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Introduction

Denisa Tomkova

Paul Maheke’s exhibition, entitled You and I, presents a dis-
tinctively designed environment in which bodies and nature
intersect, and visitors are invited to reflect on what the body
is and consider the forms of our interdependence with oth-
er species, non-human living beings, and the natural world
around us. The exhibition is an invitation to unlearn and to
question established conventional binaries, while exploring
the formation of our relationships. In his curatorial text, Jen
Kratochvil argues that this is not just another queer show.
‘This is a protest. With all the political power and potency
contemporary art can gather.’

This publication, which accompanies the exhibition You and
I at Kunsthalle Bratislava, is the fourth in a new publishing
series that provides further critical discursive thinking in
the form of essays by international thinkers and writers.
The texts are published bilingually: in the original (English)
and also translated into Slovak for the first time. The essays
in this publication critically explore the interdependence
between humans, non-human living beings and their envi-
ronment.

In their essay ‘Gender Politics and Right to Appear’ from
the book Notes Towards a Performative Theory of Assembly,
Judith Butler importantly highlights the precarious con-
ditions in which gender and sexual minorities live. Butler
argues that: ““Precarity” designates that politically induced
condition in which certain populations suffer from failing
social and economic networks of support more than others,
and become differentially exposed to injury, violence, and
death. The notion of precarity implies increased vulner-
ability and exposure to state violence, as well as a failure

to provide protection. The essay very crucially explores

the relationship between performativity and precarity.
Butler examines the theory of speech acts and argues

that performativity is a way of naming the force by which

language sets in motion changes and a set of effects. The
essay vigorously argues that the aspects of language are
very powerful. In the context of both this exhibition, and
the recent homophobic murders in Slovakia, Butler’s essay
very importantly prompts that we must constantly remind
ourselves of the question at hand: ‘Which humans count
as the human? Which humans are eligible for recognition
within the sphere of appearance, and which are not?’ Butler
argues for interdependence and an equal right to appear
for all, including protection of our waters, soils and animal
rights.

Interdependence and transformation are also the main
themes of Emanuele Coccia’s book Metamorphoses. The
two selected texts from his book suggest that the interde-
pendence of living beings not only changes the environ-
ment of other species, but also alters ‘the destiny of other
species’. Coccia even argues that ‘Intellect is not a thing,
it’s a relation. It exists not in our body, but in the relations
our body establishes with other bodies. If minds exist
outside the body, it is because they are not the monospe-
cific equipment of individuals: what we call mind is always
an association between the life of two species.’ This very
important observation encourages us to reconsider not
only the physical and material interdependence between
living beings and their environment, but also their meta-
physical and intellectual interdependence along with our
shared consciousness and knowledge production. In his
argument for metamorphoses, Coccia argues in favour of
the multiplicity of forms in terms of metamorphosis rather
than in terms of evolution, which means ‘that each of these
forms has the same weight, the same importance, the
same value.

The publication concludes its theoretical contributions with
José Esteban Mufioz’s essay ‘Feeling Utopia’ from the book
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Cruising Utopia, which not only asks readers to reconsider
ideas such as hope and utopia, but also urges us to consid-
er the ‘queer critique from a renewed and newly animated
sense of the social. Muioz’'s essay makes a compelling
case for the serious consideration of utopia in the aca-
demic climate, arguing that: ‘Social theory that invokes the
concept of utopia has always been vulnerable to charges of
naiveté, impracticality, or lack of rigor.’ This essay supports
utopia and queer thinking that influences current politics.
Analysing O'Hara’s poem “Having a Coke with You,” Mufoz
states that ‘Though the poem is clearly about the present,
it is a present that is now squarely the past and in its queer
relationality promises a future.’ In proposing new potential-
ities, Mufoz's essay suggests that: ‘Queerness is a struc-
turing and educated mode of desiring that allows us to see
and feel beyond the quagmire of the present. The here and
now is a prison house.

Paul Maheke’s short story The Mauve Hour accompanies
and complements his exhibited film, Mauve, Jim and John.
The Mauve Hour is a story about the forms of interdepen-
dence and metamorphosis of human and non-human living
beings. In the short story, Paul Maheke beautifully captures
the sense of our interdependence in Jim and John’s con-
versation: ““We were two and now a thousand.” It could be
linked to Judith Butler’s assertion that ‘to be alive is already
to be connected with what is living not only beyond myself,
but beyond my humanness, and no self and no human can
live without this connection to a biological network of life
that exceeds the domain of the human animal’

This publication reconsiders hope, prompting us to
consider the formation of intellect as a relational non-indi-
vidual act. It encourages us to analyse the relationship of
our bodies to other bodies, the influence of language on
gender politics, the interdependence of living beings that

affects the fate of others, while proposing hope, utopia,
and new possibilities. The publication, accompanying the
exhibition You and I, invites us to contemplate a thin line (if
any) between you and I.
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Two figures are moving through

a landscape. Only that it might not be
alandscape. Their bodies are touching.
How many of them are there, though?
It's hard to say what constitutes

a body. They are Mauve, Jim and John.
They are conversing and wind floats
between their branches and ruffles
their hair.

Where do we draw the line between
human and non-human? Or even
something other? Something which is
not other whatsoever, because it is on
its own, without perceiving the notion
of otherness at all?

Paul Maheke’s first exhibition in
Slovakia gravitates around topics of
interdependency. Maheke stages
circumstances formulated by the
physical presence of objects, shapes,
lines, forms, sounds, images and
imaginations, or silly little animal
figures. All of them build a resonating
tension, interacting with each other,
shifting attention from one to the other;
drawing you in and out. Offering solace
while immediately cutting your hopes
short. There is a complex network of
relationships in this exhibition and
none of them are simply this or that,
none of them exist within normalized
binaries. They are all queer, which
could mean anything, and that is just
beautiful.

The exhibition You and I, presents
Maheke’s film Mauve, Jim and John
(2021), a tale about the various inter-
actions between three entities. A tale
based on modern myths, old fears and
an escape from timeless oppressions.
Although presented in A Black Box
with its own separate entrance from
the rest of the exhibition - Mauve,

Jim and John, offers the viewer an
interpretative lens through which they
might perceive the remaining body of
work present.

A Hall, functioning as a central stage,
both literally and figuratively, becomes
a place of change and transformation,
processes both visible and invisible.

A series of plants growing according
to their own pace under that

highly decorated skylight. Faces are
obscured, a staircase is set, lights

are spreading - replicated, and walls
temporarily take on new identities. And
there is clothing for everyone, don’t
you even worry.

*kk

Octavia Butler’'s Xenogenesis series,
a trilogy of novels published in the late
1980s, tells a post-apocalyptic story
of human resurrection by hands - or
rather tentacles - of another, infinitely
more evolved species descended
from the stars. The Oankali, as this

species is called, have learned
throughout the countless millennia
to master not only space travel but
also the ability to control their own
and other’s genetic code. Everything
their civilization has built /ives. Even
their gigantic spaceships are living
organisms, capable of generating
untold natural wealth in their insides.
They can transform themselves into
environments they desire or are asked
to form.

Even though we don't know much
about Mauve in Paul’s story, it may be
a creature with a similarly wondrous
essence.

But back to the Oankali.

When they find the dying remnants

of humankind destroyed by war,
extractive greed and climate
catastrophe, they rescue all the
survivors and bring them to the ships
to examine them and to heal what has
been damaged. What they discover
about the humans - to cut the story
significantly short - is an uncanny,
horribly fascinating driving force of the
species, something which led them to
all their achievements, as well as their
self-destruction. An anomaly so horrid
that it takes centuries of study before
the Oankali dare to awaken the first of
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the completely healed humans. This
anomaly, this internal contradiction
that has frightened and bewildered
the interstellar travelers, the genetic
information traders, the mighty
Oankali, is that although humans are
an intelligent species, they operate
within hierarchical structures.

...Now you might be disappointed,
right? What an anti-climax after such
a promising build-up, you might think.
Hm. Yet, take a moment to consider all
of the implications here.

Intelligence & hierarchy.

A contradiction so strong that it fuels
all the so-called progress that leads
the means of achieving self-destruc-
tion of a civilization.

Can you imagine our lives without
hierarchies? You might object with
the usual: “there are too many of us
now to live without a vertical order”
... and you're probably right. Maybe
it’s already too late. Still, keep this in
mind. Intelligence & hierarchy.

The Oankali explain the problem to the
survivors offering a solution.

Either they would leave the humans
on their own to rebuild their previous
achievements, which would lead

them, in time, to certain doom again.
Because it is just indisputably in their
nature. Or, the humans and the Oankali
would become one species; a new

life form with all ailments removed,
with both the potentiality and eventual
downfall of both species combined.
Well, you can clearly imagine how

a self-destructive, egocentric race,
full of self-absorption and ideas of
personal betterment would react to
such an offer.

Fortunately, in the novel not all reacted
in the way that they would in some
real-life situations. It's good to be
reminded sometimes that there is
diversity in thought, perception, and
criticality...

Back to Paul.

What Butler calls xenogenesis, we
might call in our not-yet-interstellar
reality, a metamorphosis. The process
of metamorphosis could be likened
to a viral infection and the change it
brings, as argued by Emanuele Coccia
in his text accompanying this publi-
cation. Creating a new immunity, new
interspecies bonds between the host
body and any viral, bacterial or animal
visitors, leaving behind the original
body and bringing forth its richer
version. Coccia says that we must

be very sick and unafraid of dying to

appropriate all the inputs from both
outside and within. That is how the
future is formulated, in an unstoppable
dance of life forms and their mutual
interactions.

Yet, it’s not just about life itself, but
also the way of life, the context
associated with it, and the discourse
used to frame it. Metamorphosis is
a transition. Or perhaps somewhat
an itching need, an urge, a desire for
transition.

Quoting Comrade Josephine
(embodied by Luce delLire) in

their text “Full Queerocracy

Now!: Pink Totaliterianism and

the Industrialization of Libidinal
Agriculture”: “It [transition] is the
desire to get out, to change something
fundamentally and through the

body. Every transition is a material
intervention into the conditions of the
social arrangement, as well as the
political field around it. Each transition
requires the social environment of the
transitioning person to co-transition.
Friends, coworkers, families, enemies
are challenged to react to the
ongoing transformation, be it a lover
questioning their sexuality, a friend
reflecting on their own gender iden-
tity, a nemesis discovering common
ground, and so on. And in this way,
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transitioning forcefully collectivizes
desire outwards. Transitioning means
that your desire expands into the world.
If you transition, everybody around you
has to do so as well.”

Xenogenesis. Metamorphosis.
Transition. The space of Paul’s exhibi-
tion, here at Kunsthalle Bratislava, that
strangely shaped room - “A Hall” - as
we call it, with its weirdly impractical
height of the ceiling, outlandishly dec-
orated skylight, peculiarly distributed
technical elements of heating, switch-
es, AC control panels, grates, vents,
steps, cracks and water stains from the
rain that spread above one’s head; that
space is undergoing a metamorphosis
to be more suitable for meetings of
various species, ready to transition.

Yet its metamorphosis is but a mental
process of that room - a hall that might
almost be queer, given its weirdly
wonderful kinky freakishness. It is
almost as if the architect designed it as
something that only later needs to find
its identity and raison d'étre.

There are two spaces at play here.
Our exhibition space. A Hall (give it
a better, more personal name, if you
wish). And the one in Paul’s film, the
National Park of Orford Ness on the
Suffolk coast in the UK; Mauve.
Both might tell their own stories; of

a constant change, of a transition. Both
moving through time on the basis of
interaction with their surroundings,
circumstances and context. It is not
strange to breathe life into a room.

*kk

This might be yet another queer show.
Testing the limits of conventional
perception, deconstructing binaries,
encouraging us to unlearn what has
been encoded in our brains for so
painfully long. This might be yet another
stage to mediate encounters between
living bodies, entities, their thoughts
and feelings. This might be an exercise
in accessing and navigating visibility.

A visibility of a minority that very often
ends up as atrap. As a place of danger
where mimicry needs to kick in to stay
protected.

Especially in a place like this. Especially
in a country like this. In Slovakia,

a place with a strong history of
connection between the Church and
fascism. Slovakia as a conservative,
misogynistic, homophobic place where
rights to one’s own body are not given,
but taken, restricted and dictated by
those in power. Slovakia as a place
where high-ranking politicians either
use violence against minorities as

a stop on their election campaign or
take up space that doesn’t belong to

them to spread more hate speech
and passive-aggressive, seemingly
good-hearted claims about protecting
the so-called “traditional values” of
heteronormativity. Slovakia, a place
where political parties take words like
“family” into their official names and
slogans, i.e., oppressive non-feminist
structures of patriarchal domination,
spiced with religious fervour.

Everything needs to be constantly
negotiated and re-negotiated. Like

in October this year, when two queer
people, Juraj and Matus, died on the
streets of Bratislava, shot by a far-right
radicalised kid. Negotiated and
re-negotiated in critical circumstances.
Fortunately, here in Slovakia, there

are still people capable of making

a stand and fighting against all of this
oppression.

This is not just another queer show.
This is a queer show in your local house
of arts that offers you a non-restrictive
space of expression.

This is not just another queer show.
This is a protest. With all the political
power and potency contemporary

art can gather. This queer show, like
every queer show we present to you,
is a celebration of diversity of thought,
expression, sexuality, bodies and their
place in this world.
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Gender Politics and
the Right to Appear

Excerpt from the chapter ‘Gender Politics and the Right to Appear’ from Judith Butler’s book
Notes Towards a Performative Theory of Assembly. Harvard University Press in 2015.

The text is reprinted here by a kind permission of Judith Butler.

Special thanks to the Wylie Agency and Claire Devine for granting this permission.

Judith Butler

Originally, | had given the “title”

Bodies in Alliance for the original set

of lectures at Bryn Mawr College in
2011 that provided the rudiments for
this text. It was a timely title, it turns
out, although the moment that | came
up with it was one in which | could not
have known how the title’s meaning
would play out in time, assume another
shape and force. So there we were,
gathered in that academic setting

as people were gathering across the
United States and several other nations
to contest various issues, including
despotic rule and economic injustice,
sometimes challenging capitalism
itself, or some of its contemporary
forms. And other times, and possibly
at the same time, amassing in public
together in order to be seen and heard
as a plural political presence and force.

We might see these mass demonstra-
tions as a collective rejection of socially
and economically induced precarity.
More than that, however, what we are
seeing when bodies assemble on the
street, in the square, or in other public
venues is the exercise - one might call
it performative - of the right to appear,
a bodily demand for a more livable set
of lives.

()

A question often posed to me is the

following: How does one move from

a theory of gender performativity to

a consideration of precarious lives?
Although sometimes the question is
looking for a biographical answer, it

is still a theoretical concern what is
the connection between these two
concepts, if there is one? It seems that
| was concerned with queer theory
and the rights of sexual and gender
minorities, and now | am writing more
generally about the ways in which war
or other social conditions designate
certain populations as ungrievable. In
Gender Trouble (1989) it sometimes
seemed that certain acts that indi-
viduals could perform would or could
have a subversive effect on gender
norms. Now | am working the question
of alliances among various minorities
or populations deemed disposable;
more specifically, | am concerned
with how precarity —that middle term
and, in some ways, that mediating
term—might operate, or is operating,
as a site of alliance among groups

of people who do not otherwise find
much in common and between whom
there is sometimes even suspicion
and antagonism. One political point
probably has remained pretty much
the same even as my own focus has
shifted, and that is that identity politics
fails to furnish a broader conception
of what it means, politically, to live
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together, across differences, some-
times in modes of unchosen prox-
imity, especially when living together,
however difficult it may be, remains

an ethical and political imperative.
Moreover, freedom is more often

than not exercised with others, not
necessarily in a unified or conformist
way. It does not exactly presume or
produce a collective identity, but a set
of enabling and dynamic relations that
include support, dispute, breakage, joy,
and solidarity.

To understand this dynamic, | propose
to investigate two realms of theory
abbreviated by the terms “performa-
tivity” and “precarity” in order then

to suggest how we might consider

the right to appear as a coalitional
framework, one that links gender and
sexual minorities with precarious pop-
ulations more generally. Performativity
characterizes first and foremost that
characteristic of linguistic utterances
that in the moment of making the
utterance makes something happen or
brings some phenomenon into being.
J. L.Austin is responsible for the term,
but it has gone through many revisions
and alterations, especially in the work
of Jacques Derrida, Pierre Bourdieu,
and Eve Kosofsky Sedgwick, to name
but a few.! An utterance brings what

it states into being (illocutionary) or
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makes a set of events happen as

a consequence of the utterance being
made (perlocutionary). Why would
people be interested in this relatively
obscure theory of speech acts? In the
first instance, it seems, performativity
is a way of naming a power language
has to bring about a new situation or to
set into motion a set of effects. It is no
accident that God is generally credited
with the first performative: “Let there
be light,” and then suddenly light there
is. Or presidents who declare war usu-
ally do see wars materialize as a result
of their declaration, just as judges who
pronounce two people married usually
also, under the right legal conditions,
produce married couples as a result
of their utterances. The point is not
only that language acts, but that it
acts powerfully. So how, then, does

a performative theory of speech acts
become a performative theory of
gender? In the first place, there are
usually medical professionals who
declare a wailing infant to be a boy or
a girl, and even if their utterance is not
audible above the din, the box they
check is surely legible on the legal
documents that get registered with
the state. My wager is that most of

us have had our genders established
by virtue of someone checking a box
and sending it in, although in some
cases, especially for those with

intersexed conditions, it might have
taken a while to check the box, or the
check may have been erased a few
times, or the letter may have been
delayed before it was sent. In any
case, there was doubtless a graphic
event that inaugurated gender for

the vast majority of us, or perhaps
someone simply exclaimed into the
air, “it's a boy” or “it’s a girl “ (although
sometimes that first exclamation is
surely a question: someone, dreaming
only of having a boy, can only ask one
question, “is it a boy?”). Or if we are
adopted, someone who decides to
consider adopting us has to check off
the gender preference, or has to agree
to the gender that we are before they
can proceed. In some ways, these all
remain discursive moments at the
inception of our gendered lives. And
rarely was there really one person
who decided our fate —the idea of

a sovereign power with extraordinary
linguistic powers has been for the
most part replaced by a more diffuse
and complicated set of discursive and
institutional powers.

So, then, if performativity was
considered linguistic, how do

bodily acts become performative?
This is a question we have to ask to
understand the formation of gender,
but also the performativity of mass
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demonstrations. In the case of gender,
those primary inscriptions and inter-
pellations come with the expectations
and fantasies of others that affect us
in ways that are at first uncontrollable:
this is the psycho social imposition
and slow inculcation of norms. They
arrive when we can scarcely expect
them, and they make their way with
us, animating and structuring our

own forms of responsiveness. Such
norms are not simply imprinted on

us, marking and branding us like so
many passive recipients of a culture
machine. They also “produce” us,

but not in the sense of bringing us
into being, nor in the sense of strictly
determining who we are. Rather, they
inform the lived modes of embodiment
we acquire over time, and those very
modes of embodiment can prove to
be ways of contesting those norms,
even breaking with them.

One example of how that happens
most clearly is when we reject the
terms of gender assignment; indeed,
we may well embody or enact that
rejection prior to putting our views
into words. Indeed, we may know that
rejection first as a visceral refusal

to conform to the norms relayed

by gender assignment. Although

we are in some ways obligated to
reproduce the norms of gender, the



Gender Politics and
the Right to Appear

Judith Butler

police who oversee our compliance
with that obligation are sometimes
falling asleep on the job. And we

find ourselves veering from the
designated path, doing that partially
in the dark, wondering whether we
did on some occasion act like a girl,
or act like enough of a girl, or act
enough like a boy, or whether boyness
is well exemplified by the boy we

are supposed to be, or whether we
have somehow missed the mark,

and find ourselves dwelling either
happily or not so happily between the
established categories of gender.
The possibility of missing the mark

is always there in the enactment of
gender; in fact, gender may be that
enactment in which missing the mark
is a defining feature. There is an ideal-
ity, if not a phantasmic dimension to
cultural norms of gender, and even as
emerging humans seek to reiterate
and accommodate those norms,

they surely also become aware of

a persistent gap between those
ideals —many of which conflict with
one another—and our various lived
efforts at embodiment, where our own
understanding and the understanding
of others are at cross purposes. If
gender first comes to us as someone
else’s norm, it resides within us as

a fantasy that is at once formed by
others and also part of my formation.

But my point here, at least, is some-
what simple: gender is received, but
surely not simply inscribed on our bod-
ies as if we were merely a passive slate
obligated to bear a mark. But what we
are at first obligated to do is enact the
gender that we are assigned, and that
involves, at an unknowing level, being
formed by a set of foreign fantasies
that are relayed through interpella-
tions of various kinds. And though
gender is enacted, time and again, the
enactment is not always in compliance
with certain kinds of norms, surely

not always in precise conformity with
the norm. There may be a problem
deciphering the norm (there may be
several conflicting demands relaying
which version of gender is to be
achieved, and through what means),
but there may be something about
enacting a norm that holds within

it the possibility of noncompliance.
Although gender norms precede us
and act upon us (that is one sense of
their enactment), we are obligated

to reproduce them, and when we do
begin, always unwittingly, to reproduce
them, something may always go awry
(and that is a second sense of their
enactment). And yet, in the course of
this reproduction, some weakness of
the norm is revealed, or another set

of cultural conventions intervenes to
produce confusion or conflict within

13

a field of norms, or, in the midst of

our enactment, another desire starts
to govern, and forms of resistance
develop, something new occurs, not
precisely what was planned. The
apparent aim of a gender interpellation
even at the earliest stages may well
eventuate in a fully different aim being
realized. That “turning” of the aim
happens in the midst of enactment: we
find ourselves doing something else,
doing ourselves in a way that was not
exactly what anyone had in mind for us.

Although there are authoritative
discourses on gender—the law,
medicine, and psychiatry, to name

a few—and they seek to launch and
sustain human life within discrete
gendered terms, they do not always
succeed in containing the effects

of those discourses of gender they
bring into play. Moreover, it turns out
that there can be no reproduction of
gendered norms without the bodily
enactment of those norms, and when
that field of norms breaks open,

even if provisionally, we see that

the animating aims of a regulatory
discourse, as it is enacted bodily, give
rise to consequences that are not
always foreseen, making room for
ways of living gender that challenge
prevailing norms of recognition. Thus
we can plainly see the emergence
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of transgender, genderqueer, butch,
femme, and hyperbolic or dissident
modes of masculinity and femininity,
and even zones of gendered life that
are opposed to all categorical distinc-
tions such as these. Some years ago,
| tried to locate in gender performativ-
ity a form of inadvertent agency, one
that was certainly not outside of all
culture, power, and discourse, but that
emerged, importantly, from within its
terms, its unforeseeable deviations,
establishing cultural possibilities

that confounded the sovereign aims
of all those institutional regimes,
including parenting structures, that
seek to know and normalize gender in
advance.

