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Introduction

As our world changes so does art practice and the thinking of art. How are the
problems we are confronting today both as individuals and as societies are res-
onating within aesthetic creation? How can art, cultural becomings and insti-
tutional practice be considered in terms of environmental sustainability in the
technologically-mediated era of the Anthropocene? How to reinvent modes of
life when trying to make it compatible with the material and techno-scientific
transformations brought about by advanced capitalism? How can we think new
ethical modes that may anticipate sustainable social practices through the prac-
tice of art? How might the desire to live another world organize our everyday
life in such a way that it may overturn the established order?

In light of the pressing urgencies brought about by ecological upheavals,
degeneration of social relations and homogenization of habits of thought as a
result of the subjecting mechanisms of advanced capitalism, both artistic and
philosophical practice might concern the imagination of other subjective forma-
tions. The exploration of this hypothesis was the backbone question guiding
the program of the two editions of the International Symposium Mutating ecol-
ogies in contemporary art, which is the source of this book. Félix Guattari claimed
it is our duty to see to what extent each one of us can put into operation polit-
ical, theoretical, libidinal and aesthetic, revolutionary machines that may accel-
erate the crystallization of a different mode of social organization. The impulse
underlying the publication of this book follows Guattari’s mandate.

Organized by the research group AGI (Art, Globalization, Interculturality,
University of Barcelona) and hosted in the MACBA’s Auditorium on Decem-
ber 1, 2016 and February 21, 2018, the symposiums sought to delve into the no-
tion of an expanded — social, environmental and mental — ecology in the arts.
The events brought together transdisciplinary artistic, cultural and curatorial
proposals that dismantle traditional oppositional dualisms between mind-body,
reason-emotion, human-animal, theory-practice, the material and the discur-
sive, and the actual and the virtual, trying to think life and the world other-
wise. The objective was to advance an understanding of art practice as provid-



ing different ways to comprehend, contest and interrogate our relation to the
earth through discursive, visual and sensual strategies and methodologies, ex-
perimenting beyond disciplinary confinements and generating new posthu-
man subjectivities.

The symposiums departed from the premise that the Anthropocene and
climate change not only define the biogeophysical planetary conditions in the
early decades of the 21st century but also describes an unprecedented social and
cultural space in which environmental crisis coexists with, and is related to, hu-
manitarian disaster and multiple geopolitical conflicts on a global scale. Capi-
talism as a historical form of progress, biological determinism and cultural es-
sentialism are today being imposed as dominant metanarratives. In this new
territory, distinguished by structural inequalities and the rise of the logic of
expulsions, the governmentality of our technologically-mediated societies op-
erates according to a logic of manufactured risk with economies unfolding on
the basis of a delusional boundless availability of natural reserves, ignoring the
ecological limits of the planet. The understanding of the multi-faceted impli-
cations that these conditions entail for the sphere of relations between human
and non-human entities and the configuration of possible political horizons
remains an elemental issue for human sciences and the arts of our time.

The ecological paradigm of Félix Guattari constitutes an opportunity with
which to consider the generative encounters bewteen ethics, aesthetics and epis-
temologies in the era of the Anthropocene. In their gambit for an expanded
approach to ecology that not only includes the natural (environment), but also
the social (socius) and the mental (psyche) spheres, the analysis links planetary
sustainability as the capability to think through these three registers. This meth-
odology manages to grasp the toxic effects of the logic of advanced capitalism
and neo-liberal globalization in a cognitive, social and structural level. As a way
to assume our responsibility in the face of our historicity, our relations to the
planet and other species become inseparable from the analysis of the power con-
ditions and relations that define our location. As argued by the critical posthu-
manist, neomaterialist philosopher Rosi Braidotti, the challenge as well as the
opportunity of living posthuman times consists in seizing the opportunities
for new kinship systems with sexualized, racialized and naturalized otherness
with which sustainable relations are built, fostering a life-centred egalitarian-
ism that will anticipate a new social nexus.

The book Mutating ecologies in contemporary art seeks to expand on the val-
ue and the effectiveness of the philosophical tradition of vital materialism as a
non-dualist model of political ecology that enables ways of imagining alterna-
tive forms of relation and political action. This model of thought nourishes
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current artistic imagination, modulating compounds made of forces and ma-
terials, imbuing proposals that can be seen as going beyond blind spots of lib-
eral individualism and deep ecology in the affirmation of the rhizomatic, em-
bodied and embedded nature of subjectivity, which is inherently ethical. Just
as we need a philosophy after nature it becomes imperative engaging in imag-
ining an art after nature understood as a the practice of composing a common
world that both expresses and conquers immanence as the plane upon which
nomadic subjects build alternative ethical relations.

The artists, curators, philosophers, researchers, writers and art historians in-
cluded in this book are working with environmental sustainability as a meth-
odology, both as instituting practice and as a critique of institutional behav-
iours. The diverse contributions act out new possibilities of inhabiting another
earth, another body and new forms of relation between and beyond humans
on the basis of interdependence and mutual coexistence across species. The
various voices gathered bring forward narratives, cartographies and figurations
of the mutating universes of value taking place in our contemporary socie-
ties through the thinking and the practice of art. It is precisely the will to bridge
theory and practice that explains the diverse character of the texts, shifting in-
distinctively from a more analytical to essayistic nature.

I want to thank all the agents that made possible the realization of the two
editions of the symposium and the further development into this book publi-
cation. First of all, I want to deeply thank Anna Maria Guasch, Director of the
Research Group AGI, University of Barcelona, for being so supportive of this
initiative from the very beginning, both in relation to the production of the
events and the funding of this book. I want to thank Pablo Martinez, head of
Public Programs and Education at MACBA Museu d’Art Contemporani de
Barcelona, for believing in the appropriateness of the two editions of the sym-
posium to be hosted at MACBA Auditorium. My most sincere gratitude to
every participant whose talks shaped a very interesting, critical, geographical-
ly and disciplinary diverse program:* Maja and Reuben Fowkes, Anne Sauvag-
nargues, Anna-Maria Hillgreen, Mitra Azar, Joana Moll, Laura Benitez Valero,
Maria Heras Lépez, Marta Dahd, Radek Przedpetski, Helena Torres, Fiona Cur-
ran, Christine Mackey, Pablo DeSoto, Ila Nicole Sheren, Daniela Voss, Quelic
Berga, Javier Melenchén, Pau Alsina, Hanna Husberg, Carles Garcia O'Dowd,
Beatriz Regueira, Chiara Sgaramella, Alfredo Puente, Begonya Saez Tajafuerce,
Claudia Villazén, Lukas Masewicz, Ignacio Acosta, Jean-Sébastien Laberge, Sergi

1 For further details on the program and the call for papers we launched on occasion on the sym-
posium, visit https://artglobalizationinterculturality.com/activities/symposiums/.
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Selvas, Caterina Almirall and Quim Packard.? T wish to thank all the contrib-
utors to this book for their disinterestedness and for being so patient and col-
laborative with all the editorial process. Last but not least, I want to thank
Claudia Baixeras Mufoz and Julia Ramirez Blanco for the technical assistance
they provided during both editions of the symposium.

CHRISTIAN ALONSO

2 Graphic and textual documentation can be found at http://caosmosis.net/.
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Former nature, former human, former art:
thresholds of intensity

Christian Alonso

In the context of a globally-linked, technologically-mediated world defined by
an increasing resource depletion and raising inequalities, the ascent of wars
under the regimes of necropolitics, biopiracy and dispossession, we — human
animals, non-human animals and all living entities — are exposed like oil, gas
or minerals to exploitative, extractivist and commodifying practices through
which advanced capitalism keeps on accumulating and producing value. With-
in this framework, humanities are compelled to envision an analysis that might
account for the systemic and fluid complexities of our times affecting our ex-
istence, one that would incorporate a call for action anticipating modes of be-
ing together otherwise. This analysis would have to trace more intricate, mul-
ti-layered interdependence between nature, culture and technology, shifting
the simplistic vision of the effect of shared vulnerability of current catastroph-
ic, end-of-the world narratives, into productive, generative trans-species alli-
ances for the sake of the sustainability of life on the planet. In short, it becomes
imperative to provide a more self-critical, egalitarian and ecological understand-
ing of the present and the future.

Guattarian ecosophy manages to grasp this complexity through the notion
of transversality. To think ecosophically is to be capable of tracing relations be-
tween individual subjectivity, social relations and the environment from a trans-
versal perspective, considering the problems affecting the three systems from
an integrated approach. Nature, culture and technology are situated in a radi-
cal flat ontology where ecology is defined as the method of grasping interac-
tions between the infinite machines populating the world. Former essences are
now defined as machines invested in setting couplings and connections with
other machines in a permanent flux of transmission. These machines are being
understood as auto-poietic systems capable of reading intensities and negoti-
ating equilibrium through their feedback loops. Through the power relations
traversing us, processes of subjectivation escaping them could be opened, al-
lowing us to access other existential modes. Posthuman ecophilosophy devel-
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oped by Rosi Braidotti gives further impetus to Guattarian ecosophy insofar as
the acknowledgement of the structural, transversal and post-anthropocentric
bond implied in the position of the posthuman subject provides a decisive op-
portunity for the creation of a new social nexus. This would have to be forged
on the basis of a redefinition of elemental notions such as kinship, interdepend-
ence and accountability not only among humans but also between non-anthro-
pomorphic and technologically-mediated others.

