there is no me or
you.
We and World = 0
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Nothing happened. There is no one who lives and no one who
dies. It is just our sense of being that has appeared for a short
while. We are mere guests. That which hadn’t been here before
will have faded away again. Since the body is a mere feed-bag,
can you store your consciousness so that it will stay with you
forever? An alimentary essence which retains the memory of its
own being.
We label all forms so that we might immediately
give them meaning. Individuality suffers on account of selfknowledge. In fact, there is no one here. No one is in control
of what is happening. Everything that happens plays out
spontaneously. When I say “I am” it includes states of waking,
dreaming and a sense of being. As soon as we dislodge the
component “I am,” everything departs – disappears. Everything
appears and disappears together.
Human communication organs are but an evolutionary
deficiency, a necessary compensation for the fact that your
brains can’t emit strong thought waves. This is one of your
biological weaknesses. Direct display of thought is a superior,
more efficient form of communication.5
A human becomes happy through her activities which are
determined by the state in which she finds herself.
Even the dead were convinced that their body was real,
and so they roam. When the body and experiences depart, how
will we look?
When the body is left without experience, there is neither day
nor night.
§1.8
Experience thus has no substance. It is real but has no strength
to dwell; rather it dissipates, in its essence uprooted and baseless. And so to peer into the motions of mind is at the same time
to peer into the essence of mind.
Nothing good or bad has ever happened, nothing will happen
to you.
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Postscript:
A3: We have been limited by our own concepts.
A1: When does an individual start being conscious of her own
limits?
A2: Most likely after she had dwelled in limits.
A3: We use people and things for ends which are foreign to
them, and we pillage the world and ourselves.
With the waning of hope and appetite, our world will fall into
non-existence. After all, what we want is a will to survive, carry
on, be and exist in any world, and this is the source of all our
later needs. But we consider our world as something alien and
the problem is that we persist in being afraid of it. How can we
expect someone who is not conscious of their own roots know
the roots of others?
X1: The ant had not gone far before it realized that there
were other troughs above it, many of them, in a complicated maze structure. The ant was sensitive to shapes and was
confident of being able to work it out, but the limited storage
capacity of its tiny neural network meant it had to forget the
shapes it had previously crawled through.6
Whatever is dependent on something is not real. That which is
truly real is also truly autonomous.
X1: The world is here because you are here. Not the other way
around!
A1: And maybe that which we consider ourselves to be (the
individual) can be something wholly different.
X1: If you look long and hard enough at yourself, you find
out that you consist of many individuals jousting among one
another to the tune of bodily needs.
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First exercise
Imagine 300 gunshot wounds on your body and a lit fuse jammed
inside each one. The smoke rises upwards.
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Second exercise
Are you able to label yourself as something else
than yourself ?

Third exercise
Deny the existence of that which you
imagine.

Fourth exercise
Think only on that which will keep you
company for a long time.

Čermák

150

1. The text Hybrid (Artificial) Autobiography:
Fragment the Second: On Diversity is the
second text from a work in progress – a series
which maps the terrain of a hybrid (artificial)
autobiography. The texts can be understood
as a self-referential mechanism which casts
doubt on the existence of “a body in a world.”
The word ‘body’ is used to describe this particular shifting assemblage of bones, meat and
blood, but in fact there is no such entity as the
body. Who were we before the experience of
the body? Without a body we know not that
we are. While the body is healthy, we consider
our thoughts to be real.
The text is also a critical monograph of
my own artistic practice and the projects
connected with it, which has developed as the
outcome of hybrid thinking within the spheres
of writing, performativity, collective action
and care.
2. Liu Cixin, The Dark Forest (Remembrance of
the Earth’s Past, Vol II.) (Tor Books: New York,
2015) 326.
3. The Earth Trembles [Ed.3 Deep Adaptation, Phase: I. Distribution of Flexibility],
source:<https://theearthtrembles.files.
wordpress.com/2019/06/the-earth-tremblesed3.pdf>.
4. Cixin, 29.
Images by Veronika Resslová
Translation from Czech by Vít Bohal

5. Cixin, 20.
6. Cixin, 13.
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