So, first and foremost, to say that
gender is performative is to say that
it is a certain kind of enactment; the
“appearance” of gender is often
mistaken as a sign of its internal or
inherent truth; gender is prompted
by obligatory norms that demand
that we become one gender or the
other (usually within a strictly binary
frame); the reproduction of gender is
thus always a negotiation with power;
and finally, there is no gender without
this reproduction of norms that in the
course of its repeated enactments
risks undoing or redoing the norms
in unexpected ways, opening up the

possibility of remaking gendered
reality along new lines. The political
aspiration of this analysis, perhaps

its normative aim, is to let the lives of
gender and sexual minorities become
more possible and more livable, for
bodies that are gender nonconforming
as well as those that conform too

well (and at a high cost) to be able

to breathe and move more freely in
public and private spaces, as well as
all those zones that cross and con-
found those two. Of course, the theory
of gender performativity that | formu-
lated never prescribed which gender
performances were right, or more
subversive, and which were wrong,
and reactionary, even when it was
clear that | valued the breakthrough of
certain kinds of gender performances
into public space, free of police
brutality, harassment, criminalization,
and pathologization. The point was
precisely to relax the coercive hold

of norms on gendered life—which

is not the same as transcending or
abolishing all norms —for the purposes
of living a more livable life. This last

is a normative view not in the sense
that it is a form of normality, but only

in the sense that it represents a view
of the world as it should be. Indeed,
the world as it should be would have to
safeguard breaks with normality, and
offer support and affirmation for those
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who make those breaks.

Perhaps it is possible to see how
precarity has always been in this
picture, since gender performativity
was a theory and a practice, one
might say, that opposed the unlivable
conditions in which gender and sexual
minorities live (and sometimes also
those gender majorities who “passed”
as normative at very high psychic and
somatic costs). “Precarity” designates
that politically induced condition

in which certain populations suffer
from failing social and economic
networks of support more than others,
and become differentially exposed

to injury, violence, and death. As

| mentioned earlier, precarity is

thus the differential distribution of
precariousness. Populations that

are differentially exposed suffer
heightened risk of disease, poverty,
starvation, displacement, and vulner-
ability to violence without adequate
protection or redress. Precarity also
characterizes that politically induced
condition of maximized vulnerability
and exposure for populations exposed
to arbitrary state violence, to street

or domestic violence, or other forms
not enacted by states but for which
the judicial instruments of states

fail to provide sufficient protection

or redress. So by using the term
precarity, we may be referring to
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populations who starve or who are
near starvation, those whose food
sources arrive one day but not the next
or are carefully rationed —as we see
when the state of Israel decides how
much food Palestinians in Gaza need
to survive —or any number of global
examples where housing is temporary
or lost. We might also be talking about
transgendered sex workers who have
to defend themselves against street
violence and police harassment.

And sometimes these are the same
groups, and sometimes they are
different. But when they are part of the
same population, they are linked by
their sudden or protracted subjection
to precarity, even if they do not want to
acknowledge this bond.

In this way, precarity is, perhaps
obviously, directly linked with gender
norms, since we know that those
who do not live their genders in
intelligible ways are at heightened
risk for harassment, pathologization,
and violence. Gender norms have
everything to do with how and in what
way we can appear in public space,
how and in what way the public and
private are distinguished, and how that
distinction is instrumentalized in the
service of sexual politics. By asking
who will be criminalized on the basis
of their public appearance, | mean,

who will be treated as a criminal, and
produced as a criminal (which is not
always the same as being named

a criminal by a code of law that
discriminates against manifestations
of certain gender norms or certain
sexual practices); who will fail to be
protected by the law or, more specif-
ically, the police, on the street, or on
the job, or in the home-in legal codes
or religious institutions? Who will
become the object of police violence?
Whose claims of injury will be refused,
and who will be stigmatized and
disenfranchised at the same time that
they become the object of fascination
and consumer pleasure? Who will
have medical benefits before the law?
Whose intimate and kinship relations
will be recognized before the law or
criminalized by the law, or who will find
themselves within a space of traveling
fifteen miles a new subject of rights or
a criminal? The legal status of many
relationships (conjugal, parental) shifts
quite radically depending on which
jurisdiction one is under, whether

the court is religious or secular, and
whether or not the tension between
competing legal codes happens to be
resolved at the moment one appears.

The question of recognition is an
important one, for if we say that we
believe all human subjects deserve

15

equal recognition, we presume

that all human subjects are equally
recognizable. But what if the highly
regulated field of appearance does
not admit everyone, requiring zones
where many are expected not to
appear or are legally proscribed from
doing so? Why is that field regulated
in such a way that only certain kinds
of beings can appear as recognizable
subjects, and others cannot? Indeed,
the compulsory demand to appear in
one way rather than another functions
as a precondition of appearing at

all. And this means that embodying
the norm or norms by which one
gains recognizable status is a way

of ratifying and reproducing certain
norms of recognition over others,
and so constraining the field of the
recognizable.

This is surely one question posed by
the animal rights movements, since
why is it that only human subjects

are recognized and not nonhuman
living beings? Does the act by which
humans achieve recognition implicitly
pick out only those features of the
human that could arguably be sepa-
rated off from the rest of animal life?
The conceit of this form of recognition
founders on itself, for would such

a distinctly human creature actually
be recognizable if it were somehow
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separated from its creaturely exis-
tence? What would it look like? That
question is linked with, and confound-
ed by, a related one: Which humans
count as the human? Which humans
are eligible for recognition within the
sphere of appearance, and which are
not? What racist norms, for instance,
operate to distinguish among those
who can be recognized as human and
those who cannot? —questions made
all the more relevant when historically
entrenched forms of racism rely on
bestial constructions of blackness.
The very fact that | can ask which
humans are recognized as human
and which are not means that there

is a distinct field of the human that
remains unrecognizable, according to
dominant norms, but which is obvious-
ly recognizable within the epistemic
field opened up by counterhegemonic
forms of knowing. On the one hand,
this is a clear contradiction: one group
of humans is recognized as human
and another group of humans, ones
who are human, is not recognized

as human. Perhaps the one who
writes such a sentence sees that

both groups are equally human, and
another group does not. That other
group still holds to some criterion
about what constitutes the human,
even if it is not one that has become
explicitly thematized. If that second

group wishes to argue in favor of its
version of the human, it will be caught
in a bind, since the claim that one
group is human, even paradigmatically
human, is meant to introduce a cri-
terion by which anyone who seems

to be human can be judged to be

so. And the criterion set forth by the
second group will fail to secure the
kind of agreement it requires in order
to be true. That criterion presumes
the realm of the nonhuman human,
and depends on it to be differentiated
from the paradigm of the human it
seeks to defend. This is the kind of
thinking that drives people mad, of
course, and that seems right. One

has to use reasonable language in

the wrong way, and even commit
errors of logic in order precisely to
bring out this rupture induced by
norms of recognition that constantly
differentiate among those who ought
to be recognized and those who ought
not to be recognized. We are pitched
into cruel and curious quandaries:

a human not recognized as human is
no human, and so we should not refer
to them as if they were. We can see
this as a key formulation of explicit
racism that displays its contradiction
even as it imposes its norm. As much
as we need to understand that norms
of gender are relayed through psycho-
social fantasies that are not first of our
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own making, we can see that norms
of the human are formed by modes

of power that seek to normalize
certain versions of the human over
others, either distinguishing among
humans, or expanding the field of the
nonhuman at will. To ask how these
norms are installed and normalized

is the beginning of the process of not
taking the norm for granted, of not
failing to ask how it has been installed
and enacted, and at whose expense.
For those effaced or demeaned
through the norm they are expected
to embody, the struggle becomes

an embodied one for recognizability,

a public insistence on existing and
mattering. Thus, only through a critical
approach to the norms of recognition
can we begin to dismantle those more
vicious forms of logic that uphold
forms of racism and anthropocen-
trism. And only through an insistent
form of appearing precisely when and
where we are effaced does the sphere
of appearance break and open in new
ways.

A critical theory of this kind is
constantly beset by a set of linguistic
quandaries: What do we call those who
do not and cannot appear as “sub-
jects” within hegemonic discourse?
One obvious response is to repose

the question: What do the excluded
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call themselves? How do they ap pear,
through what conventions, and with
what effect on dominant discourses
that work through taken-for-granted
logical schemes? Although gender
cannot function as the paradigm for
all forms of existence that struggle
against the normative construction of
the human, it can offer us a point of
departure for thinking about power,
agency, and resistance. If we accept
that there are sexual and gender
norms that condition who will be
recognizable and “legible” and who
will not, we can begin to see how

the “illegible” may form as a group,
developing forms of becoming legible
to one another, how they are exposed
to differential forms of living gender
violence, and how this common
exposure can become the basis for
resistance.

(...)

To think critically about how the norm
of the human is constructed and
maintained requires that we take up

a position outside of its terms, not just
in the name of the nonhuman or even
the antihuman, but, rather, in a form

of sociality and interdependence that
is not reducible to human forms of

life and that cannot be adequately
addressed by any obligatory definition
of human nature or the human

individual. To speak about what is
living in human life is already to admit
that human ways of living are bound up
with nonhuman modes of life. Indeed,
the connection with nonhuman life is
indispensable to what we call human
life. In Hegelian terms: if the human
cannot be the human without the
inhuman, then the inhuman is not

only essential to the human, but is
installed as the essence of the human.
This is one reason that racists are so
hopelessly dependent on their own
hatred of those whose humanity they
are finally powerless to deny.

The point is not to simply invert the
relations such that we all gather under
the banner of the nonhuman or the
inhuman. And it is certainly not to
accept the status of the excluded as
“bare life” with no capacity to gather
or resist. Rather, we start perhaps

by holding in the mind this merely
apparent paradox together in a new
thought of “human life” in which its
component parts, “human” and “life,”
never fully coincide with one another.
In other words, we will have to hold on
to this term even though, as a term, it
will on occasion seek to contain two
terms that repel one another, or that
work in divergent directions. Human
life is never the entirety of life, can
never name all the life processes on

17

which it depends, of forms of living
that exceed us.

It is my hypothesis that ways of
avowing and showing certain forms of
interdependency stand a chance of
transforming the field of appearance
itself. Ethically considered, there

has to be a way to find and forge

a set of bonds and alliances, to link
interdependency to the principle of
equal value, and to do this in a way
that opposes those powers that
differentially allocate recognizability,
or that disrupts its taken-for-granted
operation. For once life is understood
as both equally valuable and interde-
pendent, certain ethical formulations
follow. In Frames of War, | suggested
that even if my life is not destroyed in
war, something of my life is destroyed
in war, when other lives and living
processes are destroyed in war.2 How
does this follow? Since other lives,
understood as part of life that exceeds
me, are a condition of who | am, my life
can make no exclusive claim on life,
and my own life is not every other life,
and cannot be. In other words, to be
alive is already to be connected with
what is living not only beyond myself,
but beyond my humanness, and no
self and no human can live without this
connection to a biological network of
life that exceeds the domain of the
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human animal. The destruction of
valuable built environments and sus-
taining infrastructure is the destruction
of what ideally should organize and
sustain life in ways that are livable.
Running water would be an emphatic
case in point. This is one reason why
in opposing war one not only opposes
the destruction of other human lives
(although one does), but the poisoning
of the environment, and the more
generalized assault on a living world.
It is not just that the human who is
dependent cannot survive on toxic
soil, but that the human who toxifies
the soil undermines the prospects for
his or her own livability in a common
world, where “one’s own” prospects
for living are invariably linked with
everyone else’s.

Only in the context of a living world
does the human as an agentic crea-
ture emerge, one whose dependency
on others and on living processes
gives rise to the very capacity for
action. Living and acting are bound
together in such a way that the condi-
tions that make it possible for anyone
to live are part of the very object of
political reflection and action. The
ethical question, how ought | to live? or
even the political question, how ought
we to live together? depends upon

an organization of life that makes it

possible to entertain those questions
meaningfully. So the question of what
makes for a livable life is prior to the
question of what kind of life | might
live, which means that what some
call the biopolitical conditions the
normative questions we pose of life.

| take this to be an important critical
rejoinder to political philosophers such
as Hannah Arendt, who, in The Human
Condition, quite emphatic ally distin-
guishes the private sphere as one of
dependency and inaction from the
public sphere as one of independent
action. How are we to think about the
passage from the private to the public,
and do any of us leave the sphere

of dependency “behind” even as we
appear as self-standing actors within
established public spheres? If action
is defined as independent, implying

a fundamental difference from depen-
dency, then our self-understanding as
actors is predicated upon a disavowal
of those living and interdependent
relations upon which our lives depend.
If we are political actors who seek to
establish the importance of ecology,
the politics of the household, health
care, housing, global food politics, and
demilitarization, then it would seem
that the idea of human and creaturely
life that supp orts our efforts will

be one that overcomes the schism
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between acting and interdependency.
Only as creatures who recognize the
conditions of interdependency that
ensure our persistence and flourishing
can any of us struggle for the realiza-
tion of any of those important political
goals during times in which the very
social conditions of existence have
come under economic and political
assault.

The implications for political
performativity seem important. If
performativity implies agency, what are
then the living and social conditions
of agency? It cannot be that agency

is a specific power of speech, and
that the speech act is the model of
the political action. That Arendtian
presupposition from The Human
Condition presumes that the body
does not enter into the speech act,
and that the speech act is understood
as a mode of thinking and judging. The
public sphere in which the speech act
qualifies as the paradigmatic political
action is one that has already, in her
view, been separated from the private
sphere, the domain of women, slaves,
children, and those too old or infirm to
work. In a sense, all those populations
are associated with the bodily form of
existence, one characterized by the
“transience” of its work, and contrast-
ed with true deeds, which include
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the making of cultural works and the
spoken deed. The implicit distinction
between body and mind in The Human
Condition has garnered the critical
attention of feminist theorists for
some time.3 Significantly, this view of
the foreign, unskilled, feminized body
that belongs to the private sphere

is the condition of possibility for the
speaking male citizen (who is presum-
ably fed by someone and sheltered
somewhere, and whose nourishment
and shelter are tended to in some
regular ways by some disenfranchised
population or another).

(...)

In my earlier work, | was interested

in how several discourses on gender
seemed to create and circulate certain
ideals of gender, generating those
ideals but taking them to be natural
essences or internal truths that were
subsequently expressed in those
ideals. So the effect of a discourse—in
this case, a set of gender ideals —was
broadly misconstrued as the internal
cause of one’s desire and behavior,

a core reality that was expressed

in one’s gestures and actions. That
internal cause or core reality not only
substituted for the social norm, but
effectively masked and facilitated the
operation of that norm. The formula-
tion that “gender is performative” gave

rise to two quite contrary interpreta-
tions: the first was that we radically
choose our genders; the second was
that we are utterly determined by
gender norms. Those wildly divergent
responses meant that something

had not quite been articulated and
grasped about the dual dimensions
of any account of performativity. For

if language acts upon us before we
act, and continues acting in every
instant in which we act, then we have
to think about gender performativity
first as “gender assignment” —all
those ways in which we are, as it were,
called a name, and gendered prior to
understanding anything about how
gender norms act upon and shape us,
and prior to our capacity to reproduce
those norms in ways that we might
choose. Choice, in fact, comes late

in this process of performativity. And
then, following Sedgwick, we have

to understand how deviations from
those norms can and do take place,
suggesting that something “queer” is
at work at the heart of gender perfor-
mativity, a queerness that is not so
very different from the swerves taken
by iterability in Derrida’s account of the
speech act as citational.

So let us assume, then, that perfor-
mativity describes both the processes
of being acted on and the conditions
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and possibilities for acting, and that
we cannot understand its operation
without both of these dimensions. That
norms act upon us implies that we are
susceptible to their action, vulnerable
to a certain name-calling from the
start. And this registers at a level that
is prior to any possibility of volition.

An understanding of gender assign-
ment has to take up this field of an
unwilled receptivity, susceptibility, and
vulnerability, a way of being exposed
to language prior to any possibility

of forming or enacting a speech

act. Norms such as these both
require and institute - certain forms

of corporeal vulnerability without
which their operation would not be
thinkable. That is why we can, and do,
describe the powerful citational force
of gender norms as they are instituted
and applied by medical, legal, and
psychiatric institutions, and object to
the effect they have on the formation
and understanding of gender in
pathological or criminal terms. And
yet, this very domain of susceptibility,
this condition of being affected, is also
where something queer can happen,
where the norm is refused or revised,
or where new formulations of gender
begin. Precisely because something
inadvertent and unexpected can hap-
pen in this realm of “being affected,”
gender can emerge in ways that break
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with, or deviate from, mechanical
patterns of repetition, resignifying
and sometimes quite emphatically
breaking those citational chains of
gender normativity, making room for
new forms of gendered life.

Gender performativity does not just
characterize what we do, but how
discourse and institutional power
affect us, constraining and moving
us in relation to what we come to call
our “own” action. To understand that
the names we are called are just as
important to performativity as the
names we call ourselves, we have to
identify the conventions that operate
in a broad array of gender assigning
strategies. Then we can see how the
speech act affects and animates

us in an embodied way —the field of
susceptibility and affect is already

a matter of a corporeal registration of

some kind. Indeed, the embodiment
implied by both gender and perfor-
mance is one that is dependent on
institutional structures and broader
social worlds. We cannot talk about

acting is always conditioned acting,
which is one sense of the historical
character of the body. Moreover, the
dependency of human and other
creatures on infrastructural support
exposes a specific vulnerability that
we have when we are unsupported,
when those infrastructural conditions
start to decompose, or when we find
ourselves radically unsupported in
conditions of precarity. Acting in

the name of that support, without
that support, is the paradox of plural
performative action under conditions
of precarity.*

a body without knowing what supports
that body, and what its relation to that
support—or lack of support—might
be. In this way, the body is less an
entity than a living set of relations; the
body cannot be fully dissociated from
the infrastructural and environmental
conditions of its living and acting. Its
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Metamorphoses
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Emanuele Coccia’'s Métamorphoses. 2020. Editions Rivages, Paris.
The text is reprinted here by a kind permission of Emanuele Coccia and the publishers

Emanuele Coccia

THE FORMS WITHIN US

It was long before the era of social
networks. Photos of oneself were

few and far between; they saved rare
moments from oblivion, absorbing into
themselves the colour and light of the
life that they incarnated. They were
kept in large, bound albums with white
pages that were rarely flipped through
and even less frequently shown

to others —as if they were sacred
tomes that could only be revealed

to the initiated. These albums didn’t
usually contain any writing, but they
presupposed long oral explanations.
For plunging into their pages meant
each time rediscovering the evidence
of a past that one would rather forget.

Upon these pages, life took the form
of a long parade of autonomous
silhouettes separated by great halos
of darkness. In spite of the dissimi-
larity of the forms, it was not difficult
to recognize oneself in this strange
parade of exuviae from our past. And
yet a certain frisson accompanied this
succession of characters ready to say
‘I"in our place. Apparently cancelling
out all difference in time, the album
seemed to exhibit these images as

in a polyptych of a large extended
family: with a strange dissociative
effect, it transformed them into almost

Payot & Rivages and Polity Press.
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identical twins who seemed to be
leading parallel lives. So that our
existence began to seem like a titanic
effort to pass from one life to another,
from one form to another —a journey
of reincarnation through bodies and
situations far removed from one
another, as the cockroach is from
Gregor Samsa’s human body. But
then at other times, on the contrary,
the magic worked in the opposite
direction: to leaf through the album
was to experience the intoxication of
a perfect equivalence between the
most disparate forms. Without being
completely identical, our current

self revealed itself to be exactly the
same one as when we were only one
metre tall, barely able to peer above
the stalks in a cornfield; or when we
were a teenager with bad hair and an
acne-riddled face. The differences
were enormous, and yet each of these
forms expressed the same life with
the same force. Such albums are

the most accurate representation

of the coincidence between life and
metamorphosis.

We are always struck by the form of
the living being at the adult age. In
the body at this stage we recognize
a perfection and maturity that we
deny to others. Everything that goes
before is seen as mere preparation

for this silhouette we were destined
to inhabit, and all that follows is
decadence and decline. Yet nothing
could be further from the truth. Our
adult life form is no more perfect, no
more ‘us’, no more human, no more
complete than that of the bicellular
embryo that comes directly after the
fertilization of the egg, or that of the
old man on the verge of death. All life,
in order to develop, must pass through
an irreducible multiplicity of forms,

a whole population of bodies that

it dons and discards with the same
ease as it changes outfits from one
season to the next. Every living being
is legion. Each one stitches together
bodies and ‘selves’ like a seamstress,
like a body artist constantly modifying
their appearance. Every life is an
anatomical fashion show of variable
duration.

To think the relationship between

this multiplicity of forms in terms

of metamorphosis rather than in
terms of evolution, progress, or their
opposites, is not just to free oneself of
all teleology. It means also, and above
all, that each of these forms has the
same weight, the same importance,
the same value: metamorphosis is the
principle of equivalence between all
natures, and the process that allows
this equivalence to arise. Every form,
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every nature, comes from the other
and is equivalent to it. They all exist
on the same plane. They each have

a share of what the others have, but in
different ways. Variation is horizontal.

It isn't easy to hold the gaze of

this liturgy of silhouettes, none

of which seems capable of both
retaining and modifying the life that
has been transmitted to it. In this
incessant carnival of figures at once
rubbing shoulders with one another
contemporaneously and constituting
a line of succession, forms fade into
one another, pour into one another,
engender one another. Each of them
is a stranger that seems to come
from elsewhere but who, once we
become familiar with them, makes all
the others seem like strangers. What
we call life—whether from the point of
view of the individual, the species, or
the kingdoms as a whole —is nothing
but a process of the domestication of
successive forms. Day after day we
domesticate the stranger, to the point
where we lose ourselves completely in
their body.

Let us call metamorphosis this
twofold self —evident truth: every
living thing is in itself a plurality of
forms- simultaneously present and
successive —but none of these

forms truly exists autonomously and
separately, because they are always
defined in immediate continuity

with an infinite number of others

that come before and after.
Metamorphosis is both the force that
allows every living thing to be staged
simultaneously and successively
across several forms, and the breath
of life that connects those forms with
one another, allowing them to pass
one into the other.

OUR MIND IS ALWAYS IN THE
BODIES OF OTHER SPECIES

We are used to thinking that the
interdependent relationships between
different species are physical,
energetic, or anatomical in nature.

We never suspect that this interde-
pendence is first of all of a cognitive
and speculative order. If every relation
between species is technical and
artificial, not natural or purely physical,
it is because every species finds its
mind, its intelligence, its ability to
think, always and exclusively in its
relation with other species. Each
species is linked to one or more other
species as to its mind. This is the great
lie of neurobiology: the intellect is not
an organ, it always exists outside the
body of every living individual.
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Intellect is not a thing, it’s a relation.

It exists not in our body, but in the
relations our body establishes with
other bodies. If minds exist outside
the body, it is because they are not
the monospecific equipment of
individuals: what we call mind is always
an association between the life of two
species. This idea of mind as ecology
is not foreign to contemporary biology.
The first to explore the idea was Paul
Shepard in Thinking Animals,* where
he showed how thinking is the effect,
and not the condition of possibility, of
the symbiotic cohabitation between
plants, animals, bacteria, etc. It

was only and always in interspecies
relationships that large predators
developed intelligence: without
herbivores, large carnivorous pred-
ators would have been completely
stupid. Shepard, however, still thought
of this interspecificity of intelligence
in teleological terms. On the contrary,
we should imagine that the intellect of
any species is embodied in another
species.