Both approaches point to the presumption that living in posthuman times,
basic notions such as nature and the human have undergone profound muta-
tions determining the question of subjectivity. This is to say, recent material
and socio-economic reconfigurations of the world proves a quest for examin-
ing how ways of being and acting in that world may have undergone transfor-
mations. The post-anthropocentrism implied in both models points not mere-
ly to the criticism of humanism but amounts to the productive creation of
alternative conceptions of the self, the human, society and the arts that may
imagine a world yet to come. Far from being exhausted in the advent of the
second decade of the twenty-first century, Guattarian radical ecology deserves
more than ever further scrutiny. It compels us to act out multiple explorations
into how his philosophy may be implemented by practical and experimental
applications into everyday life. In this essay I will explore how Guattarian ecos-
ophy ressonates with Braidotti’s posthuman ecophilosophy in terms of envision-
ing others forms of habitual dominant subjective formations and by being com-
mitted to the invention of new possibilities of life, and by reconsidering our
relation with alterity, engaging in routes toward more openness, new sensibil-
ities, by generating post-anthropocentric and anti-humanist ethics and politics.

If the decline of the centrality of Man and the dislocation of the human
brought about by the emergence of posthuman discourses has led to a new un-
derstanding of the relation of humans and non-human life and to more complex
interactions, what would be the place of art within these parameters? If the prac-
tice and study of art used to be centred on humanness, what would be the role
of art within a planetary, geo-centred, cosmic frame anticipated by the posthu-
man predicament? Following Anne Sauvagnargues’ account of art as a machine
modulating forces and materials unfolding upon maps of affects, I expand into
how art makes visible the intensities and forces of materiality beyond cultural
machines of representation and interpretation. I argue that the art encounter
is capable of opening up thresholds of intensity unleashing an active, self-ex-
pressing matter with which we interact in a process in which meaning and affect
interweave, allowing new forms of subjectivity to take place. The ecosophic
artist opens up, materializes, composes a new world, a new existential territo-
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ry always there yet unhabited, and in so doing we meet the deterritorializing
power of the machinism operating in art. In creating micropolitical mutations
and posthuman becomings, generating new existential territories and univers-
es of value, the praxis of the ecosophic artist can be seen as operating a rupture
with capitalistic forms of subjection, anticipating new forms of relation and
modes of being together otherwise.

Guattarian radical ecology

How do we change mentalities, how do we reinvent social practices that would
give back to humanity — if it ever had it — a sense of responsibility, not only for
its own survival, but equally for the future of all life on the planet, for animal and
vegetable species, likewise for incorporeal species such as music, the arts, cinema,
the relation with time, love and compassion for others, the feeling of fusion at the
heart of cosmos? (Guattari, 1995, pp. 119—120)

Félix Guattari thought that only through the affective powers of the art en-
counter we would be able to counteract the environmental, social and psycho-
logical challenges posed against us in the twenty-first century. He believed art
preserves infinite existential territories that could be inhabited by simultane-
ously political, ethical and aesthetic projects. This is to say, following Guattari’s
words, the art encounter is the bearer of a new constellation of universes of ref-
erence that enable the bifurcation of our existence away from capitalistic modes
of life. The aesthetic dimension of his ethical-aesthetical paradigm described
creativity as an elemental tool for the process of singularization — largely de-
scribed as a rupture of sense, a cut, the detachment of a semiotic content — that
would originate mutating vectors of subjectivation (Guattari, 1995, p. 18). The
territories preserved in art are glimpsed in the art encounter, an event in which
lines of flight pave the way to uncharted journeys. These lines of flight may be
seen as passages allowing exodus from habitual dominant subjective formations
and from the dull everyday life, towards unfamiliar, productive journeys.

By 1989 Guattari was already well aware of the state of environmental unsus-
tainability affecting all living entities: “The Earth is undergoing a period of in-
tense techno-scientific transformations. If no remedy is found, the ecological dis-
equilibrium this has generated will ultimately threaten the continuation of life on
the planets surface” (Guattari, 1995, p. 27). However, as he rightly noted, the deg-
radation of the environment was only a partial sign of a larger problem. Guattari
thought that environmental pollution caused by advanced capitalism had to be
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seen in direct relation to the colonization of imaginaries of individuals and the
erosion of the solidarity of the social fabric. In a passage from 7he Three Ecologies
written in 1989 he commensurates the invasiveness of the algae spreading in the
lagoon of Venice with the toxic effects of real estate speculation and gentrification
instigated by Donald Trump and the degenerate images and statements populat-
ing TV screens. Just as dead fish proliferate as a direct effect of the algae, the evict-
ed and dispossessed thousands of poor families resulting from the takeover of en-
tire districts of New York and Atlantic City grow, and we are increasingly subdued
to repeat the roles and reproduce the prefabricated modes of life supplied by mass
media. The ecology of the social field is intertwined with the ecology of nature
and so is the ecology of the mind. When facing environmental upheavals it is not
sufficient to turn our attention to ecosystems in an isolated way, but we need to
operate simultaneously from a mental ecology (psyche), social ecology (socius)
and natural ecology (environment), which do not find themselves confined but
they coexist in the same plane of reality and influence one another. Any rooted
and lasting change would necessarily entail the confrontation of the problems af-
fecting the three systems through an integrated approach.

This attempt to think complexity is analogous to the way Saskia Sassen
considers today the relations between small farmers being evicted from their
land due to the development of palm plantations, now slum dwellers in vast
megacities, government workers in Greece cut out of their jobs, now unem-
ployed as a result of the EU demands to reduce the debt, and vast portions of
former rich, productive land are poisoned by toxic emissions from mines or fac-
tories, now expelled from working land and forgotten (Sassen, 2014, p. 215).
Sasken argues the key logic underlying these trends is the dynamic of expul-
sion (economic, social biospheric) arising from the decaying political economy
of the twentieth century as a result of the move from Keynesianism to the glob-
al era of privatization, deregulation, and open borders for some entailing the ex-
pelling of others (Sassen, 2014, p. 211). These conditions define a systemic edge
that is largely the result of a very narrow conception of economic growth both
our economies and forms of social organization have fallen under. These destruc-
tive forces traverse our conceptual tools with which we used to imagine the econ-
omy, society, ideologies, and so on, but become invisible to the eye, hence, as Sas-
ken states, it is a problem of finding adequate cartographies of these fluidic
dynamics. Only the conceptual recognition of these subterranean conditions
traversing the three ecologies will allow “new spaces for making — making local
economies, new histories, and new modes of membership” (Sassen, 2014, p. 222).

The interest turned towards ecology was developed by Guattari more explic-
itly in his later writings from an embodied, practice-based activism that fuelled
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a wholly philosophical project that, combining politics, environmentalism and
art, posited an ethico-aesthetic paradigm he named Ecosophy, one of his most
notable contributions to twenty-first century emancipatory political imagina-
tion. To think ecosophically is precisely to be capable of tracing unseen, trans-
versal relations between individual subjectivity, social relations and the envi-
ronment. Far from standing as a logic of discursive sets (functions, dynamics),
ecology is here defined as a new logic of intensities generating creative,
qualitative analysis allowing crossings and connections between disparate
domains. The generalization of ecology into ecosophy can lead to a new under-
standing of the social, the technical, and the aesthetic, anticipating new attributes
of subjectivity in light of the globally linked, technologically mediated socie-
ties defined by increasing uneven access to economic and environmental resources.

Some of Guattari’s ideas may seem familiar to us, inhabitants of the twen-
ty-first century. We might even feel its effects, but there’s no doubt they were
not as recognizable by his time. Guattari saw in the 1980s how the modest at-
tempts to repair the “ecological unbalance” from an early environmentalism
were narrowing its scope by only focussing on the field of industrial pollution
from a technocratic perspective. Capitalism also deteriorates social relations,
and so erodes collective and individual human modes of life. Guattari noted
that the relation of subjectivity with alterity was experimenting a regression,
now confined in unidimensional universes of value that are ruled by the axiom
of profit. This axiom does not obey a program of an ideological nature but a
mode of production that targets our desire as a new territory for its expansion.
The only effective response to the ecological crisis, as Guattari argued, would
bring about “an authentic political, social and cultural revolution, reshaping
the objectives of the production of both material and immaterial assets”. This
revolution must concern not only the “visible relations of forces on a grand
scale” but also the “molecular domains of sensibility, intelligence and desire”
(Guattari, 2000, p. 28). Because for Guattari capitalism is a system of semioti-
zation, homogenization and of transmission of forms of power over goods, over
labour, over subordinates, family relatives, and so on, only the emergence of
other forms of relation would transform the fixation of desire of individuals
towards capital and its diverse forms of crystallizations of power (Guattari,
2000, p. 239). Ecosophy would pave the way to the construction of a post-
media era involving new sensibilities, new desires, facilitating individual and
collective processes of enunciation and the transformation and reinvention of
institutions. Guattari’s hypotheses are of greater pertinence today, perhaps
even more than they were in his time, since the problems of his time have only
intensified in ours.
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What led Guattari to see that not only are ecosystems exposed to pollution
but also our symbolic universes determining social relations was his elemental
insight on the perception of capital as integral to power formations, that is, as
a subjugating force of planetary scope, as a force attempting to model our men-
talities. In other words, the Guattarian socio-political analysis was his insight
on how the capitalist mode of subjectivation as a generalized lifestyle based
purely on consumerism could be equivalent with human thriving. His ac-
count of machinism and machinization developed in partnership with Gilles
Deleuze contributed to cast light on this issue. For Deleuze and Guattari, ad-
vanced capitalism is no longer understood as a mode of production but as a
subjectivation machine taking control of the load of desire that defines us as in-
dividuals and collectivity. This machine puts to work a set of devices of “social
subjection” and “machinic enslavement” through which capitalism exerts con-
trol upon us (Guattari, 2009, p. 244). The former devices refer to mechanisms
of domination through which capitalism produces us as subjects and fixes us
with a specific form according to the needs of power (sex, identity, nationality...)
and the latter, to the apparatus of precognitive colonization of our affects, per-
ceptual functions and sensations, that is, unconscious behaviours preceding
the formation of the subject. Subjection operates upon the molar, individuat-
ed level, and enslavement intervenes in the molecular, preindividual, presocial
dimension. It is upon this double bind that accumulation, exploitation and
value production takes place.