You only have to look at a meadow to
realize that. With the flower, the plant
turns the insect into a geneticist,

a breeder, a farmer: it entrusts another
species belonging to another kingdom
with the task of making a decision on
the genetic and biological destiny of
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its own species. It entrusts them with
the task of directing the metamorpho-
sis of its species. In a certain sense,
the flower transfers the plant’s spe-
cies-mind into the body of the bee.

It is not simply a collaboration, it is

the constitution of a cognitive and
speculative interspecific organ. This
means not only that all evolutionary
development is co-evolution, as

Peter Raven, Paul Ehrlich, and Donna
Haraway have shown, but also that,

as we have seen, co-evolution is

what we normally call agriculture or
husbandry. Each species decides,

in its own way, the evolutionary fate

of others. What we call evolution

is nothing more than a kind of
generalized interspecies agriculture,
a cosmic crossbreeding —which is not
necessarily designed for the benefit
of one or the other. The world as

a whole thus becomes a kind of purely
relational reality where each species
is the agro-ecological territory of the
other: every living being is both garden
and gardener of other species. The
world then is this relation of reciprocal
culture (never defined purely by the
logic of utility, nor that of free usage).
In this sense, no ecology is possible,
because every ecosystem is the result
of an agricultural practice and the
involvement of other species. There

is no wild space, just as there are no

wild animals, because everything is
cultivated. The relationship between
culture and nature is always reversible:
any species can embody nature for us,
and vice versa.

The soil then ceases to be
an autonomous reality

There is no soil. The soil of one is the
life of others. Politics can no longer be
carried out on a territorial basis, but
only on the basis of the interspecies
relationship: so a city is only the
relationship that a group of humans
has with a series of other species (and
with all the species that the existence
of those species requires). There is
no territory, no neutral space upon
which the living could settle. Originary
settlement is an act of agriculture or
zootechnics. We always settle upon
the lives of others, and, conversely,
every one of us is always the soil for
other living beings. Each lives off the
body of the other. Each drew their
body from the body of the other. As

if, from the beginning, the Earth was

a body formed of the bodies of all
species, each of which lives off the
lives of others, and all of which are
inseparable.

Every living being is an Earth for
others, every species is the terrain of
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life for an indefinite number of other
actors, both living and non-living.
There is no urban soil, no pure space
to settle in, all is agricultural land. Soil
is not what separates one living thing
from another or one species from
another, but what obliges each to

mix with the other. Every territory is in
itself a metamorphosis in progress, by
virtue of which living beings, species,
and non-living actors receive their
share of the same power of acting
that is common to the whole planet.
Conversely, each of us, like all living
things and all species, is part of

a collective metamorphosis. A soil for
other living things and other species.
It is as the soil of others that we have
a power to act.

This interspecies relationship that we
call mind, intelligence, or ‘brain’ is not
something natural. It is not sponta-
neous, eternal, purely biological —it

is a technical fact and, in a sense, an
artistic one. Any relationship between
species must be read not only as
something contingent, but as some-
thing like the relationship between an
artist and the material they manipulate
or, better still, as the relationship
between a curator and an artist. The
choice of insects as to which flower to
mate with which other is not based on
a rational calculation but on taste: how
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much sugar does the flower contain,
that’s the key. Evolution is therefore
based on taste rather than utility. The
sensitivities of one species decide the
fate of other species. So evolution is
just fashion in nature, a fashion show
that lasts millions of years and allows
any species to wear clothes taken
from other species or that have been
designed by others. Every landscape
is an exhibition of contemporary
nature or a masquerade where the
fashions of nature are on display:

a multispecies Biennial, an installation
waiting to be replaced by hundreds of
others.

Everything in nature, like everything

in our own existence, is artificial and
arbitrary. An artificiality produced by
the action of different species. The
history of the Earth is a history of

art, an eternal artistic experiment.

In this context, each species is both
artist and curator of other species.
And conversely, each species is both
a work of art and a performance by the
species whose evolution it represents,
but also the object of an exhibition
curated by those other species that
made it emerge.

Evolution and natural selection are
totally revolutionized. Fish, plants, lice,
bacteria, viruses, fungi, and horses:

whether large or extremely small,
whatever kingdom they belong to,

all living beings are minds, and not
only for themselves (thinking, feeling,
capable of decision-making), they

are also the minds of other species.
All living beings are capable not only
of consciously changing their own
and other species’ environments, of
forging arbitrary interspecies relation-
ships that are not necessarily oriented
towards some utility or other, but also

of altering the destiny of other species.

When looked at in this way, the world
becomes the ever-changing result of
this universal and cosmic intelligence
and sensibility of the infinite forms

of life. Conversely, this cosmic mind
is produced by an infinite series of
arbitrary and rational encounters and
decisions taken by different species
at different times, according to the
strangest of intentions. Mind —that is
to say, interspecies evolution—is the
life of the metamorphosis of the world.
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José Esteban Munoz

A map of the world that does not
include utopia is not worth glancing at.
—Oscar Wilde

QUEERNESS IS NOT yet here.
Queerness is an ideality. Put another
way, we are not yet queer. We may
never touch queerness, but we can
feel it as the warm illumination of

a horizon imbued with potentiality. We
have never been queer, yet queerness
exists for us as an ideality that can
be distilled from the past and used
to imagine a future. The future is
queerness’s domain. Queerness is

a structuring and educated mode of
desiring that allows us to see and feel
beyond the quagmire of the present.
The here and now is a prison house.
We must strive, in the face of the
here and now’s totalizing rendering
of reality, to think and feel a then and
there. Some will say that all we have
are the pleasures of this moment,
but we must never settle for that
minimal transport; we must dream
and enact new and better pleasures,
other ways of being in the world, and
ultimately new worlds. Queerness

is a longing that propels us onward,
beyond romances of the negative
and toiling in the present. Queerness
is that thing that lets us feel that this
world is not enough, that indeed
something is missing. Often we can

glimpse the worlds proposed and
promised by queerness in the realm of
the aesthetic. The aesthetic, espe-
cially the queer aesthetic, frequently
contains blueprints and schemata of

a forward-dawning futurity. Both the
ornamental and the quotidian can
contain a map of the utopia that is
queerness. Turning to the aesthetic

in the case of queerness is nothing
like an escape from the social realm,
insofar as queer aesthetics map future
social relations. Queerness is also

a performative because it is not simply
a being but a doing for and toward the
future. Queerness is essentially about
the rejection of a here and now and an
insistence on potentiality or concrete
possibility for another world.

That is the argument | make in
Cruising Utopia, significantly influ-
enced by the thinking and language of
the German idealist tradition emanat-
ing from the work of Immanuel Kant
and Georg Wilhelm Friedrich Hegel.
An aspect of that line of thought is
concretized in the critical philosophy
associated with the Frankfurt School,
most notably in the work of Theodor
Adorno, Walter Benjamin, and Herbert
Marcuse. Those three thinkers

within the Marxist tradition have all
grappled with the complexities of the
utopian. Yet the voice and logic that
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most touches me, most animates my
thinking, is that of the philosopher
Ernst Bloch.

More loosely associated with the
Frankfurt School than the aforemen-
tioned philosophers, Bloch’s work was
taken up by both liberation theology
and the Parisian student movements
of 1968. He was bornin 1885 to an
assimilated Jewish railway employee
in Ludwigshafen, Germany. During
World War Il, Bloch fled Nazi Germany,
eventually settling for a time in
Cambridge, Massachusetts. After the
war Bloch returned to East Germany,
where his Marxian philosophy was
seen as too revisionary. At the

same time he was derided for his
various defenses of Stalinism by left
commentators throughout Europe
and the United States. He participated
in the intellectual circles of Georg
Simmel and, later, Max Weber. His
friendship and sometime rivalries
with Adorno, Benjamin, and Georg
Lukacs are noted in European left
intellectual history.' Bloch's political
inconsistencies and style, which has
been described as both elliptical and
lyrical, have led Bloch to an odd and
uneven reception. Using Bloch for

a project that understands itself as
part of queer critique is also a risky
move because it has been rumored
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that Bloch did not hold very progres-
sive opinions on issues of gender and
sexuality.? These biographical facts are
beside the point because | am using
Bloch’s theory not as orthodoxy but
instead to create an opening in queer
thought. | am using the occasion and
example of Bloch’s thought, along with
that of Adorno, Marcuse, and other
philosophers, as a portal to another
mode of queer critique that deviates
from dominant practices of thought
existing within queer critique today.

In my estimation a turn to a certain
critical idealism can be an especially
useful hermeneutic.

(...)

For me, Bloch’s utility has much to do
with the way he theorizes utopia. He
makes a critical distinction between
abstract utopias and concrete
utopias, valuing abstract utopias only
insofar as they pose a critique function
that fuels a critical and potentially
transformative political imagination.*
Abstract utopias falter for Bloch
because they are untethered from any
historical consciousness. Concrete
utopias are relational to historically
situated struggles, a collectivity

that is actualized or potential. In our
everyday life abstract utopias are

akin to banal optimism. (Recent calls
for gay or queer optimism seem too

close to elite homosexual evasion of
politics.) Concrete utopias can also be
daydreamlike, but they are the hopes
of a collective, an emergent group, or
even the solitary oddball who is the
one who dreams for many. Concrete
utopias are the realm of educated
hope. Ina 1961 lecture titled “Can
Hope Be Disappointed?” Bloch
describes different aspects of educat-
ed hope: “Not only hope’s affect (with
its pendant, fear) but even more so,
hope’s methodology (with its pendant,
memory) dwells in the region of the
not-yet, a place where entrance and,
above all, final content are marked

by an enduring indeterminacy.”® This
idea of indeterminacy in both affect
and methodology speaks to a critical
process that is attuned to what

Italian philosopher Giorgio Agamben
describes as potentiality.® Hope

along with its other, fear, are affective
structures that can be described as
anticipatory.

()
Let us begin by considering
Warhol’s Coke Bottle alongside
O’Hara’s poem “Having a Coke with
You”:

Having a Coke with You

is even more fun than going to
San Sebastian, Irin, Hendaye,
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Biarritz,
Bayonne
or being sick to my stomach
on the Travesera de Gracia in
Barcelona partly because in
your orange shirt you look like
a better happier St.
Sebastian
partly because of my love
for you, partly because of
your love for
yoghurt
partly because of the fluores-
cent orange tulips around the
birches

partly because of the secrecy
our smiles take on before
people and

statuary
it is hard to believe when I'm
with you that there can be
anything as

still
as solemn as unpleasantly
definitive as statuary when
right in front of it in the warm
New York 4 o'clock light we are
drifting back and forth between
each other like a tree breathing
through its spectacles

and the portrait show seems
to have no faces in it at all, just
paint
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you suddenly wonder why in
the world anyone ever did them
I look
at you and | would rather look
at you than all the portraits
inthe

world
except possibly for the Polish
Rider occasionally and anyway
it'sinthe

Frick
which thank heavens you
haven’t gone to yet so we can
go together

the first time
and the fact that you move
so beautifully more or less
takes care of

Futurism
just as at home | never think
of the Nude Descending
a Staircase or
at arehearsal a single drawing
of Leonardo or Michelangelo
that used

to wow me
and what good does all the
research of the Impressionists
do them
when they never got the right
person to stand near the tree
when the

sun sank
or for that matter Marino Marini
when he didn’t pick the rider as

carefully
as the horse

it seems they were all
cheated of some marvellous
experience
which is not going to go
wasted on me which is why
I'm telling you

about it'

This poem tells us of a quotidian act,
having a Coke with somebody, that
signifies a vast lifeworld of queer
relationality, an encrypted sociality,
and a utopian potentiality. The quotid-
ian act of sharing a Coke, consuming
a common commodity with a beloved
with whom one shares secret smiles,
trumps fantastic moments in the histo-
ry of art. Though the poem is clearly
about the present, it is a present that
is now squarely the past and in its
queer relationality promises a future.
The fun of having a Coke is a mode

of exhilaration in which one views

a restructured sociality. The poem tells
us that mere beauty is insufficient for
the aesthete speaker, which echoes
Bloch’s own aesthetic theories
concerning the utopian function of art.
If art’s limit were beauty—according

to Bloch—it is simply not enough.*”
The utopian function is enacted by

a certain surplus in the work that
promises a futurity, something that is
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not quite here. O’Hara first mentions
being wowed by a high-art object
before he describes being wowed by
the lover with whom he shares a Coke.
Here, through queer-aesthete art
consumption and queer relationality
the writer describes moments imbued
with a feeling of forward-dawning
futurity.

The anticipatory illumination of
certain objects is a kind of potentiality
that is open, indeterminate, like the
affective contours of hope itself.

This illumination seems to radiate
from Warhol’s own depiction of Coke
bottles. Those silk screens, which

| discuss in chapter 7, emphasize

the product’s stylish design line.
Potentiality for Bloch is often located
in the ornamental. The ornament can
be seen as a proto-pop phenomenon.
Bloch warns us that mechanical
reproduction, at first glance, voids the
ornamental. But he then suggests that
the ornamental and the potentiality he
associates with it cannot be seen as
directly oppositional to technology or
mass production.*® The philosopher
proposes the example of a modern
bathroom as this age’s exemplary
site to see a utopian potentiality, the
site where nonfunctionality and total
functionality merge.*® Part of what
Warhol’s study of the Coke bottle and
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other mass-produced objects helps
one to see is this particular tension
between functionality and nonfunction-
ality, the promise and potentiality of the
ornament. In the Philosophy of Andy
Warhol the artist muses on the radically
democratic potentiality he detects in
Coca-Cola.

What'’s great about this country
is that America started the
tradition where the richest
consumers buy essentially the
same things as the poorest.
You can be watching TV and
see Coca-Cola, and you know
that the President drinks Coke,
Liz Taylor drinks Coke, and just
think, you can drink Coke, too.
A Coke is a Coke and no amount
of money can get you a better
Coke than the one the bum on
the corner is drinking. All the
Cokes are the same and all

the Cokes are good. Liz Taylor
knows it, the President knows it,

the bum knows it, and you know
it.20

This is the point where Warhol’s par-
ticular version of the queer utopian
impulse crosses over with O’Hara’s.
The Coke bottle is the everyday
material that is represented in

a different frame, laying bare its
aesthetic dimension and the potenti-
ality that it represents. In its everyday
manifestation such an object would
represent alienated production and
consumption. But Warhol and O’'Hara
both detect something else in the
object of a Coke bottle and in the act
of drinking a Coke with someone.
What we glean from Warhol’s philos-
ophy is the understanding that utopia
exists in the quotidian. Both queer
cultural workers are able to detect an
opening and indeterminacy in what for
many people is a locked-down dead
commodity.

Agamben’s reading of Aristotle’s De
Anima makes the crucial point that
the opposition between potentiality
and actuality is a structuring binarism
in Western metaphysics.?* Unlike

a possibility, a thing that simply might
happen, a potentiality is a certain
mode of nonbeing that is eminent,

a thing that is present but not actually
existing in the present tense. Looking
at a poem written in the 1960s, | see
a certain potentiality, which at that
point had not been fully manifested,

a relational field where men could love
each other outside the institutions

of heterosexuality and share a world
through the act of drinking a beverage
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with each other. Using Warhol’s mus-
ing on Coca-Cola in tandem with
O’Hara’s words, | see the past and the
potentiality imbued within an object,
the ways it might represent a mode
of being and feeling that was then
not quite there but nonetheless an
opening. Bloch would posit that such
utopian feelings can and regularly will
be disappointed.?? They are none-
theless indispensable to the act of
imaging transformation.

(--)

The moment in which | write this book
the critical imagination is in peril. The
dominant academic climate into which
this book is attempting to intervene is
dominated by a dismissal of political
idealism. Shouting down utopia is an
easy move. It is perhaps even easier
than smearing psychoanalytic or
deconstructive reading practices with
the charge of nihilism. The antiutopian
critic of today has a well-worn war
chest of poststructuralism pieties

at her or his disposal to shut down
lines of thought that delineate the
concept of critical utopianism. Social
theory that invokes the concept of
utopia has always been vulnerable to
charges of naiveté, impracticality, or
lack of rigor. While participating on
the Modern Language Association
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panel titled “The Anti-Social Thesis in
Queer Theory,” | argued for replacing
a faltering antirelational mode of
queer theory with a queer utopianism
that highlights a renewed investment
in social theory (one that calls on not
only relationality but also futurity). One
of my co-panelists responded to my
argument by exclaiming that there was
nothing new or radical about utopia.
To some degree that is true, insofar
as | am calling on a well-established
tradition of critical idealism. | am

also not interested in a notion of the
radical that merely connotes some
notion of extremity, righteousness, or
affirmation of newness. My investment
in utopia and hope is my response

to queer thinking that embraces

a politics of the here and now that is
underlined by what | consider to be
today’s hamstrung pragmatic gay
agenda. Some critics would call this
cryptopragmatic approach tarrying
with the negative. | would not. To
some degree this book’s argument is
a response to the polemic of the “an-
tirelation.” Although the antirelational
approach assisted in dismantling an
anticritical understanding of queer
community, it nonetheless quickly
replaced the romance of community
with the romance of singularity and
negativity. The version of queer social

relations that this book attempts to
envision is critical of the communi-
tarian as an absolute value and of its
negation as an alternative all-encom-
passing value. In this sense the work
of contemporary French philosopher
Jean-Luc Nancy and his notion of
“being singular plural”?* seems
especially important. For Nancy the
postphenomenological category of
being singular plural addresses the
way in which the singularity that marks
a singular existence is always cotermi-
nously plural—which is to say that an
entity registers as both particular in its
difference but at the same time always
relational to other singularities. Thus, if
one attempts to render the ontological
signature of queerness through
Nancy’s critical apparatus, it needs to
be grasped as both antirelational and
relational.

Antisocial queer theories are inspired
by Leo Bersani’'s book Homos, in
which he first theorized the so-called
thesis of antirelationality.?® | have long
believed that the antirelational turnin
queer studies was a partial response
to critical approaches to a mode of
queer studies that argued for the
relational and contingent value of
sexuality as a category. Many critics
have followed Bersani’s antirelational
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turn, but arguably none as success-
fully as Lee Edelman in his book No
Future.?® | have great respect for No
Future, and Edelman’s earlier book
offers an adroit reading of James
Baldwin’s Just Above My Head.?” No
Future is a brilliant and nothing short
of inspiring polemic. Edelman clearly
announces his mode of argumentation
as being in the realm of the ethical,
and this introduction is an anticipation
of a reanimated political critique and
should be read as an idiosyncratic
allegiance to the polemical force

of his argument and nothing like an
easy dismissal. His argument and the
seductive sway of the antirelational
thesis energizes my argument in key
ways.

Yet | nonetheless contend that most of
the work with which | disagree under
the provisional title of “antirelational
thesis” moves to imagine an escape
or denouncement of relationality as
first and foremost a distancing of
queerness from what some theorists
seem to think of as the contamination
of race, gender, or other particularities
that taint the purity of sexuality as

a singular trope of difference. In other
words, antirelational approaches

to queer theory are romances of

the negative, wishful thinking, and
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investments in deferring various
dreams of difference.

To some extent Cruising Utopia

is a polemic that argues against
antirelationality by insisting on the
essential need for an understanding of
queerness as collectivity. | respond to
Edelman’s assertion that the future is
the province of the child and therefore
not for the queers by arguing that
queerness is primarily about futurity
and hope. That is to say that queer-
ness is always in the horizon. | contend
that if queerness is to have any value
whatsoever, it must be viewed as
being visible only in the horizon. My
argument is therefore interested in
critiquing the ontological certitude
that | understand to be partnered

with the politics of presentist and
pragmatic contemporary gay identity.
This mode of ontological certitude is
often represented through a narration
of disappearance and negativity that
boils down to another game of fort-da.

(...)

Thinking beyond the moment and
against static historicisms is a project
that is deeply sympathetic to Judith
Halberstam'’s [Editor’s note: now
Jack Halberstam] work on queer
temporality’s relation to spatiality,

most immediately the notion of
straight time. It also draws on Carla
Freccero’s notion of fantasmatic his-
toriography, Elizabeth Freeman'’s the-
ory of temporal drag, Carolyn
Dinshaw’s approach to “touching the
past,” Gayatri Gopinath'’s theorizing of
the time and place of queer diaspora
as an “impossible desire,” and Jill
Dolan’s work on the utopian in
performance.*° Along those lines,
although this writing project is not
always explicitly about race, it does
share much political urgency with

a vibrant list of scholars working on
the particularities of queers of color
and their politics.#* | have spent some
time arguing against the antirelational
move in queer theory. Queer feminist
and queer of color critiques are the
powerful counterweight to the antire-
lational. | situate my work squarely in
those quarters.

Certainly Lauren Berlant’s work on

the politics of affect in public life has
had a structuring influence on this
project. In a 1994 essay, titled “'68

or Something,” Berlant explained the
article’s project in a way that resonates
with much of the powerful writing

that has followed it: “This essay is
written in favor of refusing to learn

the lessons of history, of refusing to
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relinquish utopian practice, of refusing
the apparently inevitable movement
from tragedy to farce that has marked
so much of the analysis of social
movements generated post '68.742
The refusal of empiricist historiogra-
phy and its denouncement of utopian
longing has been an important cue for
this project. Berlant’s insistence on
the refusal of normative affect reminds
me of the Great Refusal for which
Marcuse called years earlier. Cruising
Utopia is a critical move that has

been forged in relation to the work of
Berlant and other scholars with whom
| have had the luxury to work under the
banner of the Public Feelings Group.43
That theoretical project has had an
important activist component thanks
to the inspired work of the Chicago
Feel Tank.** The very idea that we can
even venture to feel utopian in the
here and now has been nourished
through my fortunate association with
this collegial cohort.

Ultimately, this book offers a theory

of queer futurity that is attentive to
the past for the purposes of critiquing
a present. This mode of queer critique
depends on critical practices that
stave off the failures of imagination
that | understand as antirelationality
and antiutopianism in queer critique.
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The mode of “cruising” for which this
book calls is not only or even primarily
“cruising for sex.” | do see an unlimited
potentiality in actual queer sex, but
books of criticism that simply glamor-
ize the ontology of gay male cruising
are more often than not simply boring.
In this book | do nonetheless distill
some real theoretical energy from
historical accounts of fucking and
utopia, such as John Giorno’s journals
(chapter 2) and Samuel Delany’s mem-
oir, The Motion of Light and Water
(chapter 3). That may have something
to with the historical texture those
texts provide. Indeed this book asks
one to cruise the fields of the visual
and not so visual in an effort to see

in the anticipatory illumination of the
utopian. If, as indicated by the famous
quotation from Oscar Wilde that
appears in the epigraph, “a map of the
world that does not include Utopia is
not worth glancing at,” then affective
and cognitive maps*® of the world

that a critically queer utopianism can
create, maps that do include utopia,
need to be attended to in a fashion
that indeed resembles a kind of
politicized cruising. In the place of
various exhausted theoretical stances
Cruising Utopia not only asks readers
to reconsider ideas such as hope and
utopia but also challenges them to

feel hope and to feel utopia, which is
to say challenges them to approach
the queer critique from a renewed
and newly animated sense of the
social, carefully cruising for the varied
potentialities that may abound within
that field.
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The Mauve Hour

Paul Maheke

In the yellow and purple desert lives
Mauve.

Not here nor far, Mauve, whose green
horizon touches the sky, seems to
have no end.

Other places are born of her rains; the
kind of places we seek to discover
when the world closes up. Jim discov-
ered the water first, then the ground.
In the darkness John made out the
physical limits of Mauve.

Her time, her rhythm.

His eyes look towards her peak.

A summit not so high. Perhaps, others
too came to pay her a visit.

He thinks of him.

Jim lands, John falls. There, Mauve
sweeps in between them. Mauve ad-
mires them from a distance. Nobody
has yet reached this point. And there,
between them, the cosmos seems to
no longer know gravity: and then, the
yellow days of the desert hover.

The mauve hour makes the shadows
dance along the surface of the sand.
From the top its dunes, the sense of
everything shifts, turning it liquid or
steam. Before the yellow expanse
everything is made to live as breath,
growing longer and longer.

Mauve only has eyes for those who
avoid the light.

Mauve is elsewhere - there - where
sight can do nothing: when the horizon
blurs under the effect of the damp,
seeking the sky with the tip of her
tongue.

In Mauve, time is beautiful.

In the darkness, the gazes lower. It
announces the evils of the night to
come. Night falls on Mauve, and with it
the sky.

Jim and John seek to know why;

they reason, they argue, they lose
themselves.

Mauve knows neither sense nor
direction. Time becomes meaning-
less. Then, stretching before them,

a horizon with no other purpose than
the one they gave to it. In Mauve
distances shatter.

I don’t know anymore why | wanted

so much to point my fingers to a line
in the landscape. It will give me
nothing else but the illusion of arriving
somewhere.

John tells me things from the past.
The only things that still seem tangible
to him. He told me that he had turned
to air, that he had no substance, no
centre. His body was no more. Mauve:
a cannibal.
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Jim tells Mauve that where he is from,
shadows reveal presence. He says
that what indicates presence also
foretells the arrival of another. Mauve
makes him dizzy. There, where Mauve
starts living, Jim and John suddenly
fall apart. Their flesh no longer
remembers the wounds they had
invited on themselves. Their gazes
unfold in front of Mauve. Opening up
to them the darkest night; a landscape
with no perspective. What is to be
made of this, they ask each other.

John comes forward. He seeks to
discover the flipside of the world. He
persists in restoring the mirror-image
of his world, the familiarity of which

he has left behind. But in this environ-
ment that seems suddenly to come
alive, confusion takes precedence, he
loses his head.

In this haze that burns their lungs he
said to him: “l am breathing with you.
Mauve is in us.” At a time when every-
thing is in its infancy and duplicating,
Jim takes John at his word and without
knowing why breathes with him.

Mauve, within them, inhales and pro-
pels their bodies into the air thickened
by heat. Like the breath of a whale

she splinters them into thousands of
droplets over the sand peeks. Jim and
John; the rain of Mauve.
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Paul Maheke

“We were two and now a thousand.”
Jim is moved.

As if in suspension above the sand,
live their thousand bodies. Scattered,
dispersed, carried by the winds of
Mauve. Yellow and purple in turn, they
become the dunes. But also, the rain
and the horizon.

“Jim, Mauve is made of us, and from
us we give birth to other skies.”
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Uvod

Denisa Tomkova

Vystava Paula Mahekeho s nazvom Ty a ja predstavuje
osobito navrhnuté prostredie, v ktorom sa prelinaju tela

a priroda. Navstevnici*cky su pozvani*é, aby sa zamysleli
nad tym, ¢o je telo, a uvazovali o formach nasej vzajomnej
zavislosti od inych druhov, neludskych zivych bytosti a od
prirodného sveta okolo nas. Vystava je pozvankou odnaucit
sa a spochybnit zauzivané binarnosti a skiumat formovanie
naSich vztahov. Jen Kratochvil vo svojom kuratorskom texte
tvrdi, Ze toto nie je len dalSia queer vystava: ,Toto je protest.
So vSetkou politickou silou a potenciou, ktorti dokaze
sucasné umenie zhromazdit.”

Tato publikacia, ktora sprevadza vystavu Ty a ja v Kunsthalle
Bratislava, je Stvrtou v novej edi¢nej sérii, ktora prinasa
dalSie kritické diskurzivne myslenie v podobe eseji
medzinarodnych myslitelov*iek a spisovatelov*iek. Texty su
publikované dvojjazy€ne: v anglickom originali a prvykrat

aj v slovenskom preklade. Eseje v tejto publikacii kriticky
skumaiju vzajomnu zavislost medzi ludmi, neludskymi
Zivymi bytostami a ich prostredim.

Judith Butler vo svojej eseji ,Rodova politika a pravo
vystupovat* z knihy Notes Towards a Performative Theory
of Assembly vyznamne upozoriuje na neisté podmienky,
v ktorych ziju rodové a sexualne mensiny. Butler tvrdi, Ze:
sPrekarita’ oznacuje ten politicky vyvolany stav, v ktorom
urcité skupiny obyvatelstva trpia zlyhavajucimi socialnymi
a ekonomickymi podpornymi sietami viac ako iné a miera
toho, ako su vystavené zraneniam, nasiliu a smrti, je
celkom odlisna.” Pojem prekarita znamena zvysenu
zranitelnost a vystavenie nasiliu zo strany statu, ako aj
zlyhanie pri poskytovani ochrany. V eseji sa velmi zasadne
skiuma vztah medzi performativitou a prekaritou. Butler
skuma tedriu recovych aktov a tvrdi, Ze performativita

je spdsob pomenovania sily, ktorou jazyk uvadza do
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pohybu zmeny a subor u€inkov. Esej dérazne tvrdi, Zze
aspekty jazyka su velmi silné. V kontexte tejto vystavy, ako
aj nedavnych homofdébnych vrazd na Slovensku tato esej
velmi délezitym spésobom nabada k tomu, Ze si musime
neustale pripominat otazku, ktora je na mieste: ,Ktori ludia
sU povazovani za ludi? Ktori fudia su opravneni na uznanie
v ramci sféry vzhladu, a ktori nie?“ Butler sa zasadzuje za
vzajomnu zavislost a rovhakeé pravo na vystupovanie pre
vSetkych, vratane ochrany nasich vod, pody a prav zvierat.

Vzajomna zavislost a transformacia su tiez hlavnymi
témami knihy Emanuela Cocciu Metamorfézy. Dva vybrané
texty z jeho knihy naznacuiju, Ze vzajomna zavislost Zivych
bytosti nielenze meni prostredie inych druhov, ale meni aj
»osud inych druhov“. Coccia dokonca tvrdi, Ze ,intelekt nie
je vec, je to vztah. Neexistuje v nasom tele, ale vo vztahoch,
ktoré naSe telo nadvézuje s inymi telami. Ak rozum existuje
mimo tela, je to preto, Ze nie je monospecifickou vybavou
jednotlivcov: to, €o nazyvame rozumom, je vZdy spojenie
medzi Zivotom dvoch druhov.” Tento velmi délezity postreh
nas nabada k tomu, aby sme prehodnotili nielen fyzicku

a materialnu vzajomnu zavislost Zivych bytosti a ich
prostredia, ale aj ich metafyzicku a intelektualnu vzajomnu
zavislost spolu s nasim spoloénym vedomim a tvorbou
poznatkov. Vo svojej argumentacii v prospech metamorféz
Coccia argumentuje za mnohorakost foriem v zmysle
metamorfdzy, a nie v zmysle evolucie, €o znamen3, ,,.ze
kazda z tychto foriem ma rovnaku vahu, rovnaky vyznam,
rovnaku hodnotu.”

Publikacia uzatvara svoje teoretické prispevky esejou José
Estebana Mufioza ,Pocit utépie” z knihy Cruising Utopia,
ktora nielenze Ziada Citatelov*ky, aby prehodnotili myslienky
ako nadej a utdpia, ale tiez nas vyzyva, aby sme uvazovali

0 ,queer kritike z obnoveného a novo oziveného zmyslu
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pre socialne”. Muinozova esej je presvedcivym argumentom
pre seri6zne uvazovanie o utopii v akademickom prostredi,
pricom tvrdi, Ze ,socidlna tedria, ktora sa odvolava na
koncept utodpie, bola vzdy zranitelna voci obvineniam

z naivity, nepraktickosti alebo nedostato€nej prisnosti.” Tato
esej podporuje utépiu a queer myslenie, ktoré maju vplyv na
stic¢asnu politiku. Analyzujuc O’'Harovu basen ,Dat si s tebou
kolu“, Mufoz uvadza, Ze ,hoci basen jednoznacne hovori

o pritomnosti, je to pritomnost, ktora je dnes uz priamo
minulostou a vo svojej queer vztahovosti slubuje buducnost.”
Pri navrhovani novych potencialit, Mufioz vo svojej eseji tvrdi:
»~Queerovost je vzdelany spésob Strukturovania tuzby, ktory
nam umoznuje vidiet a citit za hranicami baziny pritomnosti.
Tu a teraz je vazenie.”

Poviedka Paula Mahekeho Lilava hodina sprevadza a dopiia
jeho vystaveny film Lila, Jim a John. Lilava hodina je pribeh

o formach vzajomnej zavislosti a metamorfozy ludskych

a neludskych Zivych bytosti. Paul Maheke v poviedke nad-
herne zachytava pocit nasej vzajomnej zavislosti v rozhovore
Jima a Johna: ,,Boli sme dvaja a teraz je nas tisic.“ Dalo by sa
to spojit s tvrdenim Judith Butler, Ze ,,byt Zivy vo svojom za-
klade znamena byt spojeny s tym, €o Zije nielen mimo mna,
ale aj mimo mdjho ¢lovecenstva, a Ziadne ja a ziadny ¢lovek
nemébze zit bez tohto spojenia s biologickou sietou Zivota,
ktora presahuje oblast ludského zvierata.”

Tato publikacia prehodnocuje nadej a nabada nas uvazovat
o formovani intelektu ako o vztahovom neindividualnom akte.
Nabada nas analyzovat vztah nasich tiel k inym telam, vplyv
jazyka na rodovu politiku, vzajomnu zavislost Zivych bytosti,
ktora ovplyvruje osud inych, a zaroven navrhuje nadej, utépiu
a nové potenciality. Publikacia, ktora sprevadza vystavu

Ty a ja, nas vyzyva k zamysleniu sa nad tenkou (ak vébec
nejakou) hranicou medzi tebou a mnou.
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Krajinou sa pohybuju dve postavy.
LenZe to mozno nie je krajina. Ich tela
sa dotykaju. Kolko ich vSak je?

Je tazké povedat, ¢o tvori telo. Su to
Lila, Jim a John. Rozpravaju sa a vietor
sa vznasa medzi ich konarmi a €echra
im viasy.

Kde je hranica medzi ludskym a nelud-
skym? Ci dokonca nie&im inym? Co
vobec nie je iné, pretoze existuje samo
osebe, bez toho, aby vnimalo inakost?

Prva vystava Paula Mahekeho na
Slovensku sa zameriava na témy
vzajomnej zavislosti. Maheke inscenu-
je okolnosti formulované fyzickou
pritomnostou predmetoy, tvaroy, linii,
foriem, zvukov, obrazov a predstav

¢i hlupych zvieracich figurok. VSetky
buduju rezonujuce napatie, vzajomne
na seba pdsobia a strhavaju pozornost
od jedného k druhému; vtahuju vas
dovnutra a naspat von. Ponukaju
utechu a zaroven okamzite prerusuju
vase nadeje. Na tejto vystave je zlozita
siet suvislosti a Ziadna z nich nie je
jednoducho taka alebo onaka, ziadna
Z nich neexistuje v ramci normalizo-
vanych binarnych vztahov. VSetky su
queer, ¢o mbéze znamenat ¢okolvek,
ato je prave to krasne.

Vystava Ty a ja predstavuje Mahekeho
film Lila, Jim a John (2021), pribeh

0 réznych interakciach medzi

tromi subjektmi. Pribeh zalozeny na
modernych mytoch, starych obavach
a uniku z nadc¢asovych utlakov. Hoci
sa prezentuje v priestore A Black Box,
s vlastnym oddelenym vstupom od
zvysSku vystavy, Lila, Jim a John ponuka
divakovi*Cke interpretacnu optiku, cez
ktoru méze vnimat zvySok pritomnych
diel.

Priestor A Hall, fungujuci ako ustredné
javisko v doslovnom aj prenesenom
zmysle, sa stava miestom zmeny

a transformacie, procesov viditelnych
aj neviditelnych. Séria rastlin rastie
podla vlastného tempa pod tymto
vysoko zdobenym svetlikom. Tvare

su zahalené, schodisko je pripravené,
svetla sa rozSiruju - replikuju

a steny do¢asne nadobudaju nové
identity. A pre kazdého je tu oblecenie,
nemusite sa obavat.

*kk

Séria Xenogenesis od Octavie Butler,
trilégia romanov vydana koncom
80.rokov, rozprava postapokalypticky
pribeh o vzkrieseni ludi rukami - alebo
skér chapadlami - iného, nekoneéne
vyvinutejSieho druhu, ktori pochadza

z hviezd. Oankali, ako sa tento druh
nazyva, sa pocas nespocetnych
tisicroCi naucili ovladat nielen
cestovanie vesmirom, ale nadobudli
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aj schopnost ovladat svoj vlastny, ako
aj cudzi geneticky kéd. Vsetko, Co ich
civilizacia vybudovala, Zije. Dokonca aj
ich gigantické vesmirne lode su zivé
organizmy, ktoré dokazu vo svojich
utrobach vytvarat nesmierne prirodné
bohatstvo. Dokazu sa transformovat
do prostredia, ktoré si Zelaju, alebo do
takého, ktoré si na poziadanie sami
vytvoria.

Aj ked o Lile v Paulovom pribehu
vela nevieme, moze to byt bytost
s podobne zazra¢nou podstatou.

Ale spat k Oankali.

Ked' ndjdu umierajuce zvysky ludstva
zni¢ené vojnou, tazobnou chamti-
vostou a klimatickou katastrofou, zach-
rania vsetkych prezivSich a privezu ich
na lode, aby ich preskumali a vyliecili,
¢o bolo poskodené. To, ¢o o fludoch
zistia - aby som pribeh vyrazne skratil
-, je podivuhodna, strasne fascinujuca
hnacia sila druhu, nieco, ¢o ich viedlo
k vSetkym ich uspechom, ako aj k ich
sebazni¢eniu. Anomaliu taku strasnu,
Ze to trva starocia skumania, kym

sa Oankali odhodlaju prebudit

prvého z uplne vylieGenych ludi. Tato
anomalia, tento vnutorny rozpor, ktory
vystrasil a zmiatol medzihviezdnych
cestovatelov*ky, obchodnikov*¢ky

s genetickymi informaciami, mocnych
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Oankali, spociva vtom, Ze hoci su
ludia inteligentnym druhom, funguju

v hierarchickych strukturach.

Teraz ste asi sklamani*é, vSak? Mozno
si myslite, Ze po takom slubnom
stupnovani je to antiklimax pribehu.
Hm... Napriek tomu sa na chvilu
zamyslite nad vSetkymi désledkami,
ktoré tu su.

Inteligencia a hierarchia.

Rozpor je taky silny, Ze pohana vSetok
takzvany pokrok, ktory vedie k pros-
triedkom na dosiahnutie sebazni¢enia
civilizacie.

Viete si predstavit nas Zivot bez hierar-
chie? Mozno namietnete: ,,Je nas prilis
vela na to, aby sme Zili bez vertikalneho
poriadku,” - a pravdepodobne mate
pravdu. Mozno je uz prilis neskoro.
Napriek tomu majte na paméti toto.
Inteligencia a hierarchia.

Oankali vysvetluju problém prezivSim
a ponukaju im rieSenie.

Bud' by nechali ludi napospas osudu,
aby obnovili svoje predchadzajuce
uspechy, ¢o by ich Casom opat
priviedlo do istej zahuby. Pretoze

to je jednoducho nesporne vich
povahe. Alebo by sa [udia a Oankali
stali jednym druhom; novou formou

Zivota s odstranenymi neduhmi,

s potencialom aj pripadnym zanikom
oboch druhov.

Nuz, viete si jasne predstavit, ako

by na takuto ponuku reagovala
sebadestruktivna, egocentricka rasa
plna sebastrednosti a myslienok na
osobné zlepSenie.

Nastastie v romane nie v3etci [udia
reagovali tak, ako by reagovali

v niektorych skuto¢nych situaciach. Je
dobré si ob¢as pripomenut, Ze exis-
tuje réznorodost v mysleni, vnimani
a kritickosti...

Spat k Paulovi.

To, ¢o Butler nazyva xenogenézou, by
sme v nasej - este nie medzihviezdnej
- realite mohli nazvat metamorfézou.
Proces metamorfézy by sme mohli
prirovnat k virusovej infekcii a zmene,
ktoru prinasa, ako tvrdi Emanuele
Coccia v sprievodnom texte tejto
publikacie. Vytvara novu imunitu, nové
medzidruhové vazby medzi telom
hostitela a akymikolvek virusovymi,
bakterialnymi alebo zvieracimi
navstevnikmi, zanechava za sebou
pévodné telo a prinasa jeho bohatsiu
verziu. Coccia hovori, Ze musime byt
velmi chori a nebat sa zomriet, aby
sme si mohli privlastnit vSetky vstupy
zvonka aj zvnutra. Takto sa formu-

luje buducnost, v nezastavitelnom
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tanci foriem zZivota a ich vzajomnych
interakcii.

Nejde vSak len o Zivot samotny, ale aj
0 spdsob zivota, kontext s nim spojeny
a diskurz, ktory sa pouZziva na jeho
rdmcovanie. Metamorféza je prechod.
Alebo mozno tak trochu pal€iva
potreba, nutkanie, tuzba po prechode.

Citujuc sudruzku Josephine
(stelesnenu Luce deLire) v texte ,Full
Queerocracy Now!: Pink Totaliterianism
and the Industrialization of Libidinal
Agriculture”: ,Je [prechod] to

tuzba dostat sa von, nie€o zasadne

a prostrednictvom tela zmenit. Kazdy
prechod je materialnym zasahom do
podmienok spolo¢enského usporiada-
nia, ako aj politickou oblastou, ktora
ho obklopuje. Kazda transformacia si
vyzaduje, aby sa socialne prostredie
transformujuceho tiez spolu-trans-
formovalo. Priatelia*ky, spolupra-
covnici*cky, rodiny, nepriatelia*ky su
vyzvani reagovat na prebiehajicu
premenu, ¢i uz ide o milenca*ky;,
ktory*a spochybnuje svoju sexualitu,
priatela*ky, ktory uvazuje o vlastnej
rodovej identite, nemesis, ktory
objavuje spolo¢nu re¢, a tak dale;j.

A tymto spésobom transformécia
nasilne kolektivizuje tuzbu smerom
von. Prechod znamena, ze vasa tuzba
sa rozsiruje do sveta. Ak sa zmenite vy,
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musia tak urobit aj vSetci okolo vas.”
Xenogenéza. Metamorfdza.
Transformacia. Priestor Paulovej
vystawy, tu, v Kunsthalle Bratislava, ta
zvlastne tvarovana miestnost - A Hall,
ako ju nazyvame, s €udne nepraktickou
vyskou stropu, cudzorodo zdobenym
streSnym oknom, zvlastne rozmiest-
nenymi technickymi prvkami kurenia,
vypinacoy, ovladacich panelov klima-
tizacie, mriezok, vetracich otvoroy,
schodoy, prasklin a Skvin od dazdovej
vody, ktoré sa rozlievaju nad hlavou;
ten priestor prechadza metamorfézou,
aby bol vhodnejsi na stretnutia réznych
druhov, pripraveny na prechod. Jeho
metamorféza je vSak len mentalnym
procesom tejto miestnosti - saly, ktora
by mohla byt takmer queer, vzhladom
na jej podivne Uzasnu vystrednu
bizarnost. Akoby ju architekt navrhol
ako nie€o, €o az neskér potrebuje najst
svoju identitu a zmysel existencie.

V hre su dva priestory.

Nas vystavny priestor. A Hall (ak
chcete, dajte jej lepsi, osobnejsi
nazov).

A ten v Paulovom filme, v narodnom
parku Orford Ness na pobrezi Suffolku
v Spojenom kralovstve; Lila.

Oba by mohli rozpravat svoje vlastné
pribehy; o neustalej zmene, o precho-
de. Oba sa pohybuiju v ¢ase na zaklade

interakcie s okolim, okolnostami
a kontextom. Nie je to ni¢ zvlastne,
vdychnut miestnosti Zivot.

*kk

Toto by mohla byt dalSia queer vystava.
Testovanie hranic konvenéného
vnhimania, dekonstrukcia binarnych
hodnét, nabadanie k odnauéeniu toho,
¢o bolo v nasich mozgoch zakédované
tak bolestivo diho. Mohlo by to byt
dalSie javisko, ktoré sprostredkuje
stretnutia Zivych tiel, bytosti, ich
myslienok a pocitov. Mohlo by to

byt cviCenie v pristupe k viditelnosti

a navigacii v nej. Viditelnosti mensiny,
ktora velmi ¢asto konci ako pasca.
Ako miesto nebezpecenstva, kde
musi nastupit mimikry, aby zostala
chranena.

Najma na mieste, ako je toto. Najma

v krajine, ako je tato. Na Slovensku,

na mieste so silnou histériou spojenia
medzi cirkvou a faSizmom. Slovensko
ako konzervativne, mizogynne,
homofébne miesto, kde prava na
vlastné telo nie su dané, ale brané,
obmedzované a diktované tymi, ktori
su pri moci. Slovensko ako miesto, kde
vysokopostaveni politici bud’ vyuzivaju
nasilie vo¢i mensinam ako zastavku
svojej volebnej kampane, alebo
zaberaju priestor, ktory im nepatri, na
Sirenie dalSich nenavistnych prejavov
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a pasivne agresivnych, zdanlivo
dobrosrdecnych tvrdeni o ochrane tzv.
tradi€nych hodnét heteronormativity.
Slovensko, miesto, kde si politické
strany do svojich oficialnych nazvov

a hesiel beru slova ako ,,rodina“, teda
utlacatel'ské nefeministické Struktury
patriarchalnej dominancie, okorenené
nabozenskym zapalom.

VSetko musi byt neustale vyjednavané
a nanovo prerokovavané. Tak ako

v oktobri tohto roku, ked' v uliciach
Bratislavy zomreli dvaja queer ludia,
Juraj a Matus, ktorych zastrelil krajne
pravicovo zradikalizovany chlapec.
Vyjednavané a nanovo prerokovavané
v kritickych okolnostiach. Nastastie, tu,
na Slovensku, este stale existuju ludia,
ktori sa dokazu postavit a bojovat proti
vSetkému tomu utlaku.