It is in accordance with the operational mode of this second set of devices
that we can see ourselves as an integral part of the machine, as parts or com-
ponents. Not of a technical machine, but of a more general form of power de-
vice that requires our permanent participation and complicity. This concep-
tion of machinism, however, does not simply constitute a form of domination
but also retains an infinite repertoire of possibilities given its capacity to open
up processes of creation. As Guattari maintains, from the power relations
traversing us, processes of subjectivation escaping them could be opened, al-
lowing us to access other existential modes. But this openness enabling possibil-
ities must be built. It is precisely this element of creation that defines the aes-
thetic dimension of Guattari’s ethical-political project. And it is from this point
of view that aesthetic practice takes on a vital importance. To battle the capi-
talist form of subjectivation does not mean to go back to a pre-technological
as some strand of deep—shallow ecology may claim, but to explore alternative
forms of subjectivity and social organization through technology. Guattari
thought that the only possible liberation from what he called Integrated World
Capitalism had to come from a praxis-based molecular revolution that would em-
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ploy the tools and devices of techno-scientific capitalism, namely digital tech-
nologies, that have the potential for subversion. The emancipatory potential of
digital technologies is drawn from its capacity to allow access to an ever chang-
ing, always shifting, open, rhizomatic space where infinite molecular connec-
tions and productions could be made, connecting bodies and materializing
new environments.

Guattarian ecosophy offers a radical new conception of environmental prac-
tice insofar as it amounts to a redefinition of our very basic notions and prin-
ciples. The urgent need for implementing an ecosophy departed from his anal-
ysis of the unsustainability of the modes of conceiving and inhabiting life on
Earth. This concern led Guattari to call for the development of new subjectiv-
ities, the urgent task of experimenting with other forms of living that would
institute change. But current categories of meaning and customary conceptu-
al tools would not help advancing this goal. Guattari believed that in order to
build sustainable futures, a radical reconfiguration of thought was needed, be-
cause, as he claimed, in order to act differently we must think differently. The
questions of who are we? and who do we want to become? become of para-
mount importance in his ethical-political ecological project.

What would a radical reconfiguration of thought and life entail? For Guat-
tari, as for Deleuze, the important question underlying their thought was find-
ing a way of gearing nature and physics into culture and the psychic, and the
other way around. In other words, their philosophical project they named Geophi-
losophy aims at developing a non-representational paradigm of nature and ma-
teriality. While deep ecology objectifies nature and species providing them with
subjective status, Deleuze and Guattari intensify non-human life revealing its ex-
pressionism, paving the way for encounters and interactions between non-human
life and machines. The goal is to reveal what is cultural and mental in the ma-
terial, and the material and cultural in thought, through a cosmic and ethical
sensibility.

While the postmodern, social and linguistic constructivism largely under-
stood nature, the material and the real as a mere effect of language, perceiving
it as translation within the limits of representation and thus systematically ex-
cluding the material real from the realm of representation, geophilosophy might
be understood as a method of unleashing nature as real materiality by tracing
nature-culture feedback loops. The limitations perceived in the account of na-
ture by linguistic constructivism led Deleuze and Guattari to seize the oppor-
tunities for a philosophy of the suppressed of representation, this explains the
attention given to the prepersonal, pre-individual, infra-social, the non-human,
the non-signifier, and so forth.
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Generalized machinics

The intelligent materialism developed by Deleuze and Guattari aspired to re-
think the very notions of nature and the human from a non-anthropocentric
perspective, placing them into a continuum that included technology. Far
from seeing them as separate realms or spheres that would presuppose techno-
phobia or the privileging of non-human wilderness, these three fields are now
perceived as operating on the same level of the real, influencing and determin-
ing one another. Nature is not any more understood as separated from hu-
mans and technology. Hence, former distinctions between natural and artifi-
cial, organic and inorganic, human life and non-human life are no longer
valid. Humans, nature and technology are conceptualized as immanent to a
machinic ground. These three elements are conjoined as machines, a central
conception in their philosophical model to understand complex relations be-
tween human and non-human life, both intelligent or auto-poietic:

[...] we make no distinction between man and nature: the human essence of na-
ture and the natural essence of man become one within nature in the form of
production or industry [...] man and nature are not like two opposite terms con-
fronting each other — not even in the sense of bipolar opposites within a relation-
ship of causation, ideation, or expression (cause and effect, subject and object,
etc.); rather, they are one and the same essential reality, the producer-product.
(Deleuze and Guattari, 1983, pp. 4-5)

Essences are now seen as machinic aggregates. Matter is machinic insofar
as the world is populated by a variety of machines: self-enunciative machines, bio-
logical machines, desiring machines, signifying, non-signifying machines, cultu-
ral and discursive machines, aesthetic creation machines and machines of
cultural representation, among others. These regimes constitute the elements in
which ecology, now described as machinism, operates as the method to grasp
resonances, vibrations, interactions between human and non-humans and their
environment. What define machines are precisely connections, assemblages,
couplings and productions. Machines are

[...] at work everywhere, functioning smoothly at times, at other times in fits and
starts. It breathes, it heats, it eats. It shits and fucks. What a mistake to have ever
said the id. Everywhere it is machines — real ones, not figurative ones: machines
driving other machines, machines being driven by other machines, with all the
necessary couplings and connections. (Deleuze and Guattari, 1983, p. 2)
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Everywhere there are machines, and the feedback loops between them. The
world is inhabited by a multitude of machines, infinite auto-poietic systems
capable of reading intensities and negotiating equilibrium and disequilibrium.
The population of machines can’t be totalized into a single unity or essence.
Matter is not passive or inert to be conformed by an outside subject or God in
order to become alive, but is already alive, organized, intelligent and molecu-
lar: “unformed matter, the phylum, is not dead, brute, homogeneous matter,
but a matter-movement bearing singularities or haecceities, qualities, and even
operations” (Deleuze and Guattari, 1983, p. s12). Evolution is not anymore
centred in single species or in the technologization of evolution but in the con-
sistence and productive operations of the bio-socio-technical assemblages
comprised of elements of both the biosphere and technosphere and stratified
by the environmental, the social and the mental ecology.

Intelligent materialism is a philosophy concerned with intelligent, auto-
poietic or self-expressive matter. Matter is not an effect of language, trapped in
the domain of semiotics but is productive, generative, expressive. The impor-
tant question is not how a subject consciously accounts for the world but how
a subject is formed from affects and percepts, from a vital experience, from a
lived reality, from a pre-personal and pre-individual relation to materiality. The
model of thought, action and relationship they elaborate takes as a starting
point the Spinozist monism in the rejection of the Hegelian and Marxist dia-
lectic of consciousness and otherness. The new analysis is articulated on the
basis of a concept of power understood not as negative or restrictive (potestas)
but as affirmative and empowerment (potentia) and criticism not as negation
(opposition consciousness) but as creativity (affirmation, proposition). The body
— it can be an animal, an idea, a social body, etc. — is no longer defined by its
form, organs or function, but by a complex relationship between acceleration
and slowness, motion and rest (longitude), and by the power to affect and be
affected (latitude). The conjunction of the two variables maps the body and at
the same time constitutes nature, the plane of immanence, always variable.
This Spinozist account of nature’s expressionism underlies Deleuze’s natural-
ism and Guattari’s radical ecology.

Within Spinoza’s theory of affections, the individual is defined not as an
immutable essence but as a singular degree of power (potentia), equipped with
a capacity of being affected. Rather than being described in terms of genera or
species, non-human animals are defined by their capacity of being affected, by
the affections of which they are capable (Deleuze, 1988, p. 27). While taxonomy
and classification refers to a morality associated with transcendental values,
ethics are defined as an ethology, understood as a typology of modes of exist-
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ence (good or bad replacing the dichotomy of the values good-evil). Whereas
morality is grounded in a system of representation, leaving no room for defor-
mation, ethics are intertwined with aesthetics, as it seeks to invent new possi-
bilities of life, new ways of existing in terms of experimenting with new rela-
tions towards other bodies and of how it is to affect and to be affected by.