Toto nie je len dalSia queer vystava.
Toto je queer vystava v miestnom
dome umenia, ktora vam ponuka
neobmedzujuci priestor na vyjadrenie.
Toto nie je len dalSia queer vystava.
Je to protest. So vSetkou politickou
mocou a silou, ktoru méze sucasné
umenie zhromazdit.

Tato queer vystava, ako kazda queer
vystava, ktorui vam predstavujeme,

je oslavou rozmanitosti myslenia,
vyjadrovania, sexuality, tiel a ich miesta
na tomto svete.
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Prvotne som nazval*a povodny subor
prednasok na Bryn Mawr College

v roku 2011 Bodies in Alliance

(Tela v spolocenstve), a ten poskytol
zaklady pre tento text. Ukazalo sa,

Ze to bol nad€asovy nazov, hoci

v okamihu, ked som ho vymyslel*a,
som nemohol*a vediet, ako sa jeho
vyznam ¢asom rozohra, nadobudne
iny tvar a silu. Tak sme sa teda ocitli

v tomto akademickom prostredi, ked’
sa Vv Spojenych statoch a v niekolkych
dalSich krajinach schadzali ludia, aby
spochybnili rézne problémy vratane
despotickej viady a ekonomickej
nespravodlivosti, niekedy spochybnili
samotny kapitalizmus alebo niektoré
jeho sucasné formy. A inokedy, a moz-
no aj vtom istom Case, sa spolo¢ne
zhromazdovali na verejnosti, aby ich
bolo vidiet a pocut ako pluralitnu
politicku pritomnost a silu.

Tieto masove demonstracie mézeme
chapat ako kolektivne odmietnutie
socialne a ekonomicky vyvolanej neis-
toty. NavysSe, to, €o vidime, ked sa tela
zhromazduju v uliciach, na namestiach
alebo na inych verejnych miestach, je
uplatnenim - performativnym, dalo by
sa povedat - prava vystupovat, telesna
poziadavka na lepSie podmienky na
Zivot.

()

Slovensky preklad: Denisa Tomkova

Dostal*a som nasledujucu otazku:

Ako sa da prejst od tedrie rodovej
performativity k uvazovaniu o preka-
rizovanych zivotoch? Hoci sa niekedy
na tuto otazku hlada biograficka
odpoved, predsa len ide o teoreticku
otazku, aké je spojenie medzi tymito
dvoma koncepciami, ak nejaké

vobec existuje? Zda sa, Ze som sa
zaoberal*a queer tedriou a pravami
sexualnych a rodovych mensin, a teraz
piSem vSeobecnejsie o spdsoboch,
akymi vojna alebo iné spoloc¢enské
podmienky oznacuju urcité skupiny
obyvatel'stva za nenalezité smutku.

V knihe Gender Trouble (Problémy

s rodom) (1989) sa niekedy zdalo, ze
urcité Ciny, ktoré by jednotlivci mohli
vykonat, by mali alebo mohli mat
podvratny Uu¢inok na rodové normy.
Teraz sa zaoberam otazkou spojenec-
tiev medzi réznymi mensinami alebo
populaciami povazovanymi za postra-
datelné; konkrétnejSie ma zaujima, ako
modze prekarita - tento ustredny pojem
a v istom zmysle aj sprostredkujuci
pojem - fungovat alebo funguje ako
miesto spojenectva medzi skupinami
ludi, ktori inak nenachadzaju vela
spolo¢ného a medzi ktorymi

niekedy panuje dokonca podozrenie

a antagonizmus. Jeden politicky bod
pravdepodobne zostal takmer rovnaky,
aj ked sa moje vlastné zameranie
zmenilo, a to, Ze politika identity
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nedokaze poskytnut SirSiu koncepciu
toho, €o politicky znamena Zit spolu,
cez rozdiely, niekedy v spésoboch
nevybranej blizkosti. Najma ked' zZit
spolu, akokolvek tazké to moze byt,
zostava etickym a politickym imperati-
vom. Okrem toho sa sloboda CastejSie
uplatiuje spolu s ostatnymi, nie nevy-
hnutne jednotnym alebo konformnym
spésobom. Nepredpoklada presne ani
nevytvara kolektivnu identitu, ale subor
umoznujucich a dynamickych vztahoy,
ktoré zahrnaju podporu, spor, rozchod,
radost a solidaritu.

Aby sme pochopili tuto dynamiku,
navrhujem preskumat dve oblasti
tedrie, ktoré sa oznacuju skratkami
Lperformativita“ a ,prekarita“. Aby
sme nasledne navrhli spésoby, akymi
uvazovat o prave vystupovat ako

0 koaliénom ramci, ktory spaja rodové
a sexualne mensiny s prekarizovanymi
skupinami obyvatelstva vo vdeobec-
nosti. Performativita charakterizuje
predovsetkym tu vlastnost jazykovych
vyrokov, ktora v okamihu vyslovenia
vyroku spdsobuje, Ze sa nieco deje
alebo Ze sa nejaky jav uskuto¢nuje.
Za tento termin je zodpovedny

J.L. Austin, ale odvtedy uz presiel
mnohymi reviziami a zmenami, najma
v pracach Jacqua Derridu, Pierra
Bourdieua a Evy Kosofsky Sedgwick,
aby sme spomenuli aspon niektoré.*
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Vypoved uvadza do Zivota to, o ¢om
hovori (iloku¢na), alebo spésobuje, Ze
sa v dosledku vypovede stane subor
udalosti (perloku¢nad). Pre¢o by sa
fudia mali zaujimat o tuto pomerne
neznamu teodriu recovych aktov?

V prvom rade sa zd4, ze performativ-
nost je spésob, ako pomenovat silu,
ktoru ma jazyk na vyvolanie novej
situacie alebo na uvedenie suboru
ucinkov do pohybu. Nie nahodou

sa Bohu vSeobecne pripisuje prvy
performativny vyrok: ,Nech je svetlo,”
- a potom zrazu svetlo je. Alebo
prezidenti*ky, ktori*é vyhlasuju vojnu,
zvy€ajne naozaj pozoruju, Ze vojny sa
zhmotnuju ako vysledok ich vyhlase-
nia, rovnako ako sudcovia*kyne, ktori*é
vyhlasuju manzelstvo dvoch ludi,
zvyc€ajne tiez za spravnych pravnych
podmienok vytvaraju manzelské pary
ako vysledok ich vyrokov. Nejde len

o to, Ze jazyk pbsobi, ale Ze pésobi
mocne. Ako sa teda performativna
tedria reCovych aktov stava performa-
tivnou tedriou rodu? V prvom rade su
tu zvy€ajne lekari*ky, ktori*é vyhlasuju
placuce dieta za chlapca alebo dievca,
a aj ked'ich vyrok nie je pocut kvoli
hluku, kolénka, ktoru zaskrtnu, je urcite
Citatelna na pravnych dokumentoch,
ktoré sa registruju v State. Stavim

sa, ze vacSine z nas bolo pohlavie
urcené na zaklade toho, Ze niekto
zasSkrtol policko a poslal tlagivo, hoci

v niektorych pripadoch, najméa u oséb
s intersexualnym stavom, mohlo
zaskrtnutie policka chvilu trvat, alebo
sa zaSkrtnutie mohlo niekol'kokrat
vymazat, alebo sa list mohol oneskorit,
kym bol odoslany. V kazdom pripade
nepochybne doslo ku grafickej udalos-
ti, ktora inaugurovala pohlavie va¢sine
Z nas, alebo mozno niekto jednoducho
zvolal do vzduchu: ,je to chlapec” ale-
bo ,je to dievéa“ (hoci niekedy je toto
prvé zvolanie urcite otazkou: niekto,
kto sniva len o chlapcovi, méZe polozit
len jednu otazku: ,Je to chlapec?).
Alebo ak sme adoptovani, niekto, kto
sa rozhodne uvazovat o nasej adopcii,
musi zaSkrtnut preferenciu pohlavia
alebo musi suhlasit s tym, akého sme
pohlavia, skér nez méze pokracovat.

V istom zmysle vSetky tieto momenty
zostavaju diskurzivnymi momentmi

na zacCiatku nasho rodového Zivota.

A malokedy o naSom osude naozaj
rozhodoval jeden Clovek, predstavu
zvrchovanej moci s mimoriadnymi
jazykovymi pravomocami z velkej
Casti nahradil rozptylenejsSi a kom-
plikovanejsi subor diskurzivnych

a institucionalnych pravomoci.

Ak sa teda performativnost povazuje
za jazykovu, ako sa telesné akty
stavaju performativnymi? Tuto
otazku si musime polozit, aby sme
pochopili formovanie rodu, ale aj
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performativnost masovych demon-
Stracii. V pripade rodu tieto primarne
napisy a interpelacie prichadzaju

s oCakavaniami a predstavami inych,
ktoré nas ovplyvnuju spdésobom, ktory
je spociatku nekontrolovatelny: ide

0 psychosocialne vnucovanie a poma-
Ié vStepovanie noriem. Prichadzaju,
ked' ich sotva m6zeme ocakavat,
arazia si s nami cestu, ozivuju a Struk-
turuju nase viastné formy reakcie.
Takéto normy sa nam jednoducho
nevtlac¢aju, nedefinuju a neoznacuju
nas ako pasivnych prijemcov*kyne
kulturnej masinérie. Aj ony nas
Lprodukuju“, ale nie vtom zmysle, aby
nas priviedli k Zivotu, ani vtom zmysle,
aby striktne urc¢ovali, kym sme. Skoér
informuju o spdsoboch stelesfovania,
ktoré si Casom osvojime, a prave

tieto sposoby stelesnovania sa moézu
ukazat ako sposoby, ako tieto normy
spochybnit, dokonca sa s nimi rozist.

Jednym z prikladov, ako sa to deje
najzretelnejSie, je odmietanie
podmienok rodového zaradenia; toto
odmietanie mézeme stelesnit alebo
uskutoC€nit skor, nez vyjadrime svoje
nazory slovami. V skuto¢nosti mézeme
toto odmietnutie najprv spoznat ako
nenapadné odmietnutie prispdsobit
sa normam, ktoré su vyjadrené

v rodovom zaradeni. Hoci sme istym
spdsobom povinni*é reprodukovat
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normy pohlavia, policia, ktora dohliada
na dodrZanie tejto povinnosti, nie je vo
svojom dohliadani celkom dosledna.
A my sa ocitame v situacii, ked'
vybocujeme z urCenej cesty, robime to
Ciasto€ne v tme a rozmyslame, €i sme
sa pri nejakej prilezitosti zachovali ako
dievCa, alebo sa spravame dostatocne
ako diev€a, alebo Ci sa spravame
dostato€ne ako chlapec, alebo Ci je
chlapéenskost dobrym prikladom
chlapca, ktorym by sme mali byt,
alebo ¢i sme sa nejako netrafili a ocitli
sme sa bud’ stastne, alebo nie az tak
Stastne medzi zavedenymi katego-
riami pohlavia. Moznost chybajlcej
znacky je vzdy pritomna v stvarneni
rodu; v skuto€nosti rod mdze byt tym
stvarnenim, v ktorom je chybajuca
znacka urcujucim znakom. Kulturne
normy pohlavia maju idealny, ak nie
prizracny rozmer, a aj ked' sa prebu-
dzajuci sa ludia snazia tieto normy
opakovat a prispésobovat, urcite si
uvedomuiju pretrvavajucu priepast
medzi tymito idealmi, z ktorych mnohé
su vo vzajomnom rozpore - a nasimi
roznymi snahami o vtelenie, kde

sa stretava nase vlastné chapanie

s chapanim druhych. Ak sa k nam rod
najprv dostava ako norma niekoho
iného, tak v nas prebyva ako fantazia,
ktoru formuiju ini a zaroven je sucastou
nasho vlastného formovania.

Méj argument je aspon do istej miery
jednoduchy: prijimame pohlavie, ale
ono urcite nie je jednoducho zapisané
na nasich telach, akoby sme boli len
pasivnou tabul'kou, ktora musi mat
nejaké oznacenie. Ale to, Co sme
spoéiatku povinni*é robit, je napinat
pohlavie, ktoré nam bolo pridelené,

a to na nevedomej urovni zahrna, ze
nas formuje subor cudzich fantazii,
ktoré prenasaiju interpelacie rozneho
druhu. A hoci sa pohlavie opakovane
uzakonuje, toto uzakonovanie nie je
vzdy v sulade s ur¢itymi druhmi noriem
- acelkom iste nie je vzdy v presnom
sulade s normou. MézZe nastat
problém s deSifrovanim normy (méze
existovat niekol'ko protichodnych
poziadaviek, ktoré sprostredkuvaju,
aka verzia rodu sa ma dosiahnut

a akymi prostriedkami), ale moze
existovat aj ¢osi, o umoziuje
nedodrzanie normy. Hoci nas rodové
normy predchadzaju a pdsobia na nas
(to je jeden zmysel ich uzakonenia),
sme povinni*€ ich reprodukovat;,

a ked ich zacneme reprodukovat
(deje sa to nevedomky), vzdy sa mbze
nie¢o pokazit (a to je druhy zmysel ich
uzakonenia). A predsa sa v priebehu
tejto reprodukcie odhali nejaka slabina
normy, alebo zasiahne iny subor kul-
turnych konvencii, ktory vyvola zmatok
Ci konflikt v oblasti noriem, alebo
uprostred nasho uzakonenia zaéne
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prevladat ina tuzba a rozvinu sa formy
odporu, vznikne nie€o nove, a nemusi
to byt presne to, ¢o bolo planované.
Zjavny ciel rodovej interpelacie aj

v najranejsSich stadiach moze nakoniec
vyustit do realizacie uplne iného ciela.
Tento ,obrat” ciela sa deje uprostred
uzakonenia: zistujeme, Ze uskuto€nu-
jeme nieco iné, uskutoCnujeme seba
samych spdésobom, ktory sa nemusi
zhodovat s tym, €o pre nas zamyslali
ini.

Hoci existuju autoritativne diskurzy

o rode, napriklad: pravo, medicina

a psychiatria, a snazia sa zacat a udr-
Ziavat ludsky zivot v ramci diskrétnych
rodovych pojmoy, nie vZdy saim

dari obmedzit u€inky tych rodovych
diskurzoyv, ktoré uvadzaju do hry.
Okrem toho sa ukazuje, ze reprodukcia
rodovych noriem nie je mozna bez ich
telesného uzakonenia, a ked sa toto
pole noriem otvori, aj ked len doCasne,
vidime, Ze ozZivujuce ciele regulaéného
diskurzu (ked’ sa uzakoni telesne)
vyvolavaju désledky, ktoré sa nedaju
vzdy predvidat, a vytvaraju priestor pre
sposoby Zivota rodu, ktoré spochybriu-
ju prevladajuce normy uznania. Takto
mdbzZeme jasne vidiet vznik transro-
dovych, nebinarnych (genderqueer),
butch, femme a hyperbolickych alebo
disidentskych spdésobov muzskosti

a zenskosti, a dokonca aj zén
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rodového Zivota, ktoré su v rozpore
so vSetkymi takymito kategorickymi
rozliSeniami. Pred niekolkymi rokmi
som sa pokusil*a najst v rodovej
performativite formu neumyselného
konania, ktoré urcite nestoji mimo
celej kultury, moci a diskurzu, ale - ¢o
je dolezité, objavuje sa vramcijej
podmienok, jej nepredvidatelnych
odchylok, ustanovujucich kulturne
moznosti, ktoré matu zvrchované
ciele vSetkych tych institucionalnych
rezimov vratane rodi¢ovskych Struktur,
ktoré sa snazia vopred poznat a nor-
malizovat rod.

Takze v prvom rade povedat o rode, ze
je performativny, znamena povedat, ze
ide o urcity druh uzakonenia; ,vzhlad“
rodu sa ¢asto mylne povazuje za

znak jeho vnutornej alebo inherentnej
pravdy; rod je podnieteny zavaznymi
normami, ktoré vyZzaduju, aby sme

sa stali jednym alebo druhym po-
hlavim (zvy€ajne v prisne binarnom
ramci); reprodukcia rodu je teda vzdy
vyjednavanim s mocou; a hapokon,
neexistuje rod bez tejto reprodukcie
noriem, ktora v priebehu svojho
opakovaného uzakonenia riskuje
zruSenie alebo prerobenie noriem
neocakavanym spésobom, ¢im sa
otvara moznost pretvarania rodovej
reality podla novych linii. Politickou
aspiraciou tejto analyzy, mozno jej

normativnym cielom, je umoznit, aby
sa zivot rodovych a sexualnych mensin
stal moznejSim a zivotaschopnejsim,
aby tela, ktoré su rodovo nekonformné,
ako aj tie, ktoré sa prispésobuju az
prilis dobre (a za vysoku cenu), mohli
slobodnejsie dychat a pohybovat sa vo
verejnom a sukromnom priestore, ako
aj vo vSetkych tych zénach, ktoré tieto
dva priestory pretinaju a zamienaju.
Samozrejme, tedria rodovej performa-
tivity, ktoru som sformuloval*a, nikdy
nepredpisovala, ktoré z rodovych
performancii boli spravne alebo
subverzivnejSie, a ktoré boli nespravne
areakené, aj ked bolo jasné, ze
ocenujem prienik urcitych druhov
rodovych performancii do verejného
priestoru bez policajnej brutality,
obtazovania, kriminalizacie a patolo-
gizéacie. ISlo prave o to, aby sa uvolnilo
donucovacie pésobenie noriem na
rodovy Zivot - €o nie je to isté ako
prekonanie alebo zrusenie vSetkych
noriem - vysledkom by bol Zivot, ktory
by sa dal Zit lepSie. Tento posledny
nazor je normativny nie vtom zmysle,
Ze by bol formou normality, ale len

v tom zmysle, Ze predstavuje pohlad
na svet, aky by mal byt. Svet, aky by
mal byt, by mal skutoéne chranit
narusenie normality a poskytovat
podporu a potvrdenie tym, ktori sa
tohto narusenia dopustaju.

Mozno je z tohto zrejmé, ako v tomto
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zakazdym hrala ulohu prekarita, kedze
rodova performativita bola takpove-
diac tedriou a praxou a stavala sa proti
nezivotnym podmienkam, v ktorych
Ziju rodové a sexualne mensiny

(a niekedy aj tie rodové vacsiny, ktoré
Lpresli“/ ,passed” [od slova passing
(socioldgia): schopnost ¢loveka byt
povazovany za ¢lena skupiny identity
(rasova identita, etnicka prislusnost,
kasta, spoloCenska trieda, sexualna
orientacia, pohlavie, nabozenstvo, vek
a/ alebo zdravotné postihnutie), ktoré
sa Casto liSi od jeho vlastného statusu:
pozn. prekl.] ako normativne za velmi
vysoku psychicku a somaticku cenu).
,Prekarita“ oznacuje ten politicky
vyvolany stav, v ktorom urcité skupiny
obyvatel'stva trpia zlyhavajucimi
socialnymi a ekonomickymi podpor-
nymi sietami viac ako iné a miera
toho, ako su vystavené zraneniam,
nasiliu a smrti, je celkom odliSna. Ako
som uz spominal*a, prekarita je teda
diferencovana distribucia neistoty.
Populacie, ktoré su tymto vplyvom
vystavené viac, trpia zvySenym rizikom
chordb, chudoby, hladu, vysidlenia

a zranitelnosti vo€i nasiliu bez
primeranej ochrany alebo napravy.
Prekarita charakterizuje aj tento
politicky vyvolany stav maximalizo-
vanej zranitelnosti a obyvatelstva
vystaveného svojvolnému stathemu
nasiliu, poulicnému alebo domacemu
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nasiliu alebo inym formam, ktoré ne-
boli uzakonené statmi, alebo pre ktoré
sldne nastroje Statov neposkytuju
dostato¢nu ochranu alebo napravu.
Takze pouzivanim pojmu prekarita
mdzZeme mat na mysli obyvatelstvo,
ktoré hladuje alebo je blizko hlado-
moru, obyvatel'stvo, ktorému zdroje
potravin jeden den prichadzaju, ale
na druhy den nie, alebo su starostlivo
davkované - ako to vidime, ked' stat
Izrael rozhoduje o tom, kol'ko potravin
potrebuju Palestin€¢ania v Gaze na
prezitie - alebo nespocetné mnozstvo
inych globalnych prikladoyv, ked' je
byvanie ohrozené alebo stratené.
Mohli by sme hovorit aj o transrodo-
vych sexualnych pracovnikoch*¢kach,
ktori*é sa musia branit proti
pouliénému nasiliu a policajnému
obtazovaniu. Niekedy ide o tie isté
skupiny a niekedy o iné. Ale ked' su
sucastou tej istej populacie, spaja

ich to, ako nahle alebo dlhotrvajuco
podliehaju prekarite, aj ked' si toto
puto nechcu priznat.

Takto je zrejme ocCividné, Zze prekarita
sa priamo spaja s rodovymi normami,
pretoze vieme, Ze ti, ktori neziju svoj
rod sebe prijatelnym spésobom,

su vystaveni*é zvySenému riziku
obtazovania, patologizacie a nasilia.
Rodové normy suvisia s tym, ako

a akym sposobom mézeme vo

verejnom priestore objavovat, ako

a akym spdsobom sa rozliSuje verejné
a sukromné a ako sa toto rozliSovanie
inStrumentalizuje v sluzbach sexu-
alnej politiky. Otazkou, koho mozno
kriminalizovat na zaklade verejného
vystupovania, mam na mysli, kto bude
povazovany za zlo€inca a uvadzany
ako zloc€inec (Co nie je vzdy to isté

ako byt oznaceny za zlo¢inca podla
pravneho kédexu, ktory diskriminuje
prejavy urcitych rodovych noriem
alebo uréitych sexualnych praktik);

kto nebude chraneny zakonom alebo,
presnejsie, policiou, na ulici, v praci
alebo doma - v pravnych kédexoch
alebo nabozenskych instituciach? Kto
sa stane objektom policajného nasilia?
Cie Ziadosti 0 odskodnenie budu
odmietnuté a kto bude stigmatizovany
a zbaveny prav vtom istom €ase, ked'
sa stane objektom fascinacie a spot-
rebitel'ského poteSenia? Kto bude
mat zdravotné vyhody pred zakonom?
Cie intimne a pribuzenské vztahy
zakon uzna a ktoré naopak bude
kriminalizovat? Alebo kto sa ocitne
kvoli presunu o patnast kilometrov
novym subjektom prav ¢i zloincom?
Pravne postavenie mnohych vztahov
(manzelskych, rodi¢ovskych) sa dost
radikalne meni v zavislosti od toho,
pod aku jurisdikciu ¢lovek patri, Ci je
sud nabozZensky, alebo svetsky a Ci sa
nahodou napatie medzi konkurujucimi
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si pravnymi kédexmi nevyriesi vo chvili,
ked' sa Clovek objavi v danej situacii.