In the case of an ethology of human animals, there are two modes of affec-
tions: actions, originating inside the individual, and passions, emerging from
outside the individual. The capacity of being affected is defined both as a pow-
er of acting (action) and power of being acted upon (passions). There are two
kinds of passions, of joy and sadness. We are affected by joyful passions when
two bodies set themselves in a relation of composition or complementarity in-
creasing our power of acting. On the contrary, the effect of sad passions upon
us operates as subtraction, diminishing our power of acting, henceforth foster-
ing impotency. If to exist is to endure, to tend to preserve (conatus, as formu-
lated by Spinoza as the striving for self-preservation and enduring), it follows
that ethics is necessarily an ethics of joy, because taking us close to action, cre-
ation, affirmation and proposition, thus enhancing our bodies” powers to act:
“ethical joy is the correlate of speculative affirmation” (Deleuze, 1988, p. 29).

Far from following the linguistic constructivism project of deconstructing
the metaphysics of presence (over absence) guiding the desire for immediate
meaning, Deleuze and Guattari posit an ontology of difference: subject (be-
ing) is not transcendent or grounded in a unitary structure or totality (name-
ly signifier or God). Rather than this, Deleuze develops a differential meta-
physics focussing on becoming and multiplicities and the field of the virtual.
He is not interested in going beyond any philosophy but creating a whole new
philosophy: the task of philosophy is to create concepts. We need to think dif-
ferently in order to act differently.

As a model that combines in a single system the articulation of material,
cognitive and affective relations, geophilosophy then stresses the importance
of immanence over transcendence, expressionism (matter) over constructivism
(language), production over representation. Contrary to traditional metaphys-
ics which stresses hierarchical ontology/ecology, vital materialism as new, dif-
ferential metaphysics focuses on the productive plane of flat ontology — ecology.
While the former performs an anthropocentric approach insofar as it reinforc-
es hierarchies, the goal of Deleuze and Guattari’s perspectivism is to dissolve
boundaries, binaries and dualisms. Instead of essences, substances and organs,
they see machines, functions, processes and singularities. The infinite connec-
tions machines enable define the subject formation as dynamic and not as a
stable structure. The potential couplings they enable describe a force occupied
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not in solving the mystery of life (reflective philosophy) but invested in the in-
vention of possibilities of life and productive ethical relations (creative philos-
ophy), henceforth, one might say, committed to biodiversity.

The problematization of the notion of the human resulting from the pro-
jection of the immanent plane where machines are situated is formulated from
a non-anthropocentric perspective. The human is exposed to a process of trans-
formation by being open and affected to the domain of non-human machines.
This existential mutation is triggered by different processes of becoming oth-
er: becoming animal, earth and machine. These processes aim at the disap-
pearance of the “outside” of what is human in order to resituate the human
within a broader non-human world, leading to what Guattari would refer to
as an existential catalysis. These non-human becomings aspire to challenge the
privileges assigned to what is human that Western traditions have inherited.
This criticizes the anthropocentrism with which the liberal humanist subject
protects some members of the human species excluding others from their sta-
tus and privileges. This fact expresses a violent history of political exclusions
based on gender, race and bodily disabilities. This is why the non-human be-
coming of man emerges as a parallel project to becoming women, gay, trans-
sexual and a whole list of significant alterities when trying to envision sustain-
able futures.

Non-human power

The question of the dislocation of the very notion of the human, the de-cen-
tring of Man as a mesure of all things, has gained further reinvigoration with
the emergence of posthuman theory in the last decade. In short, the proposal
of the posthuman predicament is to see how scientific and technological ad-
vances in the fields of informatics, communication and biotechnology invite
us to radically rethink the notion of the human, our politics and our mode of
relating to non-humans from a non-anthropocentric perspective. Second life,
reproductive technologies, genetically modified food, our everyday life prosthe-
ses (smartphones, smartwatches, our permanent connectivity to internet) blur
former distinctions between the human and non-human, the human-machine,
revealing the non-naturalistic basis of our contemporary society. The human
subject is not anymore conceptualised as an isolated singularity, but as a hy-
brid compound in permanent metamorphoses. This constitutes an opportuni-
ty to pursue alternative schemes of thought, knowledge and self-representa-
tion, as critical posthumanism puts forward. It is the posthumanism of scholars
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like Rosi Braidotti which gives further impetus to Guattari’s project in the call
for the recomposition of subjectivities in order to tackle environmental, social
and cultural crises. If Guattari asks himself how to reinvent social practices re-
storing the sense of responsibility to humanity for the survival of all life on the
planet, Rosi Braidotti would answer:

[...] the posthuman emphasis on life/zoe itself can engender affirmative politics.
Critical post-anthropocentrism generates new perspectives that go beyond panic
and mourning [insofar as] it produces a more adequate cartography of our real-
life conditions because it focuses with greater accuracy on the complexities of con-
temporary technologically mediated bodies and on social practices of human embo-
diment. (Braidotti, 2013, pp. 103-104)

For Braidotti, the posthuman predicament entails the end of a particular
conception of the human dominating Western humanist culture. Against a lib-
eral humanist conception of the subject, the vision of the posthuman sets it-
self as a new resource when considering the intricate relations between human
life, non-human life and technology in their planetary becoming, fostering
an effective qualitative transformation of subjectivity. The ethical dimension
projected by the acknowledgement of the structural, transversal and post-
anthropocentric bond implied in the position of the posthuman subject aims
at the creation of a new social nexus and new forms of connection with tech-
no-others. This is how Braidotti’s nomadic approach fuelled by a conception
of matter as self-organizing and the generative, dynamic force of non-human
life (zoe)' provides means for an eco-philosophy of becoming. The crucial ques-
tion becomes: “What kinds of bonds can be established within the nature-
culture continuum of technologically mediated organisms and how can they be
sustained?” (Braidotti, 2013, p. 123). The task of the eco-philosophy of inclu-
sive becomings would necessarily be occupied with creating concepts, affects
and new planetary subjectivities, redefining elemental notions of kinship and
accountability not only towards humans but also towards non-anthropomor-
phic and technologically-mediated others.

In the following lines I would like to open up an itinerary triggered by the
axes of becoming that define Braidotti’s eco-philosophy engendered by the po-
litical economy of the posthuman subject. According to Braidotti, the diverse
mutations defining the new structure of the post-human subject are brought

1 Braidotti defines zoe as the generative power that flows across all species as opposed to bios, or
discursive life limited to the anthropos (Braidotti, 2013, p. 103).
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about by a new proximity with non-human life, the planetary dimension and
the high levels of technological mediation we are immersed in the Anthropo-
cene, the geological era of modern man also known as capitalocene, the geo-
logical era of capital (Moore, 2016). The anthropological exodus is activated by
a variety of becomings, namely becoming-animal, becoming-earth and be-
coming-machine. These three becomings are instigated by a radically different
conception of the animal, the earth and the machine. The particular use of “for-
mer” becomes an analytic and creative method of de-familiarization and de-codifica-
tion aiming at transforming institutionalized habits of thought, generating al-
ternative figurations. These new figurations are perceived as the basis for new
ways of being with and relating to others. The starting point is the disaffection
to notions of moral rationality, unitary identity, transcendent consciousness
and universal moral values. The critical awareness towards the dominant vision
of the subject and its effects of power upon our very thought becomes the con-
dition of possibility for creative alternatives involving the envisioning of differ-
ent kinship systems and experimentation with ethical relations.

Braidotti’s thinking is underlain by the philosophy of Deleuze and Guattari
in departing from a Spinozist monism as a basis from which to overcome hi-
erarchical and binary thought, locating the question of the environment in its
full complexity. I would argue that Deleuze and Guattari’s and Braidotti’s vital
materialism provide a more egalitarian, self-critical and ecological understand-
ing of the present and the future, insofar as it allows for going beyond the priv-
ileged positions of humans as the only carrier of agency and meaning genera-
tion that distinguishes the anthropocentric paradigm of Western culture. The
geological, socio-economic and cognitive condition of the Anthropocene we
are all immersed in calls for the recomposition of subjectivity from a post-an-
thropocentric, geo-centred approach, promoting a life-centred egalitarianism.
We, dwellers of the Antropocene, geophysical agents of planetary scale in the
advent of the third decade of the twenty-first century, live in nature-culture con-
tinuum as evidenced by the environmental collapse compromising all life on
Earth. But moving from a pessimistic lament, the posthuman condition, where
human and non-human bodies are connected through a pan-human bond,
constitutes a call for reconfiguring our relation to our habitat, our milieu, and
the renovation of subjectivity.

This is possible because the subject is not anymore seen as unitary, but em-
bodied, embedded and extended. Instead of basing the moral intentionality
on the cognitive universalism of rational individualism promoted by human-
ism, the subject is inscribed according to the effects of truth and power of their
actions over others as anticipated by Foucault and Deleuze. Moving from the
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universalism of liberal humanism that privileges individualism, the position of
the posthuman subject is seen as structured in power locations from which an
ethical accountability is projected: the nature of the subject lies in its relation-
al structure, not alien to the coordinates of gender, sexuality and race. No longer
trapped in the logic of dialectics, the subject is linked and bound up to mul-
tiple others as it merges with its environment. Posthuman theory emerges as
a project aimed at experimenting with what the bio-technologically modified
bodies are capable of doing as transversal, relational and vitalist subjects.