Otazka uznania je délezita, pretoze
ak hovorime, Ze si myslime, Ze vSetky
ludské subjekty si zasluzia rovnaké
uznanie, predpokladame, Ze vsetky
ludské subjekty su rovnako rozpozna-
telné. Ale ¢o ak ista vysoko regulo-
vana oblast nepripusta kazdého, ale
vyZaduje si zony, v ktorych sa o€akava,
Ze mnohi*é sa tam nebudu objavovat
alebo im to bude zakonom zakazané?
Preco je toto pole regulované tak, ze
len ur¢ité druhy bytosti sa mézu ob-
javit ako rozpoznatelné subjekty a iné
nie? Povinna poziadavka vystupovat
takym a nie onakym spésobom totiz
funguje ako predpoklad, Ze sa niekto
moéze vébec objavit. A to znamen3,

Ze stelesnenie normy alebo noriem,
na zaklade ktorych Clovek ziskava
status rozpoznatelného, je spdsobom
ratifikacie a reprodukcie urcitych no-
riem rozpoznavania oproti inym, a tak
obmedzuje pole rozpoznatelného.

To je urcite jedna z otazok, ktoru si
kladu hnutia za prava zvierat, a sice
preco sa uznavaju len ludské subjekty
anie iné zivé, ,neludské“ bytosti?
Nevybera si akt, ktorym ludia dosahuju
uznanie, implicitne len tie €rty ¢lo-
veka, ktoré by sa dali argumentacne
oddelit od zvysku zivoc¢iSneho zivota?
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Namyslenost tejto formy uznavania

sa zaklada sama na sebe, pretoze sa
mozeme pytat, i by bol takyto vyrazne
fudsky tvor skuto¢ne rozpoznatelny,
keby bol nejakym spésobom oddeleny
od svojej zivo€isSnej existencie. Ako by
vyzeral? Tato otazka suvisi s dalSou
otazkou a zaroven ju spochybnuje:
Ktori ludia su povazovani za ludi? Ktori
fudia su opravneni na uznanie v ramci
sféry vzhladu, a ktori nie? Aké rasové
normy napriklad funguju na rozliso-
vanie medzi tymi, ktorych mézeme
uznat za ludi, a tymi, ktorych nie?
Tieto otazky su o to dolezitejsie, ze
historicky zakorenené formy rasizmu
sa opieraju o bestialne konstrukcie
¢ernosstva. Samotny fakt, Ze sa
mozeme pytat, ktori ludia su povazo-
vani za ludi a ktori nie, znamen4, ze
existuje odliSné pole ¢loveka, ktoré
zostava podla dominantnych noriem
nerozpoznatelné, ale ktoré je zjavne
rozpoznatelné v ramci epistemického
pola otvoreného kontrahegemonickymi
formami poznania. Na jednej strane
ide o jasny rozpor: jedna skupina ludi
je uznavana ako ludska a ina skupina
fudi - tych, ktori su tiez ludski - nie je
uznavana ako ludska. Mozno ten, kto
piSe takuto vetu, vidi, Ze obe skupiny
su rovnako ludské, a ina skupina nie je.
Ta druha skupina sa stale drzi istého
kritéria, Co predstavuje Cloveka, aj ked'
to nie je kritérium, ktoré sa explicitne

tematizovalo. Ak chce tato druha
skupina argumentovat v prospech
svojej verzie ludského, dostane

sa do uzkych, pretoze tvrdenie, ze
jedna skupina je ludska, dokonca
paradigmaticky ludska, ma zaviest
kritérium, podla ktorého mozno
posudzovat kazdého, kto sa zda byt
ludsky. Takémuto kritériu sa vSak
nepodari zabezpedit si konsenzus,
ktory si vyzaduje, aby sa stal pravdi-
vym. Toto kritérium predpoklada sféru
neludského €loveka a zavisi od toho,
Ci sa bude odliSovat od paradigmy
Cloveka, ktoru sa snazi obhajovat.
Takyto spésob myslenia, samozrejme,
privadza ludi do Sialenstva, a to sa
ukazuje ako spravne. Clovek musi
pouzivat rozumny jazyk nespravnym
spésobom, a dokonca sa dopustat
logickych chyb prave preto, aby
poukazal na tuto prasklinu vyvolanu
normami uznania, ktoré neustale
rozliSuju medzi tymi, ktori by mali byt
uznani, a tymi, ktori uznani byt nemaiju.
Dostavame sa do krutych a kuriéznych
rozpakov: Clovek, ktory nie je uznany
za Cloveka, nie je ¢lovekom, a preto by
sme o hom nemali hovorit, akoby nim
bol. MéZeme to povazovat za kluc¢ovu
formulaciu explicitného rasizmu, ktory
prejavuje svoju rozporuplnost, aj ked’
zavadza svoju normu. Rovnako ako
musime chapat, Ze normy rodu su
sprostredkované prostrednictvom
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psychosocialnych fantazii, ktoré nie su
prvoplanové, mézeme vidiet, Ze normy
Cloveka su formované spdsobmi moci,
ktoré sa snazia normalizovat urcité
verzie Cloveka oproti inym, a to bud’
rozliSovanim medzi ludmi, alebo rozsi-
rovanim pola ,,ne-ludi“ podla vlastnej
vOle. Pytat sa, ako sa tieto normy
zavadzaju a normalizuju, je zaCiatkom
procesu, ako nepovazovat normu za
samozrejmost, ako sa nepytat, ako

sa zaviedla a uzakonila a na ¢i ukor.
Pre tych, ktori*é su vymazani*é alebo
ponizZeni*é prostrednictvom normy,
ocakavajuc, Ze ju budu stelesnovat,

sa boj stava bojom o rozpoznatelnost,
verejnym naliehanim na existenciu

a délezitost. Preto len prostrednictvom
kritického pristupu k normam uznania
moézZeme zacat odstrafovat tie zliomy-
selnejSie formy logiky, ktoré podporuju
formy rasizmu a antropocentrizmu.

A len prostrednictvom naliehavej
formy vystupovania, ktora presne
urcuje, kedy a kde sme vymazani,

sa sféra nasho vystupovania lame

a otvara novym spbésobom.

Kriticka tedria tohto druhu sa neustale
stretdva s mnozstvom jazykovych
problémov. Ako nazyvame tych,

ktori sa v hegemonickom diskurze
neobjavuju a nemo62zu objavovat ako
»Subjekty“? Jednou zo zrejmych
odpovedi je polozit otazku: Ako sa
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ti vylu€eni nazyvaju sami? Ako sa
nazyvaju, prostrednictvom akych
konvencii a s akym uc¢inkom na
dominantné diskurzy, ktoré funguju
prostrednictvom zauzivanych lo-
gickych schém? Hoci rod nemdze
fungovat ako paradigma pre vietky
formy existencie, ktoré bojuju proti
normativnej konstrukcii Cloveka, moze
nam ponuknut vychodisko pre
uvazovanie o moci, vplyve a odpore.
Ak pripustime, Ze existuju sexualne
a rodové normy, ktoré podmienuju,
kto bude rozpoznatelny a ,Citatelny“
a kto nie, mézeme zacat chapat, ako
sa ,necitatelni“ moézu formovat ako
skupina, ktora vyvija formy, ako sa
stat Citatelnymi pre druhych, ako su
vystaveni diferencovanym formam
prezivaného rodového nasilia a ako sa
toto spolo¢né vystavenie moze stat
zakladom pre odpor.

(...)

Kritické uvazovanie o tom, ako

sa konstruuje a udrziava norma
ludského, si vyZzaduje, aby sme zaujali
poziciu mimo jej podmienok, a to
nielen v ramci medzi neludského
alebo dokonca ,protiludského*, ale
skér v podobe socialnosti a vzajomnej
zavislosti, ktora sa neda redukovat na
fudské formy Zivota a ktoru nemozno
primerane riesit ziadnou zavaznou
definiciou ludskej prirodzenosti alebo

ludského individua. Hovorit o tom,

¢o je Zivé v ludskom Zivote, znamena
uz teraz pripustit, ze ludské spdsoby
Zivota su spaté s neludskymi sp6-
sobmi zZivota. Spojenie s neludskym
Zivotom je skuto€ne nevyhnutné pre
to, o nazyvame ludskym zivotom.
Hegelovsky povedané: ak ludskeé
neméze byt ludskym bez neludského,
potom neludské je nielen nevyhnutné
pre ludské, ale nachadza sa ako pod-
stata ludského. To je jeden z dévodoy,
preco su rasisti tak beznadejne zavisli
od vlastnej nenavisti voci tym, ktorych
ludskost su napokon bezmocni
popriet.

Nejde o to, aby sme jednoducho
obratili vztahy tak, ze sa vsetci
zhromazdime pod vlajkou neludského
[nonhuman] alebo nehumanneho
[inhuman]. A uz vébec nie prijat
status vylu¢enych ako , holého zivota“
[z angl. originalu bare life, konceptu
Giorgia Agambena: pozn. prekl.] bez
schopnosti zhromazZdovat sa alebo
klast odpor. Zacneme mozno skoér
tym, Ze tento len zdanlivy paradox
budeme mat na pamati spolu v novom
mysleni ,fludského Zivota“, v ktorom

sa jeho zlozky, ,Clovek” a ,zivot®,

nikdy uplne nezhoduju. Inymi slovami,
budeme sa musiet drzat tohto

pojmu, hoci sa ako pojem bude obc¢as
snazit obsiahnut dva pojmy, ktoré sa
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navzajom odpudzuju, alebo pésobia
odliSnym smerom. Ludsky Zivot nikdy
nie je celok zivota, nikdy nemoze
pomenovat vietky Zivotné procesy, od
ktorych zavisi, formy zivota, ktoré nas
presahuju.

Predpokladam, ze spdsoby, ako vy-
jadrit a ukazat urcité formy vzajomnej
zavislosti, maju Sancu zmenit samotné
pole vyskytu. Z etického hladiska

musi existovat spdsob, ako najst

a vytvorit subor vazieb a spojenectiey,
prepojit vzajomnu zavislost s prin-
cipom rovnakej hodnoty a urobit to
spbésobom, ktory sa postavi proti tym
silam, ktoré diferencovane prideluju
rozpoznatelnost, alebo ktory narusa jej
samozrejmé fungovanie. Ked' sa totiz
Zivot chape ako rovnako hodnotny

a zaroven vzajomne zavisly, vyplyvaju

z toho urcité etické konceptualizacie.
V knihe Frames of War (Ramce vojny)
som naznacil*a, Ze aj ked mgj Zivot

nie je priamo zni€eny vo vojne, nie€o

z mojho Zivota je vo vojne zni¢ené, ked’
sU vo vojne zni¢ené iné zivoty a zivotné
procesy.? Ako to funguje? KedZe iné zi-
voty, chapané ako sucast Zivota, ktory
ma presahuje, su podmienkou toho,
kto som, mgj zZivot si nemoze robit vy-
luény narok na Zivot a mdj vlastny Zivot
nie je kazdym inym Zivotom a ani nim
nemaoze byt. Inymi slovami, byt Zivy vo
svojom zaklade znamena byt spojeny
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s tym, €o Zije nielen mimo mna, ale aj
mimo méjho ¢lovecenstva, a Ziadne ja
a ziadny ¢lovek nemoéze zit bez tohto
spojenia s biologickou sietou Zivota,
ktora presahuje oblast [udského
zvierata. Ni¢enie hodnotného vybu-
dovaného prostredia a udrziavajucej
infrastruktury je ni¢enim toho, ¢o by

v idealnom pripade malo organizovat
a udrziavat zivot spédsobom, ktory

je vhodny na zivot. TeCuca voda by
bola déraznym prikladom. To je jeden
z dévodoy, prec€o sa v odpore proti
vojne Clovek stavia nielen proti ni¢eniu
inych ludskych Zivotov (hoci sa stavia),
ale aj proti otravovaniu Zivotného
prostredia a vSeobecnejSiemu utoku
na zZivy svet. Nejde len o to, Ze €lovek
kvoli vzajomnej zavislosti nemoze
prezit na toxickej pode, ale aj o to,

Ze Clovek, ktory znecistuje pédu,
podkopava vyhliadky na viastny Zivot
v spoloénom svete, kde su ,vlastné“
vyhliadky na Zivot nevyhnutne spojené
s vyhliadkami vSetkych ostatnych.

AZ v kontexte Zivého sveta sa €lovek
stava ¢innou bytostou, ktorej zavislost
od inych a od zivych procesov dava
vzniknut samotnej schopnosti konat.
Zivot a konanie su spojené takym spo-
sobom, Ze podmienky, ktoré kazdému
umoznuju zit, su sucastou samotného
predmetu politickej reflexie a konania.
Eticka otazka ,,Ako mam zit?“ alebo

dokonca politicka otazka ,Ako mame
zit spolu?“ zavisi od organizacie zivota,
ktora umoznuje zmysluplne sa tymito
otazkami zaoberat. TakzZe otazka, ¢o je
pre zivot vhodné, predchadza otazke,
aky zivot by som mohol*a Zit, ¢o
znamena, ze to, ¢o niektori nazyvaju
biopolitikou, podmienuje normativne
otazky, ktoré si kladieme o Zivote.

Povazujem to za dolezitu kriticku
odpoved politickym filozofom*kam,
ako je Hannah Arendt, ktora v knihe
The Human Condition (Stav ¢loveka)
celkom dorazne odliSuje sikromnu
sféru ako sféru zavislosti a ne€innosti
od verejnej sféry ako sféry nezavis-
Iého konania. Ako mame premyslat

o prechode zo sukromnej do verejnej
sféry? A zanechava niekto z nas sféru
zavislosti ,za sebou”, aj ked' vystu-
puje ako samostatny aktér v ramci
etablovanych verejnych sfér? Ak je
konanie definované ako nezavislé, co
znamena zasadny rozdiel od zavislosti,
potom je naSe sebapochopenie ako
aktérov podmienené tym, Zze odmietne
Zivé a vzajomne zavislé vztahy, od
ktorych zavisi nas zZivot. Ak sme
politicki*é aktéri*ky, ktori*é sa usiluju
o stanovenie dbélezitosti ekoldgie,
politiky domacnosti, zdravotnej
starostlivosti, byvania, globalnej
potravinovej politiky a demilitarizacie,
potom sa zda, Ze predstava ludského

ol

a stvoreného zivota, ktora podporuje
nase usilie, bude taka, ktora prekonava
rozkol medzi konanim a vzajomnou
zavislostou. Len ako stvorenia,

ktoré uznavaju podmienky vzajomnej
zavislosti, ktoré zabezpecuju nase
pretrvavanie a rozkvet, moze ktokolvek
z nas bojovat za realizaciu niektorého
z tychto délezitych politickych cielov

v ¢asoch, v ktorych sa samotné
socialne podmienky existencie dostali
pod ekonomicky a politicky utok.

Désledky pre politicku performa-
tivitu sa zdaju ako ddlezité. Ak
performativita implikuje vplyv, aké su
potom zZivotné a socialne podmienky
vplyvu? Nemdze to byt tak, ze vplyv

je Specifickou silou reci a Ze reCovy
akt je modelom politického konania.
Tento arendtovsky predpoklad z The
Human Condition predpoklada, ze
telo nevstupuje do reCového aktu

a Ze reCovy akt sa chape ako spbésob
myslenia a usudzovania. Verejna sféra,
v ktorej sa reCovy akt kvalifikuje ako
paradigmatické politické konanie, je
podla nej uz oddelena od sukromnej
sféry, domény Zien, otrokov, deti
atych, ktori su prilis stari alebo chori,
aby mohli pracovat. V istom zmysle
sa vSetky tieto skupiny obyvatel'stva
spdjaju s telesnou formou existencie,
ktora sa vyznacuje ,pominutelnostou”
svojej prace a je v protiklade k pravym
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¢inom, medzi ktoré patri tvorba
kulturnych diel a reCovy akt. Implicitné
rozliSovanie medzi telom a myslou

v knihe The Human Condition uz
nejaky €as puta kriticku pozornost
feministickych teoreticiek.® Je
priznacné, ze tento pohlad na cudzie,
nekvalifikované, feminizované telo,
ktoré patri do sukromnej sféry, je
podmienkou moznosti hovoriaceho
muzského ob¢ana (ktorého prav-
depodobne niekto zZivi a niekde mu
poskytuje pristresie a o jeho vyzivu

a pristresSie sa pravidelne stara to €i
ono znevyhodnené obyvatel'stvo).

(...)

Vo svojej predchadzajucej praci som
sa zaujimal*a o to, ako viaceré diskurzy
o rode akoby vytvarali a Sirili urcité
idealy rodu, pricom tieto idealy kreo-
vali, ale povazovali ich za prirodzené
podstaty alebo vnutorné pravdy, ktoré
sa nasledne v tychto idealoch vyjad-
rovali. Takze u€inok diskurzu - vtomto
pripade subor rodovych idealov - bol
vSeobecne nespravne chapany ako
vnutorna pri€ina tuzby a spravania
Cloveka, ako zakladna realita, ktora sa
prejavovala v jeho gestach a €inoch.
Tato vnutorna pric¢ina alebo zakladna
realita nielenZe nahradzala spolo-
¢ensku normu, ale i¢éinne maskovala
a ulah¢ovala fungovanie tejto normy.
Formulacia, Ze ,rod je performativny*,

podnietila dve celkom protichodné
interpretacie: prva bola, ze si svoje
pohlavie radikalne vyberame; druha,
Ze sme uplne determinovani rodovymi
normami. Tieto divoko sa rozchadza-
juce odpovede znamenali, Ze nieCo
nebolo celkom artikulované a pocho-
pené v suvislosti s dvojitym rozmerom
akéhokolvek opisu performativity. Ak
totiz jazyk na nas posobi skor, ako
zacneme konat, a pokracuje v p6-
sobeni v kazdom okamihu, v ktorom
koname, potom musime o rodovej
performativite uvazovat najprv ako

o ,rodovom priradeni“ - o vSetkych
tych spésoboch, ktorymi sme akoby
pomenovani a rodovo uréeni predtym,
nez pochopime ¢okolvek o tom,

ako na nas rodové normy pdsobia

a formuju nas, a predtym, nez sme
schopni reprodukovat tieto normy
spésobom, ktory si méZeme vybrat.
Volba v skuto¢nosti prichadza v tomto
procese performativity neskoro.

A potom v sulade s Eve Kosofsky
Sedgwick musime pochopit, ako méze
déjst a dochadza k odchylkam od
tychto noriem, ¢o naznacuje, Ze v jadre
rodovej performativity je osi queer -
queerovost, ktora sa az tak velmi nelisi
od iterability v Derridovom vyklade
reCového aktu ako citacie.

Predpokladajme teda, ze performati-
vita opisuje procesy pésobenia, ako
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aj podmienky a moznosti pésobenia,
a Ze bez oboch tychto dimenzii
nemézeme pochopit jej fungovanie.
To, Ze normy na nas pdsobia, zna-
mena3, Zze sme od zaciatku nachylni*é
k ich vplyvu, zranitelni*é voc¢i istému
pomenovaniu. A to registrujeme na
urovni, ktora predchadza akejkolvek
moznosti vole. Chapanie rodového
priradovania musi zaujat toto pole
nevélovej vnimavosti, vnimavosti

a zranitelnosti, spésob vystavenia sa
jazyku pred akoukolvek moznostou
utvorenia alebo uskuto¢nenia reco-
vého aktu. Takéto normy si vyZaduju

a zaroven zavadzaju urcité formy
telesnej zranitelnosti, bez ktorych

by ich fungovanie nebolo myslitelné.
Preto mézeme opisovat a opisujeme
mocnu citaénu silu rodovych noriem,
ako ich zavadzaju a uplatfiuju lekarske,
pravne a psychiatrické institucie,

a namietat proti ich vplyvu na formo-
vanie a chapanie rodu v patologickom
alebo kriminalnom zmysle. A predsa
prave tato oblast vnimavosti, tento
stav postihnutia, je zaroven miestom,
kde sa mbze stat nieCo queer, kde

sa nhorma odmieta alebo reviduje,
alebo kde sa zacinaju nové formu-
lacie rodu. Prave preto, Ze sa v tejto
oblasti ,,postihnutia“ méze stat nieCo
neumyselné a neocakavané, méze sa
rod objavit sposobom, ktory narusa
mechanické vzorce opakovania alebo
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sa od nich odklana, rezignuje a nie-
kedy celkom dérazne pretrhava tieto
citacné retaze rodovej normativity,
¢im vytvara priestor pre nové formy
rodového Zivota.

Rodova performativita necharakte-
rizuje len to, Co robime, ale aj to, ako
nas diskurz a institucionalna moc
ovplyvhuju, obmedzuju a posuvaju vo
vztahu k tomu, ¢o nazyvame svojim
w~lastnym“ konanim. Aby sme pocho-
pili, Ze mena, ktorymi nas nazyvaju, su
pre performativitu rovnako délezité,
ako mena, ktorymi nazyvame sami
seba, musime identifikovat konvencie,
ktoré funguiju v Sirokej Skale stratégii
priradovania rodu. Potom mézeme
vidiet, ako reCovy akt ovplyvnuje a nas
ozZivuje stelesnenym spésobom - pole
vnimavosti a afektov je uz zalezitostou
urcitej telesnej registracie. Vtelenie,
ktoré implikuje rod aj performancia,

je totiz zavislé od institucionalnych
Struktur a SirSich socialnych svetov.
Nemdzeme hovorit o tele bez toho,
aby sme vedeli, ¢o toto telo podporuje
a aky je jeho vztah k tejto podpore Ci
jej nedostatku. Tymto spésobom je
telo menej entitou ako Zivym stuborom
vztahov; telo nemozno uplne oddelit
od infrastrukturnych a environmental-

nych podmienok jeho zZivota a konania.

Jeho konanie je vzdy podmienené
konanim, ¢o je jeden zo zmyslov

historického charakteru tela. Okrem
toho zavislost ¢loveka a inych tvorov
od infrastrukturnej podpory odhaluje
Specificku zranitelnost, ktorou trpime
vtedy, ked' nemame podporu, ked sa
tieto infrastrukturne podmienky za¢nu
rozkladat alebo ked' sa ocitneme
radikalne bez podpory v podmienkach
neistoty. Konanie v mene tejto pod-
pory bez tejto podpory je paradoxom
pluralitného performativneho konania
v podmienkach prekarity.*
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Metamorfozy

Uryvok z anglického prekladu knihy Metamorphoses od Emanuela Cocciu, ktory vysiel vo vydavatelstve
Polity Press v roku 2021 a pévodne bol publikovany vo franctzstine: Emanuele Cocciu. 2020.

Emanuele Coccia

FORMY V NAS

Bolo to davno pred érou socialnych
sieti. Fotografie seba samého*ej boli
zriedkaveé; chranili vzacne okamihy
pred zabudnutim, absorbovali do seba
farbu a svetlo zZivota, ktory stelesnovali.
Uchovavali sa vo velkych, viazanych
albumoch s bielymi strankami, ktoré
sa len zriedkavo listovali a eSte
zriedkavejSie ukazovali inym - akoby
to boli posvatné zvazky, ktoré sa

mohli odhalit len zasvatenym. Tieto
albumy zvyCajne neobsahovali Ziadny
text, ale predpokladali dihy ustny
vyklad. Ponorit sa do ich stranok totiz
znamenalo zakazdym znovuobjavit
ddkazy o minulosti, na ktoru by ¢lovek
najradsej zabudol.