The decentring of the human as a measure of all things and the fall of hu-
man uniqueness and exceptionalism that is central to the posthuman condi-
tion implies the blurring of the former borders and relations between man and
his others. The decadence of humanism paves the way for the emancipation of
not only racialized and sexualized others, but also technological and natural-
ized others: animals, planet, and the cosmos. This opens up productive possi-
bilities, new alliances between humans and non-human entities in new forms
of more-than human cosmopolitics.* The political economy of the posthuman
subject is unfolded by the Spinozist monism operating through the method of
life-centred egalitarianism, which is centred in the role of ethics based on rela-
tions and interdependence, valuing human, a-personal and non-human life. It
is geared to the transversality of relations across material, symbolic and discur-
sive lines, and to the force of affect. In the posthuman predicament, notions of
difference and dissymmetry of power relations continue to be central: the dif-
ferences based on the coordinated of sexualization, racialization and naturali-
zation function as a mechanism for the production of alternative transversal
forms of subjectivity extending beyond humans.

Posthuman becomings

The decadence of humanism translates into a generative and productive recon-
figuration of the relation of human-animal from an anti-oedipal perspective
within a fast-changing techno-culture causing transformations in every field.
The old way of relating to animals is being rearticulated through a non-human
egalitarianism that urges us to engage with more equitable relationships with
naturalized others. As Braidotti argues, the bio-genetic stucture of advanced
capitalism that sees all living entities as marketable and profitable constitutes

2 For an account of the possibilities of art to be understood as a model of more-than-human cos-
mopolitics, see Alonso (2018).
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an opportunity to reconsider kinship systems and questions of accountability
between the two former separate realms. Post-anthropocentric posthumanism
suggests that “no animal is more equal than any other, because they are all
equally inscribed in a market economy of planetary exchanges that commodi-
fies them to a comparable degree and therefore makes them equally dispos-
able. All other distinctions are blurred” (Braidotti, 2013, p. 71). The acknowl-
edgment of the common vulnerability of our bonds can lead to new forms of
community. There is a particular need of implementing transpecies links be-
yond humanization of animals and the perspective of empathy. We need new
figurations, representations and cartographies of these new postnatural filia-
tions. The becoming animal of the anthropos would precipitate a relation of
familiarity between, for instance, female humans with the material and sym-
bolic positioning of sheep Dolly and oncomouse understood as hybrid crea-
tures, as nature-culture compounds.’

The renewed subjectivity enabled by the planetary dimension brought by
ecological upheavals engenders a geo-centred, post-anthropocentric subject im-
mersed in the dynamics of the posthuman condition. The becoming-earth is
set in motion by a materialist and immanent approach linking the planetary
dimension with the cosmic one. The starting point is the acknowledgement of
a vitalist conception of matter as capable of self-organization. From this follow
the perception of the co-dependency between human and non-human enti-
ties. The becoming-earth introduces mediated relations with technology that
are elemental for the subject formation. We need to extend the scope of our
subjectivity to post-anthropocentric immanent relations. Spinozist monism im-
plies “open-ended, interrelational, multi-sexed and trans-species flows of be-
coming through interaction with multiple others” (Braidotti, 2013, p. 89). The
geo-centred posthuman subject is then seen as a transversal entity encompass-
ing the human, the non-human, technology, and the earth as a whole. In ac-
quiring its planetary dimension, the posthuman subject inhabits another earth.

Spinoza’s mind and body continuum underlying Braidotti’s posthuman sub-
ject points to the disappearance of everything considered outside of man, what
is exterior to man, claiming that everything is in immanent connection. From
this very basic principle it follows that if we damage our environment we will
cause damage to ourselves. Spinoza’s monism is the basis from which Braidot-
ti posits what she calls a life-centred egalitarianism that would ensure the sus-

3 Sheep Dolly is the first mammal in history to be cloned from an adult, somatic cell. Oncomouse
is the first patented laboratory mouse, genetically modified to carry an oncogene, widely used for cancer
research. See Haraway (1997).
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tainability of the subject in its relationship with the sexualized, racialized and
naturalized others. This ethical question replaces the logic of recognition by the
notion of co-dependence between species and the moral philosophy of rights
for an ethics of sustainability. Sustainable futures will thus emerge inasmuch as
we understand life not as an estimate, but as a project; not organised around
need but around desire, understood as an ontological force of becoming, which
encourages us to go on living, to endure. It is in this sense that affirmative eth-
ics offers an eco-philosophy of multiple belongings and the adscription of sub-
jects constituted in multiplicity.

The nature-culture continuum pressuposed by the Anthropocene is tech-
nologically-mediated. Technology is our environment transforming our rela-
tion to the social ecology and the ecology of the mind. The merging of the bod-
ies and technology translates into a transversal, hybrid and vital compound
offering renewed possibilities for the subject formation and our reconfigura-
tion with our habitat. Just as matter is self-generative, machines are autopoie-
tic and hence they have their own forms of subjectivity. Desiring machines are
exhorted to pair up with technological, non-human machines as with organ-
ic, non-human machines, creating symbiotic relationships. It is in this way this
posthuman nature-culture-technological hybrid compound might be perceived
as an ecophilosophical unit operating in the nature-culture-technology con-
tinuum. Braidotti argues, following Guattari, the relations of this ecophilo-
sophical unit are sustained by the vitalist ethics of mutual trans-species inter-
dependence. Ecology is generalyzed into an ecosophy that aims at signalling
the multiple nodes connecting the subject with both living and non-living en-
tities. Moving from a vision of the subject as unitary, of trascendental con-
sciousnes and innate moral and universal values from which the success of the
liberal humanist subject is postulated, the attention is shifted now to non-profit
ethical relations and the experimention with multiple virtual possibilities es-
caping from commodification. This is geared by a praxis, a methodology, rath-
er that a normative, dominant conception of thought.

Posthumanist ecophilosophy becomes a materialist method of tracing the
network of intricate relations connecting subjects with environmental ecology,
social ecology and the ecology of the mind. Far from abolishing difference, it
profoundly rearranges the process of sexualization, racialization and naturali-
zation central to the necro-biopolitical governmentality of advanced capital-
ism. In other words, the realization of the hierarchization of differences with
which the humanist Man justifies exclusions based on the axes of sexualisation,
racialization and naturalization, producing disposable other-than-humans in
his system of representation, would not entail the dissapearance of differences
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but these would become the pillars around which a criticism of what counts as
human would be held (Braidotti, 2013, p. 95). The disidentification with the
unitary vision of the self, the “not-One” that is integral to the posthuman sub-
ject, becomes a difference in itself, and produces forms of ethical responsibility
that are embedded in it. The not-One structures our subjectivity through the
acknowledgement of the bonds linking ourselves with the multiple others.
The experience of the not-One is the very effect of the encounters, interac-
tions, affectivity, and desires coming from others and from everywhere. A ma-
terialist posthuman politics of difference and accountability based on the ex-
perience of the not-One is capable of guiding social practices of a collectivity,
recomposing the socius on the basis of a recognition of the structural interde-
pendences connecting ourselves with the multiple others.

I suggest the post-anthropocentric coordinates where the posthuman sub-
ject is located can lead to a radically different understanding of the art practice.
Following Guattari’s radical machinic ecology and Braidotti’s generative eco-phi-
losophy of becomings, I argue that art can be seen as a machine enabling exo-
dus from former conceptions of animal / nature / the human by intensifying
them. The intensifications of the art machine lead to a zone of indetermina-
tion that is open to non-familiar durations. They actualize a different sense of
space, and are of a collective nature since they anticipate a new collectivity, a
new social body. These intensifications come about in the interactions held in
the aesthetic encounter as an event of shared materiality, which is situated be-
tween the actual and the virtual. It is from this conceptualization of art with a
clear ethical orientation that we can think art, instiutional practice and cultur-
al becomings in terms of environmental sustainability in the postnatural and
posthuman, technologically-mediated era of the Anthropocene.

Art eco-machinics

The dehumanizing force and the simultaneous emergence of non-human agen-
cy brought about by the posthuman predicament becomes the condition of
possibility to rethink our modes of relation and cultural practices, including art
creation. If there is nothing but machines, art can be considered as one, as Guat-
tari does. Guattarian machinism, as it operates in art, is engaged in arranging
signifying and non-signifying, human and non-human, natural and cultural,
material, discursive and representative elements, recomposing universes of sub-
jectivation beyond capitalistic formations. These elements are assembled in a
machine, which is stratified by multiple ecologies (environmental, social, men-
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tal). Because a machine does no other thing than connections, coupling and
pairings in a regime of permanent flux and exchange, the machinic under-
standing of art provides generative ways of infusing a new sensitivity towards
borders, transitions and becomings of bodies. It also brings possibilities to crit-
ically reconsider visual regimes historically dominating the relations of art-na-
ture-technology, shifting from a reified vision seduced by their own imag-
inaries trapped in the domain of representation, to an ethical-political practice
enabling survival of all living entities.

Art, for Deleuze and Guattari, consists of an intensive practice pointing at
the creation of new styles of thought and the sensation of and experimentation
with the infinite possibilities of life. The diverse components of the machine
connect art with the material forces surrounding us: animal, vegetal, mineral,
molecular, etc. Art machines constitute themselves in a conglomerate of mu-
tating values. They organize themselves in self-enuntiative systems configuring
complex affective subjectivities and mediatized in multiple ways. Against the
reductionism imposed by phallogocentrism over contingency, linear causality
and the signification of its allegedly stable structures, machines of aesthetic
creation manage to reveal the strangeness of the world, forging universes of
value and opening up lines of flight to new existential territories, thus contrib-
uting to a radical redefinition of life’s self-generative power. It is in this way
Guattarian art machines may counteract environmental and social unsustain-
ability in the era of the Anthropocene.

Within the parameters of our posthuman condition defined by a new
human-non-human interdependence, it becomes imperative to rethink the no-
tion of matter as the shared realm where bodies encounter within a vibrating
flux of energies. I would argue that art has the potential to encounter non-
anthropocentric traits of matter. In revealing other semiotics than language,
such as affects and sensualities, a more graspable and tangible effect of materi-
ality is possible through the art encounter. If affect, according to Spinoza’s the-
ory of affections, is a transmission of two sorts of affections originated inside
and outside the individual, it follows that to affect is to be affected by particu-
lar bodies which are immanent to a machinic ground as the shared field of en-
counter in which we open ourselves up, letting ourselves affect and be affected
by bodies. This capacity to affect, to open up, is preserved in artwork as blocs
of sensations, as compounds of affects and percepts, as described by Deleuze
and Guattari. Affects and percepts are independent from whoever experiences
them: “The percept is the landscape before man, in the absence of man”. Each
artist uses their own style “to raise lived perceptions to the percept and lived
affections to the affect” (Deleuze and Guattari, 1994, pp. 169—170). Style is not
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understood in terms of identity, personological, of unitary signification that
would pressupose a trascendental ego, but rather as an asignifying operator
of an immanent, impersonal force. The artist creates blocs of affects and per-
cepts that are sustained in time. Percepts do not refer to an object, but only
refer to its material, being the very percept or affect of the material itself:
“It is the affect that is metallic, crystalline, stony, and so on; and the sensation
is not colored but, as Cezanne said, coloring” (Deleuze and Guattari, 1994,
pp- 166-167).

The artist does not represent affections through perceptions but creates and
presents affects in relation to percepts or visions. Insofar as affects are non-hu-
man becomings of man, and percepts are non-human landscapes of nature, sen-
sation channels matter’s expressive qualities via the art encounter. Art as beings
of sensation makes visible the intensities and forces of materiality beyond cultur-
al machines of representation and interpretation. Art connects us to the world,
enabling us to resonate with the realm of shared materiality, composing the
molecular and the cosmic in the artwork understood as a being of sensation. Art
encounter is capable of opening up thresholds of intensity unleashing non-
human energies and triggering posthuman becomings, and in so doing we ex-
periment with what a body can do. Intensive thresholds activated by the art
encounter allow us to hear the roar of cosmic energy. Through affect we en-
counter an active, self-expressive, intensive matter with which we interact in a
relational process in which meaning and affect interweave.

Affects make perceptible the imperceptible non-human forces inhabiting
the cosmos. Although affects are incorporeal, they are material, real and present.
The event of the becomings is understood not as an act of tranformation of
two bodies but of transmission of sensation between them. The thresholds of in-
tensity we access by the art encounter are defined as zones of indetermination
where bodies gather in a pre-individual state as larval subjects, preceding the
natural differentiation of humans, animals and things (Deleuze, 1994, p. 167).
This is precisely the great power of art, the capacity to project a zone of inde-
termination, an experiment guided by what Deleuze and Guattari refer to as
the becoming-minor and an intensive variation. In turning the material into
sensation, art is said to inhabit this zone of indiscernibility, the plane of radical
immanence where former distinctions between genus, sex, orders and kingdoms
are no longer meaningful. Thresholds of intensity mutate into thresholds of
neighbourhood among all living entities.

Within the parameters of the art encounter, affect emerges within shared
vibrating materiality, acting upon our nervous, muscular, lymphatic, hormo-
nal systems, thus revealing the possibilities of being with the world as opened
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to non-human becomings. The realization of the body’s capacity to affect and
being affected within the art encounter amounts to a process of disorganiza-
tion of the triangle of perceptions, affections and opinions, replacing it with a
bloc of percepts, affects and sensations that are open to a “connection of de-
sires, conjunction of flows, continuum of intensities” (Deleuze and Guattari,
1987, p. 161). Because the sensory becoming is the process by which someone
or something becomes-other without ceasing to be what they are, becoming is
pure heterogeneity, equipping the virtual event with corporeality, with a uni-
verse before us. Because according to Deleuze and Guattari, the only possible
definition of art is aesthetic composition; as the work of sensation, art can nev-
er be said to be representationalist. This account provides a radically different
approach to art history, which is no longer understood in terms of a dichoto-
my “representative or not” but as a compound of sensations, after the techni-
cal plane of composition is being covered up by the aesthetic plane of compo-
sition. This is the condition for matter becoming expressive in an event that
will determine posthuman becomings as opened to cosmic forces.

If matter is considered to carry singularities and traits of expression, art can
reveal new, emerging forms of subjectivity in this process of matter as self-
reconfiguration and re-arrengement. Art does not express but creates meaning as
new reconfigurations or entanglements of ethics and aesthetics. Art can be ap-
proached as the exercise of relational entanglements between bodies that are
grounded in their ethical-aesthetical dimension through affects. This is of course
not possible according to a conception of the image constrained by mental
representation and interpretation that would privilege a linguistic order, but of
a philosophy of becoming and metamorphosis that would envision a concep-
tualization of art in terms of an ethology of creation. This is what underlies
Anne Sauvagnargues’ account of artmachines distinguished by its ecological
spectrum. Informed by Guattarian ecological semiotics and Deleuze’s account
of the image as real individuation, art is defined as a machine capturing forces
and materials, and artistic creation as a procedural development of desiring
machines and machinic assemblages. The work of art is not anymore described
as a form-subject matter compound, but a modulation of forces and materials,
constituting an ecosophical unit.

What defines the ecology of images is the modulation of material, biolog-
ical and social codes in which regimes of signs connect the linguistic, discur-
sive signifier to an asignificant material including vital, material and technical
codes. By tracing a connection between the Guattarian ritornello and the Berg-
sonian problematic of the image that Deleuze unfolds in his work on cinema,
Sauvagnargues emphasizes the generative qualities of the image once liberated
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from its representative function as “material doubles of a representation or
thought” to situate it “on the surface, as sensation, within an ethology of sen-
sory individuations” (Sauvagnargues, 2016, p. 50). The image is defined as a vi-
tal process of differentiation: “it unfolds upon maps of affects in an ecological
semiotics and an ethology of territory”. That is, instead of defining art as an
image that is perceived by a consciousness or having an interpretative function,
it becomes “an effect of matter, an image-movement” (Sauvagnargues, 2016,
p- 46), displacing the interpretation and the old paradigm of mimesis in fa-
vour of experimentation and becomings. And this effect of matter is catalysed
in collective modes of subjectivation: “the problem of the image no longer en-
velops the status of a thought, capable of reflecting on the effects of its use, as
was the case in the image of thought, but concerns rather the production of a
subjectivity, individuating itself through matter” (Sauvagnargues, 2016, p. 48).
This vital-social perspective of the image analysed from a philosophy of be-
coming, individuation and metamorphosis, is what enables Sauvagnargues to
see art as a machine, as a capture of resonating material forces:

The image is no longer concerned with a specular confrontation in the form of a
fantasy (a mental image) or a symbol (structural homology) when it is conceived
as individuation, the experimentation of a typewriter that explores new vital and
social speeds. As soon as the image becomes capture, proximity, intensive com-
position between two terms that nevertheless remain different, a circuit opens, a
motor-sensory arc through encounters and the composition of relationships
between longitude and latitude, and not immediate, instantaneous reflexivity.
(Sauvagnargues, 2016, p. 52)

This conceptualisation undermines the spiritual, privileged status of art with-
in aesthetics as a unity or stable identity, as independent from culture. Art is
now understood as a technical, political and social semiotic no different from
other image-movement. If matter is expressive, art is not even an exclusive ac-
tivity of humans. Art is being done also by non-human animals according to
their physiological conditions, which they shape to their surrounding worlds.
Regimes of perceptual and affective signs generate composition of space and
time — what Deleuze and Guattari call ritornello — creating territories for ex-
pression and interaction in an expanded aesthetics. Matter is deterritorialized
and reterritorialized in the creation of an element signalling a delimitation of
a territory. This force is then, not spiritual, but material individuation. The art-
ist as a non-formed, non-organized, non-essential impersonal individuation
creates images that do not represent any double material imposing a model or
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copy but present real production. By becoming animal, earth and machine,
the artist deterritorializes the human, sliding across the smooth space of the
immanent, non-hierarchical field where bodies are situated in proximity, expe-
riencing encounters.