Na tychto strankach mal zivot podobu
dlhého sprievodu autonémnych siluet
oddelenych velkymi aureolami tmy.
Napriek odliSnostiam foriem nebolo
tazké rozpoznat seba samého*mu

v tomto zvlastnom sprievode exuvii

z nasSej minulosti. A predsa tento sled
postay, pripravenych povedat ,ja“

na nasom mieste, sprevadzalo isté
roz¢ulenie. Album, ktory zdanlivo zotrel
vSetky Casoveé rozdiely, akoby vys-
tavoval tieto obrazy ako na polyptychu
velkej rozvetvenej rodiny: s podivhym
disociativnym u€inkom ich premenil
na takmer identické dvojcata, ktoré

Métamorphoses. Editions Rivages, Pariz.
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akoby viedli paralelné Zivoty. Takze
nasa existencia sa zacala javit ako
titanska snaha prejst z jedného zivota
do druhého, z jednej formy do druhej -
cesta reinkarnacie cez tela a situacie,
ktoré su si navzajom vzdialené ako
Svab od ludského tela Gregora Samsu.
Ale inokedy kuzlo pésobilo opaénym
smerom: listovat albumom znamenalo
zazit opojenie z dokonalej rovhocen-
nosti medzi najodliSnejSimi formami.
Bez toho, aby sme boli tplne iden-
ticki*€, sa naSe sucasné ja ukazalo ako
presne to isté, ako ked sme boli iba
meter vysoki*é a sotva sme dokazali
vykuknut nad stebla v kukuri€¢nom poli;
alebo ked sme boli tinedZzerom*kou so
zlymi vlasmi a tvarou posiatou akné.
Rozdiely boli obrovské, a predsa kazda
z tychto poddb vyjadrovala ten isty
Zivot s rovnakou silou. Takéto albumy
su najpresnejSim zobrazenim zhody
medzi Zivotom a metamorfézou.

Vzdy nas udivuje podoba zivej bytosti
v dospelom veku. V tele v tomto Stadiu
rozpoznavame dokonalost a zrelost,
ktoru inym stadiam upierame. VSetko,
¢o bolo predtym, vnimame len ako
pripravu na tuto siluetu, ktora nam
bolo sudené obyvat, a vSetko, ¢o
nasleduje, je dekadencia a upadok.
Ni¢ vSak neméze byt dalej od pravdy.
Nasa dospelé Zivotna forma nie je

0 ni¢ dokonalejSia, o nic viac ,nami*,

o nic¢ viac ¢lovekom, o ni¢ viac kom-
pletna ako dvojbunkové embryo, ktoré
vznika bezprostredne po oplodneni
vajiCka, alebo ako forma starého
Cloveka na pokraji smrti. Kazdy Zivot
musi na to, aby sa mohol vyvijat, prejst
neredukovatelnym mnozstvom foriem,
celou populaciou tiel, ktoré si oblieka
a odklada s rovnakou lahkostou, ako
meni oblecenie z jedného rocného
obdobia na druhé. Kazda ziva bytost je
mnohonasobna [v anglickom originali
Llegion” (legionarska) z lat. legion:
pozn. prekl.]. Kazda jedna si zoSiva tela
a ,seba“ ako Si¢*ka, ako umelec*kyna,
ktory*a neustale upravuje svoj vzhlad.
Kazdy zivot je anatomickou moédnou
prehliadkou s premenlivym trvanim.

Uvazovat o vztahu medzi touto
mnohorakostou foriem skér v zmysle
metamorfézy, nez v zmysle evollcie,
pokroku alebo ich protikladov,
znamena nielen oslobodit sa od
vSetkej teleologie. Rovnako a pre-
dovsetkym to znamena3, ze kazda

z tychto foriem ma rovnaku vahu,
rovnaky vyznam, rovnaku hodnotu:
metamorfdza je princip ekvivalencie
medzi vSetkymi prirodzenostami - a je
to aj proces, ktory umoznuje tuto
ekvivalenciu vytvorit. Kazda forma,
kazda prirodzenost pochadza z inej
aje jej rovnocenna. VSetky existuju na
tej istej urovni. Kazda z nich ma podiel
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na tom, ¢o maju ostatné, ale roznymi
spésobmi. Variabilita je horizontalna.

Nie je lahké udrzat pohlad na tejto
liturgii siluet, z ktorych Ziadna akoby
nebola schopna zachovat a zaroven
zmenit zivot, ktory jej bol odovzdany.
V tomto nepretrzitom karnevale
postay, ktoré sa o seba sucasne
obtieraju a zaroven tvoria liniu pos-
tupnosti, sa formy navzajom prelinaju,
prelievaju a plodia jedna druhu. Kazda
Z nich je cudzincom, ktory akoby
pochadzal odinakial, ale ked sa s nim
oboznamime, v3etky ostatné sa nam
budu zdat cudzie. To, €o nazyvame
Zivotom - Ci uz z hladiska jednotlivca,
druhu, alebo celej rise -, nie je ni¢ iné
ako proces zdomacnovania po sebe
nasledujucich foriem. Den za diiom

si zdomacnujeme toho cudzinca do
tej miery, Ze sa uplne stracame v jeho
tele.

Nazvime metamorfézou tuto dvoijitu
samozrejmu pravdu: kazda ziva
bytost je sama osebe pluralitou
foriem - su€asne pritomnych a po
sebe nasledujucich, ale ziadna

z tychto foriem skuto€ne neexistuje
autonédmne a samostatne, pretoze
su vzdy vymedzené v bezprostrednej
kontinuite s nekoneénym poctom
dalSich, ktoré prisli pred hou a po nej.
Metamorfdza je silou, ktora umozniuje,

aby sa kazda zZiva bytost odohravala
sucasne a postupne v niekolkych
formach, a zaroven je dychom Zivota,
ktory tieto formy navzajom spaja
aumoznuje im prechadzat z jednej do
druhe;j.

NASA MYSEL JE VZDY
V TELACH INYCH DRUHOV

Sme zvyknuti*é si mysliet, ze
vzajomné vztahy medzi roznymi
druhmi su fyzickej, energetickej

alebo anatomickej povahy. Nikdy sme
nepochybovali o tom, Ze tato vzajomna
zavislost ma predovsetkym poznavaci
a Spekulativny charakter. Ak je kazdy
vztah medzi druhmi technicky a umely,
nie prirodzeny alebo cisto fyzicky,

je to preto, Ze kazdy druh nachadza
SVOj rozum, svoju inteligenciu, svoju
schopnost mysliet vZdy a vyluéne vo
vztahu k inym druhom. Kazdy druh je
prepojeny s jednym alebo viacerymi
inymi druhmi, rovnako aj s ich myslou.
Toto je velka loz neurobioldgie: intelekt
nie je organ, existuje vzdy mimo tela
kazdého zivého jedinca.

Intelekt nie je vec, je to vztah.
Neexistuje v nasom tele, ale vo vzta-
hoch, ktoré nase telo nadvazuje s inymi
telami. Ak rozum existuje mimo tela,

je to preto, Ze nie je monospecifickou
vybavou jednotlivcov: to, o nazyvame
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rozumom, je vZdy spojenie medzi
zivotom dvoch druhov. Tato myslienka
mysle ako ekoldgie nie je suCasnej
bioldgii cudzia. Ako prvy sa touto
myslienkou zaoberal Paul Shepard

v knihe Thinking Animals (Mysliace
2zvierata), kde ukazal, Ze myslenie je
dosledkom, a nie podmienkou mozno-
sti symbiotického spoluzitia rastlin,
Zivocichov, baktérii atd. Inteligencia

sa u velkych predatorov vyvinula len

a vzdy v medzidruhovych vztahoch: bez
bylinoZravcov by boli velké masoZravé
predatory Uplne hlupe. Shepard vSak
stale uvazoval o tejto medzidruhovej
inteligencii v teleologickom zmysle. No
prave naopak, mali by sme si pred-
stavit, Ze intelekt akéhokolvek druhu je
stelesneny vinom druhu.

Staci sa pozriet na luku, aby ste si

to uvedomili. Rastlina kvetom meni
hmyz na genetika*¢ku, Slachtitela*ku,
polnohospodara*ku: poveruje iny druh,
ktory patri do inej riSe, tlohou rozho-
dovat o genetickom a biologickom
osude vlastného druhu. Zveruje mu
ulohu riadit metamorfézu svojho druhu.
V istom zmysle kvet prenasa druhové
myslenie rastliny do tela v€ely. Nie je
to len spolupraca, je to konstituovanie
poznavacieho a Spekulativheho
medzidruhového organu. Znamena

to nielen to, Ze cely evoluény vyvoj je
koevoluciou, ako ukazali Peter Raven,
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Paul Ehrlich a Donna Haraway, ale aj

to, ako sme videli, Ze koevolucia je

tym, €o bezZne nazyvame polnhohos-
podarstvom alebo chovom. Kazdy
druh svojim spésobom rozhoduje

o evoluénom osude ostatnych. To, €o
nazyvame evoluciou, nie je ni¢ iné ako
forma vSeobecného medzidruhového
polnohospodarstva, kozmického
krizenia, ktoré nie je nevyhnutne uréené
v prospech jedného alebo druhého.
Svet ako celok sa tak stava akousi

Cisto vztahovou realitou, kde je kazdy
druh agroekologickym uzemim toho
druhého: kazda ziva bytost je zahradou
aj zahradnikom*¢kou inych druhov. Svet
je potom tymto vztahom vzajomnej
kultury (nikdy nie je definovany ani Cisto
logikou uzitku, ani logikou volného
pouzivania). V tomto zmysle nie je
moZna Ziadna ekoldgia, pretoze kazdy
ekosystém je vysledkom polnohos-
podarskej praxe a u€asti inych druhov.
Neexistuje divoky priestor, rovhako

ako neexistuju divoké zvierata, pretoze
vSetko je kultivované. Vztah medzi
kulturou a prirodou je vzdy reverzibilny:
kazdy druh méze pre nas stelesinovat
prirodu a naopak.

P&da potom prestava byt autonémnou
realitou.

Nie je tu Ziadna p6da. Péda jedného
je zivotom druhého. Politika sa uz

neda robit na teritorialnom zaklade,
ale len na zaklade medzidruhového
vztahu: takZze mesto je len vztah,

ktory ma skupina ludi s radom inych
druhov (a so vSetkymi druhmi, ktoré

si existencia tychto druhov vyzaduje).
Neexistuje ziadne Uzemie, Ziadny
neutralny priestor, na ktorom by sa zivé
bytosti mohli usadit. PGvodné osidle-
nie je aktom polnohospodarstva alebo
zootechniky. Vzdy sa usidlujeme na
Zivotoch inych, a naopak, kazdy z nas
je vzdy pédou pre iné zivé bytosti.
Kazdy zije z tela toho druhého. Kazdy
Cerpal svoje telo z tela toho druhého.
Akoby Zem bola od pociatku telom
vytvorenym z tiel vSetkych druhov,

z ktorych kazdy Zije zo Zivotov inych

a ktoré su vSetky neoddelitelné.

Kazda ziva bytost je Zemou pre
ostatnych, kazdy druh je terénom
Zivota pre nekonecny pocet dalSich
aktérov, zivych aj nezivych. Neexistuje
urbanna pbda, Cisty priestor na
osidlenie, vSetko je polnohospodarska
pbéda. Péda nie je to, €o oddeluje jednu
Zivu bytost od druhej alebo jeden druh
od druhého, ale to, ¢o kazdého z nich
nuti miesSat sa s ostatnymi. Kazdé
uzemie je samo osebe prebiehajucou
metamorfézou, na zaklade ktorej

Zivé bytosti, druhy a nezivé subjekty
ziskavaju svoj podiel na tej istej sile
konania, ktora je spolo¢na pre celu
planétu. A naopak, kazdy z nas,

of

rovnako ako vSetky zivé bytosti

a vSetky druhy, je sucastou kolektivnej
metamorfézy. PGda pre ostatné zivé
bytosti a ostatné druhy. Prave ako
pbéda inych mame moc konat.

Tento medzidruhovy vztah, ktory
nazyvame myslou, inteligenciou alebo
mozgom, nie je prirodzeny. Nie je
spontanny, vecny, Cisto biologicky - je
to technicky fakt a vistom zmysle

aj umelecky. Akykolvek vztah medzi
druhmi treba Citat nielen ako nie€o
podmienené, ale ako nieCo podobné
vztahu medzi umelcom*kynou

a materialom, s ktorym manipuluje,
alebo, este lepsie, ako vztah medzi
kuratorom*kou a umelcom*kyrnou.
Vyber hmyzu, s ktorym kvetom sa
spdja, nie je zaloZeny na racionalnej
kalkulacii, ale na chuti: kol'ko cukru
obsahuje kvet, to je zdsadné. Evolucia
je teda zalozena skér na chuti ako na
uzitocnosti. Citlivost jedného druhu
rozhoduje o osude inych druhov. Takze
evollcia je len méda v prirode, médna
prehliadka, ktora trva miliény rokov

a umoznuje kazdému druhu nosit
oblec€enie prevzaté od inych druhov
alebo ktoré navrhli ini. Kazda krajina
je vystavou sucasnej prirody alebo
maskaradou, na ktorej sa predvadzaju
maodne trendy prirody: viacdruhové
bienale, inStalacia, ktora ¢aka, kym ju
nahradia stovky dalSich.
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V3etko v prirode, rovhako ako vSetko

v na$ej existencii, je umelé a svojvo-
Iné. Umelost, ktora vznika pésobenim
réznych druhov. Dejiny Zeme su
dejinami umenia, ve€nym umeleckym
experimentom. V tomto kontexte

je kazdy druh umelcom*kyrnou

a zaroven kuratorom*kou inych druhov.
A naopak, kazdy druh je umeleckym
dielom a zaroven predstavenim druhu,
ktorého evoluciu reprezentuje, ale

aj predmetom vystavy kuratorskej
prace tych ostatnych druhov, ktoré ho
nechali vzniknut.

Evollcia a prirodzeny vyber su Uplne
zmenené. Ryby, rastliny, v§i, baktérie,
virusy, huby a kone: €i uz su velkeé,
alebo extrémne malé€, nech uz patria
do akejkolvek riSe, vSetky zivé bytosti
sl myslou, a to nielen pre seba (myslia,
citia, su schopné rozhodovat), ale su

aj myslou inych druhov. VSetky zZivé
bytosti su schopné nielen vedome
menit svoje vlastné prostredie a pros-
tredie inych druhov, vytvarat lubovolné
medzidruhové vztahy, ktoré nemusia
byt nevyhnutne orientované naten Ci
onen Uzitok, ale dokazu menit aj osud
inych druhov. Ak sa na svet pozerame
tymto spésobom, stava sa neustéle sa
meniacim vysledkom tejto univerzalnej
a kozmickej inteligencie a citlivosti
nekonecnych foriem zivota. A na-
opak, tento kozmicky rozum vznika

nekone¢nym radom svojvolnych

a racionalnych stretnuti a rozhodnuti,
ktoré prijimaju rézne druhy v réznych
¢asoch podla najéudnejSich zamerov.
Mysel - teda medzidruhova evolucia -
je zivotom metamorfézy sveta.
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Uryvok z kapitoly ,Introduction. Feeling Utopia“ z knihy José Estebana Mufioza Cruising Utopia,
The Then and There of Queer Futurity (New York University, 2009).
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José Esteban Muhoz

Mapa sveta, ktora neobsahuje utdpiu,
nestoji za pohlad.
— Oscar Wilde

QUEEROVOST tu este NIE JE.
Queerovost je ideal. Inak povedané,
esSte nie sme queer. Mozno sa queero-
vosti nikdy nedotkneme, ale mézeme
ju citit ako teplé osvetlenie horizontu
presiaknutého potencialitou. Nikdy
sme neboli queer, ale queerovost pre
nas existuje ako ideal, ktory sa da
vydestilovat z minulosti a pouzit na
predstavu buducnosti. Buducnost je
doménou queerovosti. Queerovost

je vzdelany spdsob Strukturovania
tuzby, ktory nam umoznuje vidiet

a citit za hranicami bazZiny pritomnosti.
Tu a teraz je vazenie. Tvarou v tvar
totalizujucemu vykreslovaniu reality tu
a teraz sa musime snazit mysliet a citit
vtedy a tam. Niekto mdze povedat,

Ze vSetko, €o mame, su p6zitky tejto
chvile, ale my sa nikdy nesmieme
uspokoijit s tymto minimalnym
posunom; musime snivat a vytvarat
noveé a lepSie pozitky, iné sposoby
bytia vo svete a nakoniec nové

svety. Queerovost je tuzba, ktora nas
pohana vpred, za hranice romantiky
negativnych javov a lopotenia sa v pri-
tomnosti. Queerovost je to, o nam
dava pocitit, Ze tento svet nestaci, ze
nam naozaj nieCo chyba. Svety, ktoré
ponuka a slubuje queerovost, mézeme

Slovensky preklad: Denisa Tomkova

Casto zahliadnut v oblasti estetiky.
Estetika, najma queer estetika, Casto
obsahuje plany a schémy buducnosti.
Ornamentalne aj kazdodenné mdze
obsahovat mapu utopie, ktorou je
queerovost. Obratenie sa k estetike

v pripade queerovosti nie je tnikom zo
socialnej sféry, kedZe queer estetika
mapuje buduce socialne vztahy.
Queerovost je zaroven performativna,
pretoze nie je len bytim, ale skor
konanim pre buducnost a smerom

k nej. Queerovost je v podstate

o odmietnuti tu a teraz a o naliehani na
potencialitu alebo konkrétnu moznost
iného sveta.

To je argument, ktory uvadzam v knihe
Cruising Utopia, vyrazne ovplyvnenej
myslenim a jazykom nemeckej idea-
listickej tradicie, ktora vychadza z diel
Immanuela Kanta a Georga Wilhelma
Friedricha Hegela. Aspekt tohto
myslenia je konkretizovany v kritickej
filozofii spojenej s Frankfurtskou
Skolou, predovsetkym v diele
Theodora Adorna, Waltera Benjamina
a Herberta Marcuseho. Vsetci tito
traja myslitelia sa v ramci marxistickej
tradicie zaoberali zloZitostou utopic-
kého. AvSak hlas a logika, ktoré sa ma
najviac dotykaju a najviac ozivujui moje
myslenie, su hlasom filozofa Ernsta
Blocha.
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Blochovo dielo, ktoré je spojené

s Frankfurtskou skolou volnejSie ako
uvedeni filozofi, prevzala aj teolégia
oslobodenia, aj parizske Studentské
hnutia roku 1968. Bloch sa

narodil v roku 1885 v Ludwigshafene
v Nemecku v rodine asimilovaného
Zidovského Zelezni€iara. Po¢as druhej
svetovej vojny utiekol z nacistického
Nemecka a nakoniec sa na isty

Cas usadil v Cambridgei v State
Massachusetts. Po vojne sa vratil

do vychodného Nemecka, kde jeho
marxisticku filozofiu povazovali za
prilis revizionisticku. Zarover sa mu
za jeho r6zne obhajoby stalinizmu
vysmievali lavicovi komentatori

v celej Eurépe a Spojenych statoch.
ZucCasthoval sa intelektualnych kruhov
Georga Simmela a neskoér Maxa
Webera. Jeho priatelstvo a niekedy

aj rivalita s Adornom, Benjaminom

a Georgom Lukacsom su zazname-
nané v dejinach eurépskej lavicovej
intelektualnej scény.! Blochova
politicka nedéslednost a styl, ktory bol
opisany ako elipticky a lyricky, viedli

k zvlaStnej a nerovhomernej recepcii
jeho diela. Vyuzitie Blocha pre projekt,
ktory sa chape ako sucast queer
kritiky, je riskantnym krokom aj preto,
Ze sa povrava, Ze tento autor nezasta-
val prili§ progresivne nazory na otazky
rodu a sexuality.? Tieto biografické
fakty su vedlajSie, pretoze Blochovu
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tedriu nevyuzivam ako ortodoxiu, ale
skor na vytvorenie priestoru v queer
mysleni. Vyuzivam prilezitost a priklad
Blochovho myslenia spolu s myslenim
Adorna, Marcuseho a dalSich filozofov
ako portal k inému spdsobu queer
kritiky, ktory sa odchyluje od domi-
nantnych myslienkovych postupov
existujucich v ramci dnesnej queer
kritiky. Podla mojho odhadu méze byt
obrat k istému kritickému idealizmu

mimoriadne uzitoénou hermeneutikou.

(...)

Podla mna ma Blochova uzito¢nost
vela spolo¢ného so spésobom, akym
teoretizuje utépiu. Kriticky rozliSuje
medzi abstraktnymi utépiami a kon-
krétnymi utopiami, pricom abstraktné
utdpie ocenuje len do tej miery, do
akej predstavuju kriticku funkciu, ktora
podnecuje kriticku a potencialne
transformativnu politickd imaginaciu.*
Abstraktné utépie u Blocha zlyhavaiju,
pretoze nie su spété s nijakym histo-
rickym vedomim. Konkrétne utépie sa
vztahuju na historicky situované boje,
na kolektivitu, ktora je aktualizovana
alebo potencialna. V naSom kazdo-
dennom Zivote sa abstraktné utépie
podobaiju banalnemu optimizmu.
(Nedavne vyzvy k homosexualnemu
alebo queer optimizmu sa zdaju

ako prilis blizke elitnému homose-
xualnemu vyhybaniu sa politike.)

Konkrétne utépie mézu byt aj snive,
ale su to nadeje kolektivu, vznikajucej
skupiny alebo aj osamelého cudaka,
ktory sniva za mnohych. Konkrétne
utdpie su sférou vzdelanej nadeje.

V prednaske z roku 1961 s nazvom
»~Can Hope Be Disappointed?“ (M6ze
byt nadej sklamana?) opisuje Bloch
rézne aspekty vzdelanej nadeje:
~Nielen afekt nadeje (s jej priveskom,
strachom), ale eSte viac metodoldgia
nadeje (s jej priveskom, pamatou)
prebyva v oblasti,este nie’, na mieste,
kde vstup a predovsetkym kone¢ny
obsah su poznac¢ené trvalou neurci-
tostou.“® Tato myslienka neurcitosti

v afekte aj metodoldgii hovori o kritic-
kom procese, ktory je nastaveny na to,
€o taliansky filozof Giorgio Agamben
opisuje ako potencialitu. Nadej spolu
s jej druhou podobou, strachom, su
afektivne Struktury, ktoré mozno opisat
ako anticipacné.