Following Sauvagnargues, the art encounter is open to an ethics of affects
and ethology of bio-social machines, to an ethology of power understood as
the capacity to affect and to be affected by. The analogical metaphor is being
replaced by an ecological image, a becoming-image, “a new individuation
that creates an original haecceity, a constituting image that carves out a zone
of new experience” (Sauvagnargues, 2016, p. 52). The image understood as
individuation, as a matter-movement, composes transitory, always varying
relations of forces. It is in this way the image can be perceived as subjectivat-
ing, “shifting from perception-image to action-image by way of affection-
image” (Sauvagnargues, 2016, p. 55). Through the ecological art machine we
become sensitive to the forces of the cosmos that are captured by artists after
being confronted with chaos from which the matter of creation is extracted.
The artist pulls out from chaos a set of forces that are modelled in compounds
of affects and percepts, intensities that have become expressive. Chaosmosis
consists in extracting from the infinite virtualities of chaos, new and always
different forms of being in a process of perpetual constitution (Guattari,
1995). This metamorphosis is possible because a composition of time and
space (ritornello) have taken place: territorializating and deterritorializing.
In the former, sounds, songs, colours and other set of signs unify life in the
same immanent plane where species meet. In the latter, chaos manifests it-
self back again, not as destructive but creative, in the form of molecular cre-
ation.

The artist, now understood as a cosmic craftsman, does not represent pre-
existing sounds or images but makes audible and visible, asimbolic, asignifying
forces and materials beyond meaning and language, underlying every new ex-
perience brought about in the art encounter. Artmachine is defined by a vital
mechanism of emergence of a world always new in the plane of the real. Its
function is to open up, materialize, compose, build a world, a new reality that
was always there yet uninhabited. A world in which modes of being, new forms
of existence, operate as multiple forms of becoming in perpetual emergence.
Artmachines provides blocs of sensation, connecting semiotics with material
flows. Its function is not transcendental, neither is an identity or category of
being, but it is pure matter function, a vital process of experimentation. Artis-
tic creation can be seen as dissolution, as merging with the vibrating, intensive
and expressive matter constituting our bodies, constituting the world. It is
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precisely in the affirmation of our powers of composition, experimentation
with our modes of existence, unleashing new realities, liberating ourselves
from the constraining limits of representation when we meet the deterritori-
alizing power of the machinism operating in art. It is in this sense that the
maps of affects as power unfolded by the artmachines and the ethology of
bio-social machines infuse art with great power to overflow capitalist mecha-
nisms of subjection.
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Feeling the curve of the earth: deviant
democracies and ecological uncertainties

Maja Fowkes, Reuben Fowkes

By slowing down you feel the pulse of things; you snore, you have all the time in
the world; calmly, all of life...We have all the time. We savour...We no longer be-
lieve that we know. We have no more need to count...We feel the curve of the
Earth...We no longer betray the soil, no longer betray the minnow, we are sisters
by water and leaf. (Henri Michaux, “La Ralentie”, 1938)

The importance of feeling and not merely knowing the scientific truth of the
curvature of the earth was voiced by Belgian poet and artist Henri Michaux in
his timely meditation on “slowing down” from 1938. It was indeed at the very
moment when human technologies, society and economy started to speed up
in a movement later termed the “Great Acceleration” that the poet highlight-
ed the need to reduce the velocity of our interactions with the natural environ-
ment. The poem was chosen by the authors of 7he Shock of the Anthropocene to
illustrate the insights offered by artists and writers into the predicament of
today’s human-dominated epoch, as well as to point to the longevity and pre-
history of the understanding that humans have become a geological force on
Earth with the power to override natural processes (Michaux, 2016, p. 96). “La
Ralentie” can also be read for its intimation of the possibility, if humans did
manage to slow down and readjust their relation to time and the pulse of the
material world, of a more responsible attitude to the animals, plants and soil
from which we are ultimately inseparable.

The material basis of the vital connection between humans and the natu-
ral environment was investigated in the same period by Russian-Ukrainian sci-
entist Vladimir Vernadsky. Observing that life can only exist on a thin layer
in the troposphere that extends across land, fields, forests, waters and oceans
where the right biogeochemical conditions pertain, Vernadsky conceived of
the biosphere as an envelope encircling the globe from which all living organ-
isms are elementally indivisible. Anticipating ideas of the Anthropocene that
were to crystallise more than half a century later, he noted that humans have
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for the first time become “a large-scale geological force”, with the combination
of “mighty technology” and “scientific thought” in the current “anthropogen-
ic era” creating a novel situation in which “mankind has become a totality in
the life of the Earth” (Vernadsky, 2014, p. 80). At the same time, latent criti-
cism of the arrogance and indifference to the natural world of technological
man could also be read in his cautionary observation that “in reality no living
organism exists in a free state on Earth”, since they are all “inseparably and con-
tinuously connected with their material-energetic environment” (Vernadsky,
2014, p. 80).

In keeping with the obligatory optimism of Soviet science and culture at
the time, Vernadsky projected an affirmative outcome to this new situation
due to the potential for the development of the human mind. He identified
the Nodsphere, a term he derived from the Greek words for mind and sphere,
as the “stage through which the biosphere is now passing geologically”, propos-
ing that “an immense future is open before man in the geological history of the
biosphere”, if he does not use his “brain and his work for self-destruction”
(Vernadsky, 2014, p. 82). Intriguingly he also considers the political implica-
tions of the Nodsphere, arguing that for first time in the “history of mankind”
a balance could be struck between the “interests of the masses” and the “free
thought of individuals” that will determine the “course of life” and give sub-
stance to “mere ideas of justice” (Vernadsky, 2014, p. 82). Visualised also in a
photographic series by Slovak artist Rudolf Sikora as a dematerialised layer of
planetary thought (Fowkes, 2016b), Vernadsky’s concept of Nodsphere point-
ed both to the technocratic panacea of artificial materials and life-forms and
towards the unexplored potential of cosmopolitical solidarities and freedoms.

Figure 1. Rudolf Sikora, Nodsphere, photomontage, 1981.
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The allure of the artistic and intellectual culture of the mid-twentieth cen-
tury derives in part from the similarities felt between the dilemmas of today
and of an earlier phase of industrial modernity marked by economic crisis and
the rise of authoritarianism. The technological developments of the period
sowed the seeds for a period of accelerating environmental impacts reflected in
the matching upward curves of the twelve socio-economic and twelve Earth
system indicators on the “dashboard display” of the Anthropocene (Bonneuil
and Fressoz, 2017, pp. 10-11). For instance, the farming revolution of the 1930s,
leading to the adoption in the West and later export to the rest of the world of
a model of cultivation based on tractors, chemical fertilisers and pesticides,
both created an ultimately untenable dependence on fossil fuels for food pro-
duction, and hastened the alienation of an increasingly urban population from
the natural world. It is perhaps only by revisiting the crime scenes of the onset
of petro-capitalism that its corrupting influence on contemporary political and
social structures can be diagnosed and then confronted, including in this con-
text the oligarchic deformations of an art world that remains in thrall to the
ill-gotten profits of extractivism.

The current resetting of critical terminology in light of the gargantuan im-
plications of the variously contested yet still highly productive notion of the
Anthropocene can be seen in the writings of anthropologist Elizabeth Povinel-
li, who in Geontologies: a Requiem to Late Liberalism (2016) provides a signifi-
cant update to Michael Foucault’s theorisation of the mechanisms of power.
Her compelling argument is that in a contemporary world in which states are
concerned above all with the struggle for control over dwindling natural re-
sources and the management of the geophysical effects of climate change, the
concept of biopolitics, centred on regimes of governance with the power of
life and death over human bodies, is inadequate. She has proposed instead the
term geontopower to describe the “set of discourse, affects, and tactics used in
late liberalism to maintain or shape the coming relationship between Life and
Nonlife” (Povinelli, 2016, p. 4), since for Povinelli it is not primarily the dra-
ma of individual life or death that is at stake today, but the survival or extinc-
tion of humans, biological life and the planet itself. She notably takes issue
with proponents of the rival concept of the Capitaloscene, whose refrain that it
was not humanity as a whole, but a specific form of human society that bears
ultimate responsibility for ecological crisis diverts attention away from the un-
derlying antagonism between “humans and other biological, meteorological,
and geological forces”, as well as Life and Nonlife (Povinelli, 2016, p. 12).

The anthropos, with its brief but momentous walk-on role in the deep his-
tory of the planet, should, Povinelli insists, be seen as “just one element in a
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larger set of not merely animal life but all of Life as opposed to the state of
original and radical Nonlife” (Povinelli, 2016, pp. 8-9). The increasing difficul-
ty that theorists have in “demonstrating the superiority of the human to other
forms of life”, or maintaining the distinction between “all forms of Life and
the category of Nonlife”, is indicative of the challenges posed by climate change
to Western ontologies (Povinelli, 2016, p. 14). The geontology proposed by Povi-
nelli and articulated through the figures of the Desert, Animist and Virus draws
on the insights and methodologies of indigenous cosmologies to radically re-
configure the historic divide between Life and Nonlife. In the Anthropocene,
she pointedly concludes, “Life is not the miracle — the dynamic opposed to the
inert of rocky substance”, but a moment in the “unfolding of Nonlife”, mere-
ly “another internal organ of a planet that will still be here when it is not” (Po-
vinelli, 2016, p. 176). It could be noted here that, writing at the other end of a
period of history now framed by the Anthropocene, geobiochemist Vernadsky
also problematised the divide between Life and Nonlife by drawing attention
to the mass of “former biospheres” that make up a significant proportion of
the planetary crust and distinguishing these from volcanic rocks that were never
alive. Also relevant to the argument of this paper is the fact that Povinelli nev-
er loses sight of geontopower as a manifestation of liberal governance, and it is
the implications for the practices of democracy that are considered below.

There have been various attempts to pin down the characteristics of the cur-
rent political order and actual mode of functioning of nation-states, which
while still inhabiting the reified constitutional forms that developed with the
rise of the bourgeois public sphere in previous centuries are now driven by a dif-
ferent set of forces and interests. Theorists have identified the cause of the po-
litical malaise afflicting democratic institutions in the rise of an oligarchic class
straddling business and politics that flourished under the conditions of neo-
liberal globalisation. The direction of travel was identified by Colin Crouch al-
ready in 2004, with his characterisation of the post-democratic society as one in
which “behind the spectacle of the electoral game, politics is really shaped in pri-
vate by interaction between elected governments and elites that overwhelming-
ly represent business interests” (Crouch, 2004, p. 4). Arguably such narrowly
human factors are now eclipsed by reconfigurations in the geopolitical land-
scape engendered by climate change, resource depletion and species extinction.
In that sense, recent deformations of the political arena that have drained the
certainty from fixtures of the global order and seen the undermining of the ter-
ritorial integrity of states, the rule of law in international affairs, respect for hu-
man rights and even the principles of multilateral agreements, free trade and
private property, can be ultimately traced to the new logic of geontopower.
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The evolving relationship between forms of governance and fossil fuels
has been examined by Timothy Mitchell, who in Carbon Democracy charted
the structural implications for politics and society of the shift in the mid-twentieth
century from an energy system based on coal to one dependent on oil (Mitchell,
2013). The form of “petroknowledge” that corresponded to the age of oil, he
argues, was based on an abstract understanding of the economy as uncon-
strained by “spatial and material processes that had physical limits”, along
with the calculated exclusion of nature from politics (Mitchell, 2013, p. 139).
Consequently, the rapid increase in the availability of low-cost carbon energy
from the mid-twentieth century led to a form of governance based on the “ad-
ministering of collective life based on the novel principle of unlimited eco-
nomic growth” (Mitchell, 2013, pp. 9-10). In terms of politics, it is notable
that petro-capitalism also brought through its “modes of control” a “weaken-
ing of the forms of democratic agency” in relation to the “mass democracy” of
the age of coal (Mitchell, 2013, p. 143). Mitchell’s cautionary prediction for the
post-fossil fuel era is that the world will see an increase in “political uncertain-
ties”, with no guarantee that the “dematerialised and de-natured” politics of an
oil-based economy will be replaced by a decentralised, democratic culture of
renewable power, and not “xenophobic nationalism” (Mitchell, 2013, p. 238).

The correlations between the post-democratic tendencies of the new pop-
ulism and the vested interests of the extractivist industrial complex should not
be ignored, with the conceit that climate change is a hoax the most significant
and glaring untruth of a demagogic politics based on the self-serving delusions
of “alternative facts” and “fake news” that with the election of President Trump
took the world’s leading democracy into uncharted territory. Nor is the threat
currently posed to the institutions of civil society by constituencies that dis-
pute the liberal consensus upon which representative democracy has been
historically based particularly new or unprecedented. It is to mid-twentieth
century philosophers such as Hannah Arendt that critics of the debilitating
popularism of the present day have turned, with her discussion in a piece for
the New Yorker in 1967 of the relationship between truth and politics taking
on renewed topical relevance. Her comment that “from Plato to Hobbes”,
no one had ever believed that “organized lying, as we know it today, could be
an adequate weapon against truth”, designation of the judiciary and academ-
ia as “refuges of truth” exposed to all the “dangers arising from social and po-
litical power”, and insight that the opposite of factual truth is “neither error
nor illusion nor opinion”, but the “deliberate falschood”, provide an ade-
quate description of the dangers of deviant democracy, but no obvious solu-
tion (Arendt, 1967).
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Historian Francis Fukuyama, much maligned in the 1990s for the trium-
phalism of his pronouncement that the fall of communism marked the “end
of history” through the conclusive victory of liberal democracy and the free
market system as the final form of human government, has recently conceded
that nothing had prepared him for the fact that democracy could also go into
reverse (Tharoor, 2017).

A similar state of disbelief afflicted art historian Jindfich Chalupecky, who
at the onset of hard-line Stalinism in Czechoslovakia in 1948, described the mech-
anisms by which democracy had been hollowed out from within. In addition
to administrative measures to curtail free speech, he drew attention to reversals
in the public sphere and a crisis of truthfulness, whereby thanks to the “use of
the power of persuasion” and the “skilful exploitation of organisational tech-
niques”, those who previously “had not been taken seriously by anyone, sud-
denly gained positions”, while “people with integrity became speechless” (Cha-
lupecky, 2002, p. 30). The destruction of the pluralist consensus of post-war
Czechoslovakia was not unrelated to the decision to embark on a programme
of breakneck industrialisation based on the unlimited exploitation of humans,
other species and the natural environment. Arguably the contradictions be-
tween the economic model of neo-liberal globalisation based on fossil fuels
with its culture of extractivism and the need to face up to the hard realities of
climate change are also a factor in current deviations from democratic norms.

The current geopolitical landscape has been shaped by the rearguard ac-
tions of the agents of a geontopower that seeks to maintain control of unsta-
ble planetary processes and in opposition to an emerging political ecology that
proposes a radically different response to climate change. That a rival “politics
of nature” poses a profound threat to the economic and political order of the
age of oil is clear if we consider the practical implications of the programme
summarised by Bruno Latour as “finally modifying public life so it takes na-
ture into account, finally adapting our system of production to nature’s de-
mands, and finally preserving nature from human degradation through a sus-
tainable politics” (Latour, 2014b, p. 2). Recognising the need to rewrite the
“rules of the game”, Latour insists further that political ecology deals not with
“inhuman and ahistorical” nature, but with “associations of beings that take
complicated forms — rules, apparatuses, consumers, institutions, mores, cows,
calves, pigs, broods” (Latour, 2014b, p. 21). Discussing the drafting of a new,
“pluriversal” Constitution, which in light of recent developments in planetary
jurisprudence seems a much less speculative project, he proposed the “exchange
of properties, human and non-human pairing” as the basis for a “political
ecology of collectives consisting of humans and nonhumans” (Latour, 2014b,
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pp- 60-1). Indeed, Latour’s Politics of Nature, the French version of which was
first published in 1999, laid the groundwork for the ongoing elaboration of a
cosmopolitical debate on the future of the earth encompassing animals as well
as humans, plants as well as animals and the non-living materiality of the plan-
et as well as biological life.

The ecological urgency of the cosmopolitical proposition can be detected
in Peter Sloterdijk’s more recent call for a “new constitutional debate” involving
a “network of processes” to “reconstitute the collective of Earth Citizens as a
collective subjective in various arrangements” (Sloterdijk, 2015a, pp. 338—9). The
political subject anticipated in such cosmopolitical deliberations has been no-
tably expanded to encompass not only the silenced majority of humanity ex-
cluded from the post-democratic backroom deals of corrupt elites, but also to
take into account “the cohabitation of the citizens of the Earth in human and
non-human forms” (Sloterdijk, 2015a, pp. 338—9). In addition to his contribu-
tion to the forward-looking discussion of cosmopolitics, a debate that has also
been profoundly marked by Isabelle Stengers seven-volume treatise on modern
scientific claims to truth (Stengers, 2010, 2011), Sloterdijk also offers insight
into the mechanisms of the existing political order. In Stress and Freedom, he
has observed that nations are kept together through “a constant varyingly in-
tensive flow of stress topics that must ensure the synchronisation of conscious-
ness in order to integrate the respective population into a community of concern
and excitation” (Sloterdijk, 2015b, p. 7). Present since the mid-twentieth cen-
tury in the calculations of television news and sensational diet of popular en-
tertainment, the supply of stress topics into the body politic now flows intra-
venously and uninterruptedly through the personalised feeds of social media
based on the algorithms of Big Data. Sloterdijk’s discussion of the conditions
under which captive populations might shake off the stress-induced torpor of
post-democracy is both cautious and realistic: “Revolutions break out when
collectives intuitively recalculate their stress balance at critical moments and
reach the conclusion that existence in the attitude of submissive stress avoidance
is ultimately more costly than the stress of rebellion” (Sloterdijk, 2015b, p. 25).

The interrelation between the mechanisms of geontopower during what
may turn out to have been for better or for worse the late Anthropocene and
the crisis of post-democracy at a moment when inherited political structures
show themselves inadequate to the task of representing a cosmopolit