()]

Zacnime Warholovou flaSou od koly
spolu s O’Harovou basnou ,Having
a Coke with You“:

Dat'si s tebou kolu
je este zabavnejsie ako ist do
San Sebastianu, Irin, Hendaye,
Biarritzu,

Bayonne
alebo ked mi bolo zle od
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Zaludka na Travesera de Gracia
v Barcelone
CiastocCne preto, Ze v oranzovej
koseli vyzeras ako Stastnejsi St.
Sebastian
Ciastocne kvoli mojej laske
k tebe, Ciastocne kvoli tvojej
laske k
jogurtu
Ciastocne kvoli fluorescencnym
oranzovym tulipanom okolo
briez
Ciastocne kvoli tajomstvu, ktoré
nase usmevy preberaju pred
fudmia
sochami
ked som s tebou, je tazké uverit,
ze moze existovat nieCo ako
stale
tak slavnostne, ako neprijemne
definitivne ako socha, ked'
priamo pred nou
v teplom newyorskom svetle
o Stvrtej hodine plavame sem
atam medzi sebou
ako strom, ktory dycha cez
okuliare

a vystava portrétov akoby vobec
nemala tvare, len farby,

pri ktorych sa zrazu ¢udujete,
preco ich vébec niekto robil
Pozeram sa

na teba a radSej sa pozriem na
teba ako na vSetky portréty na
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svete
s vynimkou mozno Pol'ského
jazdca, prilezitostne, a aj tak
jetovo

Frick
kde si vdakabohu este nebol,
takze mézeme ist spolu

prvykrat
a skutocnost, Zze sa tak krasne
pohybujes, sa viac-menej
postara o

Futurizmus
rovnako ako doma nikdy
nemyslim na Akt zostupujuci zo
schodov ani
na skuske na jedinu kresbu
Leonarda alebo Michelangela,
ktora ma zvykla

ohromit
anacoim je cely vyskum
impresionistoy,
ked' nikdy nedostali spravnu
osobu, ktora by stala v blizkosti
stromu, ked

sinko zapadlo,
alebo pre tuto zalezitost Marino
Marini, ked' si nevybral jazdca
ako

starostlivo
ako kona

zda sa, Ze vSetci boli prip-
raveni o nadherny zazitok,
ktory nebude zbytocny, a preto
tiotom

hovorim'®

Tato basen nam hovori o beznej aktivi-
te, ked' si s niekym vypijete kolu, ktora
znamena rozsiahly Zivotny svet queer
vztahovosti, zaSifrovanej socialnosti

a utopickej potenciality. Kvotidicky akt
spolo¢ného pitia koly, konzumacie
spolo¢nej komodity s milovanou
osobou, s ktorou sa ¢lovek deli o tajné
usmevy, prekonava fantastické mo-
menty v dejinach umenia. Hoci basen
jednoznaéne hovori o pritomnosti, je

to pritomnost, ktora je dnes uz priamo
minulostou a vo svojej queer vztaho-
vosti slubuje buducnost. Zabava z pitia
koly je spésob radosti, v ktorom Clovek
vidi reStrukturalizovanu spolo¢enskost.
Basen nam hovori, Ze samotna krasa je
pre estetického hovorcu nedostato¢n4,
¢o je ozvenou Blochovych vlastnych es-
tetickych tedrii tykajucich sa utopickej
funkcie umenia. Ak by limitom umenia
bola krasa - podla Blocha -, jedno-
ducho to nestaci.'” Utopicka funkcia

sa uskutocnuje prostrednictvom
urcitého nadbytku v diele, ktoré slubuje
buducnost, nieCo, ¢o tu eSte celkom nie
je. O'Hara najprv spomina, ze ho ohdril
objekt vysokého umenia, a az potom
opisuje, ze ho ohuril milenec, s ktorym
sa deli o kolu. Autor tu prostrednictvom
queer-estetickej konzumacie umenia

a queer vztahovosti opisuje momenty
presiaknuté pocitom budtcnosti, ktora
sa blizi do buducnosti.
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Anticipacné objasnenie urcitych
objektov je akousi potencialitou, ktora
je otvorena, neurcita, podobne ako
afektivne kontury nadeje samotne;j.
Zda sa, Ze toto osvetlenie vyzaruje

z Warholovho vlastného zobrazenia
flias od koly. Tieto sietotlace, o ktorych
hovorim v kapitole 7, zdéraznuju sty-
lovu dizajnovu liniu vyrobku. Potencidl
sa pre Blocha ¢asto nachadza v orna-
mentalnom. Ornament mozno vnimat
ako protopopovy fenomén. Bloch nas
upozornuje, Ze mechanicka repro-
dukcia na prvy pohlad vyprazdnuje
ornamentalne. Potom vSak naznacuje,
Ze ornamentalne a potencialitu, ktoru
s nim spdja, nemozno vnimat ako
priamo opozi¢né voci technoldgii
alebo masovej vyrobe.!8 Filozof
navrhuje priklad modernej kupelne
ako exemplarneho miesta tejto doby,
v ktorom mozno vidiet utopicku
potencialitu, miesto, kde sa spaja
nefunkénost a totalna funkénost.*®
Cast toho, o Warholova §tudia flase
od koly a inych masovo vyrabanych
predmetov pomaha vidiet, je toto
konkrétne napatie medzi funkénostou
a nefunkénostou, prislub a potencialita
ornamentu. Vo Philosophy of Andy
Warhol (Filozofii Andyho Warhola),
umelec uvazuje o radikalne demo-
kratickej potencialite, ktori nachadza
v Coca-Cole.
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Na tejto krajine je skvelé, ze
Amerika zac¢ala tradiciu, ked’
najbohatsi spotrebitelia kupuju
v podstate rovnakeé veci ako

ti najchudobnejsi. M6zZete sa
pozerat na televiziu a vidiet
Coca-Colu aviete, Ze prezident
pije kolu, Liz Taylor pije kolu,

a len si pomyslite, Ze aj vy
mozete pit kolu. Kola je kola

a za Ziadne peniaze nedo-
stanete lepsiu kolu, nez aku
pije ten vandrak na rohu ulice.
VSetky koly su rovnake a vSetky
koly su dobré. Liz Taylor to vie,
prezident to vie, vandrak to vie
a vy to viete.?°

V tomto bode sa Warholova
Specificka verzia queer utopického
impulzu krizi s O'Harovou. Flasa od
koly je kazdodennym materialom,
ktory je zobrazeny v inom ramci,
obnazujucom jeho esteticky rozmer
a potencial, ktory predstavuje. Vo
svojej kazdodennej manifestacii by
takyto objekt predstavoval odcudze-
nu produkciu a spotrebu. Warhol aj
O’Hara vSak v objekte flase od koly
a v akte pitia koly s niekym inym
objavuju nie€o odlisné. Z Warholovej
filozofie vy€itame pochopenie, ze
utdépia existuje v kazdodennosti.
Obaja queer kulturni pracovnici

dokazu odhalit otvorenie a neurcitost
v tom, ¢o je pre mnohych ludi uzavre-
tym mrtvym tovarom.

Agambenovo Eitanie Aristotelovho
spisu De Anima poukazuje na to,

Ze opozicia medzi potencialitou

a aktualnostou je v zapadnej meta-
fyzike Strukturovanym binarizmom.?!
Na rozdiel od moznosti, teda veci,
ktora sa jednoducho méze stat,
potencialita je urcity spdsob nebytia,
ktory je eminentny, vec, ktora je
pritomna3, ale v pritomnom €ase realne
neexistuje. Pri pohlade na spomi-
nanu basen napisanu v 60.rokoch
20.storocia vidim istu potencialitu,
ktora sa vtom Case eSte naplno
neprejavila, vztahove pole, v ktorom
by sa muzi mohli milovat mimo
institucii heterosexuality a zdielat svet
prostrednictvom vzdjomného pitia
napoja. Pomocou Warholovych uvah

o Coca-Cole v spojeni s O’'Harovymi
slovami vidim minulost a potencialitu
obsiahnutu v predmete, ale aj postupy;,
¢o by mohli predstavovat sposob
bytia a citenia, ktory vtedy este nebol
celkom na mieste, ale napriek tomu

to uz bol zaciatok. Bloch by tvrdil,

Ze takéto utopické pocity mézu byt

a pravidelne budu sklamané.?? Napriek
tomu su nevyhnutné pre zobrazovanie
transformacie.

63

(...)

Vo chvili, ked piSem tuto knihu, je
kriticka predstavivost v ohrozeni.
Dominantnu akademicku klimu, do
ktorej sa tato kniha pokusa zasiahnut,
ovlada odmietanie politického idea-
lizmu. Odmietnut utépiu je lahky krok.
Je to mozno este lahSie ako obvinovat
psychoanalytické alebo dekonstruk-
tivne postupy &itania z nihilizmu.
Dnesny antiutopicky*a kritik*cka ma

k dispozicii dobre opotrebovanu
vojnovu zasobu poststrukturalnych
piet, aby uzavrel*a myslienkové linie,
ktoré vymedzuju koncept kritického
utopizmu. Socialna tedria, ktora sa
odvolava na koncept utépie, bola vzdy
zranitelna voc€i obvineniam z naivity,
nepraktickosti alebo nedostato¢nej
prisnosti. Pri i¢asti na paneli Modern
Language Association s nazvom ,The
Anti-Social Thesis in Queer Theory*
(Antisocialna téza v queer tedrii), som
sa zasadzoval za nahradenie ochabu-
juceho antirelaéného spdsobu queer
tedrie queer utopizmom, ktory zdbéraz-
fuje obnovenu investiciu do socialnej
tedrie (taku, ktora apeluje nielen na
vztahovost, ale aj na buducnost).
Jeden z mojich spoludiskutujucich
reagoval na moj argument vykrikom,
Ze na utopii nie je ni¢ nové ani radikal-
ne. Do istej miery je to pravda, kedze
sa odvolavam na dobre zavedenu
tradiciu kritického idealizmu. Takisto
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ma nezaujima ani pojem radikalneho,
ktory sa spaja len s istym pojmom
extrémnosti, spravodlivosti alebo
potvrdenim novosti. Moja investicia do
utdpie a nadeje je mojou odpovedou
na queer myslenie, ktoré zahria
politiku tu a teraz. Ta je podc¢iarknuta
tym, ¢o povazujem za dnesnu brzdiacu
pragmaticku agendu homosexualov.
Niektori*é kritici*Cky by to nazvali
kryptopragmatickym pristupom, ktory
zotrvava s negativhym. Ja by som

to vSak nerobil. Argumentacia tejto
knihy je do istej miery odpovedou

na polemiku ,antivztahov“. Hoci
antivztahovy pristup pomohol rozobrat
antikritické chapanie queer komunity;,
napriek tomu rychlo nahradil roman-
tiku komunity romantikou singularity

a negativity. Verzia queer socialnych
vztahoyv, ktoru sa pokusa predstavit
tato kniha, je kriticka voci komunite
ako absolutnej hodnote a jej negacii
ako alternativnej vdeobjimajucej
hodnote. V tomto zmysle sa ako mimo-
riadne délezité javi dielo su¢asného
francuzskeho filozofa Jeana-Luca
Nancyho a jeho pojem ,bytie
singularneho pluralu“?4. Pre Nancyho
sa postfenomenologicka kategoria
bytia singularneho pluralu zaobera
spdsobom, akym je singularita, ktora
oznacuje singularnu existenciu, vzdy
kooperativne pluralitna - €o znamena,
Ze entita sa registruje ako partikularna

vo svojej odliSnosti, ale zaroven vzdy
so vztahom k inym singularitdm. Ak sa
teda pokusame vykreslit ontologicky
podpis queerovosti prostrednictvom
Nancyho kritického aparatu, treba

ho uchopit ako antirelaény a zaroven
relacny.

Antisocialne queer tedrie su inSpiro-
vané knihou Lea Bersaniho Homos,

v ktorej tento autor ako prvy teoreticky
rozpracoval takzvanu tézu antivzta-
hovosti.2® DIho som sa domnieval, Ze
antivztahovy obrat v queer studiach
bol ¢iasto€nou reakciou na kritické
pristupy k spésobu queer studii, ktoré
obhajovali vztahovu a podmienenu
hodnotu sexuality ako kategodrie. Na
Bersaniho antivztahovy obrat nadvia-
zali mnohi*é kritici*Cky, ale pravdepo-
dobne nikto nebol uspesnejsi ako Lee
Edelman vo svojej knihe No Future
(Bez buducnosti).?¢ No Future si velmi
vazim a Edelmanova skorsia kniha
ponuka vydarené €itanie knihy Jamesa
Baldwina Just Above My Head.?” No
Future je brilantnou a inspirativhou
polemikou. Edelman jasne ohlasuje,
Ze jeho spdsob argumentacie sa
pohybuje v oblasti etiky. Tento tuvod je
anticipaciou ozivenej politickej kritiky
a treba ho Citat ako svojraznu vernost
polemickej sile jeho argumentacie

a tiez ako lahké odmietnutie. Jeho
argumentacia a zvodné zakolisanie
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antivztahovej tézy dodava mojej
argumentacii energiu v k'i¢ovych
aspektoch.

Napriek tomu tvrdim, Ze vacsina

prac, s ktorymi nesuhlasim, sa pod
predbeznym nazvom ,antivztahova
téza“ snazi predstavit si unik alebo
odsudenie vztahovosti ako predovset-
kym diStancovanie queerovosti od
toho, ¢o niektori*é teoretici*Cky zrejme
povazuju za kontaminaciu rasou,
pohlavim alebo inymi Specifikami,
ktoré poskodzuju Cistotu sexuality ako
jedine¢ného trépu odlisnosti. Inymi
slovami, antivztahové pristupy ku
queer tedrii su romancou negativneho,
zboznym zelanim a investiciou do
odkladania réznych snov o odliSnosti.
Kniha Cruising Utopia je do istej

miery polemikou, ktora sa stavia proti
antivztahovosti tym, ze trva na za-
sadnej potrebe chapania queerovosti
ako kolektivnosti. Na Edelmanovo
tvrdenie, Ze buducnost je doménou
dietata, a preto nie je pre queer ludi,
reagujem tvrdenim, Ze queerovost je
predovsetkym o buducnosti a nadeji.
To znamena, Ze queerovost je vzdy

na horizonte. Tvrdim, Ze ak ma mat
queerovost vébec nejaku hodnotu,
musi byt vnimana ako viditelha len

na horizonte. Moja argumentacia sa
preto zaujima o kritiku ontologickej
istoty, ktori chapem ako partnersku
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politiku prezentistickej a pragmatickej
sucasnej homosexualnej identity.
Tento spbsob ontologickej istoty je
Casto reprezentovany prostrednictvom
naracie zmiznutia a negativity, ktora sa
zuzuje na dalSiu hru ,fort-da“ [z ne-
meckého jazyka: ,tam-tu“, terminy su
z knihy Sigmunda Freuda Beyond the
Pleasure Principle (1920), pozn. prekl.]
(..)

Premyslanie za hranicou okamihu

a proti statickym historizmom je
projekt, ktory podporuje pracu Judith
Halberstam [teraz Jack Halberstam:
pozn. prekl.] o vztahu queer ¢aso-
vosti k priestorovosti, predovietkym

k pojmu priameho &asu. Cerpa tiez

z pojmu fantazmatickej historiografie
Carly Freccero, tedrie temporalneho
odporu Elizabeth Freeman, pristupu
Carolyn Dinshaw k ,,dotyku s minu-
lostou, teoretizovania ¢asu a miesta
queer diaspory ako ,nemoznej tuzby*
Gayatri Gopinath a prace Jill Dolan

o utopickom v performancii.*® V stlade
s tym, hoci tento spisovatelsky projekt
nie je vzdy explicitne o rase, ma vela
spolocnej politickej naliehavosti so
Zivym zoznamom vedcov*kyn, ktori*é
sa zaoberaju Specifikami queer ludi
inej farby pleti a ich politikou.** Isty
¢as som stravil argumentaciou proti
antivztahovému smerovaniu v queer
teodrii. Queer feministicka kritika

a kritika queer ludi inej farby pleti je

silnou protivahou antivztahového
pristupu. Svoju pracu situujem priamo
do tychto kruhov.

Praca Lauren Berlantovej o politike
vplyvu vo verejnom Zivote mala na
tento projekt urcite formujuci vplyv.

V eseji zroku 1994 s nazvom ,,68 or
Something“ (68 alebo nieCo podobné),
Berlant vysvetlila zamer svojho

¢lanku spésobom, ktory rezonuje

s velkou ¢astou vplyvného pisania,
ktoré nasledovalo po nom: ,Tato esej
je napisanav prospech toho, ze sa
odmietne poucenie z histdrie, odmiet-
ne sa aj zrieknutie sa utopickej praxe
a odmietne sa aj zdanlivo nevyhnutny
pohyb od tragédie k fraske, ktory
poznadil velku €ast analyz socialnych
hnuti vytvorenych po roku 68.42
Odmietnutie empirickej historiografie
a jej odsudenie utopickej tuzby bolo
dolezitym podnetom pre tento projekt.
Berlantovej naliehanie na odmietnutie
normativneho vplyvu mi pripomina
.Great refusal“ (Velké odmietnutie), po
ktorom roky predtym volal Marcuse.
Cruising Utopia je kriticky krok, ktory
vznikol vo vztahu k praci Berlantovej

a dalSich vedcov*kyn, s ktorymi

som mal tu ¢est spolupracovat pod
zastitou Public Feelings Group.* Tento
teoreticky projekt zahrnal délezitu
aktivisticku zloZku vdaka inSpirativnej
praci chicagského Feel Tanku.*4
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Samotnu myslienku, Ze sa vobec
mdzeme odvazit citit utopicky tu

a teraz, Zivilo aj moje Stastné spojenie
s touto kolegialnou skupinou.

Tato kniha napokon ponuka tedriu
queer buducnosti, ktora si vS§ima
minulost za u¢elom kritiky pritomnosti.
Tento spdsob queer kritiky zavisi od
kritickych praktik, ktoré zabranuju
zlyhaniu predstavivosti, ktoré v queer
kritike chapem ako antivztahovost

a antiutopickost. Spdsob ,cruisingu”
[od slova ,cruising” v zmysle hladania
sexualneho*ej partnera*ky a z nazvu
anglického originalu knihy Cruising
Utopia: pozn. prekl.], ku ktorému

tato kniha vyzyva, nie je vyluéne

ani predovsetkym ,cruisingom za
sexom*. V skuto€énom queer sexe sice
vidim neobmedzeny potencial, ale
kritické knihy, ktoré prosto glorifikuju
ontolégiu gay muzského cruisingu,

su ¢asto jednoducho nudné. V tejto
knihe som napriek tomu vydestiloval
z historickych opisov urcitu skuto¢nu
teoreticku energiu suloZenia a utdpie,
ako su denniky Johna Giorna (kapitola
2) a memoare Samuela Delanyho

The Motion of Light and Water (Pohyb
svetla a vody) (kapitola 3). To mbze
suvisiet s historickou Strukturou, ktoru
tieto texty poskytuju. Tato kniha totiz
od Cloveka ziada, aby krizoval polia
vizualneho a nie az tak vizualneho
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v snahe vidiet v anticipacnom objas-
neni to utopické. Ako naznacuje slavny
citat Oscara Wilda, ktory sa obja-

vuje v uvode, ak ,mapa sveta, ktora
nezahffa utdpiu, nestoji za pohlad,”
potom je potrebné venovat pozornost
afektivnym a kognitivnym mapam+®
sveta, ktoré kriticky queer utopizmus
moze vytvorit, mapam, ktoré zahriaju
utdpiu, spésobom, ktory skutocne
pripominaju isty druh politizovanej
plavby. Na mieste réznych vyCerpa-
nych teoretickych postojov Cruising
Utopia nielen ziada Citatelov*ky, aby
prehodnotili myslienky ako nadej

a utodpia, ale tiez ich vyzyva, aby pocitili
nadej a pocitili utépiu, €o znamena, ze
ich vyzyva, aby pristupovali ku queer
kritike z obnoveného a novo ozive-
ného zmyslu pre socialne, starostlivo
krizujuc rozmanité moznosti, ktoré sa
v tomto poli mézu vyskytovat.

66



Pocit utopie

José Esteban Muhoz

1

Tento strucny Zivotopisny
nacrt Blocha sa opiera

o vynikajucu knihu Vincenta
Geoghegana Ernst Bloch
(New York: Routledge,
1996). Hoci Cruising
Utopia vyuziva niektoré
Blochove kritické myslienky,
napriek tomu sa neusiluje
napodobnit komplexny
uvod do Blochovej tedrie.

V skuto€nosti takato kniha
uz bola napisana a je to
Geogheganova kniha.

2

Ernst Bloch, Princip nadeje,
3 zvazky, prekl. Neville
Plaice, Stephen Plaice a Paul
Knight (Cambridge, MA: MIT
Press, 1995).

3
Tamtiez.

4
Tamze, 1:146.

5

Ernst Bloch, Literarne eseje,
prekl. Andrew Joron a ini
(Stanford, CA: Stanford
University Press, 1998),
341.

6

Giorgio Agamben,
Potencialy: G. Agamben,
Zbierka filozofickych eseji,
vyd. a prekl. Daniel Heller-
Roazen (Stanford, CA:
Stanford University Press,
1999).

7
Tamze, 178-181.

8

Jill Dolan, Utopia in
Performance: (Ann Arbor:
University of Michigan Press,
2005).

9

Gavin Butt, Just between You
and Me: (Durham, NC: Duke
University Press, 2005).

10

Jennifer Doyle, Sex Objects:
(Minneapolis: University of
Minnesota Press, 2006).

11

Fred Moten, V prestavke:
(Minneapolis: University of
Minnesota Press, 2003).

12

Pozri Ernst Bloch, Utopicka
funkcia umenia a literatury:
Viybrané eseje, prel. Jack
Zipes a Frank Mecklenburg
(Cambridge, MA: MIT Press,
1988), najma 18-70.

13
Tamze.

14
Bloch, Literarne eseje, 340.

15
Bloch, Utopicka funkcia
umenia, 71-77.

16
Frank O’Hara, “Having

a Coke with You”, in The
Collected Poems of Frank
O’Hara, ed. Donald Allen
(Berkeley: University of
California Press, 1995),
360.

17
Bloch, Princip nadeje, 339.

18
Bloch, Utopicka funkcia
umenia, 78-102.

19
Tamze.

20

Andy Warhol, The
Philosophy of Andy Warhol:
From A to B and Back Again
(New York: Harcourt Brace
Jovanovich, 1975), 100.

21
Agamben, Potencialy, 17 8-
181.

22
Bloch, Literarne eseje,
339-344.

23

J. L. Austin, How to

Do Things with Words
(Cambridge, MA: Harvard
University Press, 1962).

24

Jean-Luc Nancy, Being
Singular Plural (Stanford,
CA: Stanford University
Press, 2000).

25

Leo Bersani, Homos
(Cambridge, MA: Harvard
University Press, 1995).

26

Lee Edelman, No Future:
Edelman: Queer Theory and
the Death Drive (Durham,
NC: Duke University Press,
2004).

27

Lee Edelman,
Homographesis: Edelman:
Essays in Literary and
Cultural Theory (New York:
Routledge, 1994).

28
Bloch, Princip nadeje, 144-
178.

29

Eve Kosofsky Sedgwick,
Touching Feeling: (Durham,
NC: Duke University Press,
2003).

30
Tamtiez.

31
Tamze.

32

Paolo Virno, Multitude:
Virno: Medzi inovaciou

a negaciou, prekl. Isabella
Bertoletti, James Cascaito

a Andrea Casson (New York:

Semiotext(e), 2008),
esp. 9-66.

33

Tamze, 18.

34. Shoshana Felman, The
Scandal of the Speaking
Body: Austin, alebo
zvadzanie v dvoch jazykoch,
prel. Catherine Porter
(Stanford, CA: Stanford
University Press, 2003),
104.

35

Eileen Myles, Chelsea Girls
(New York: Black Sparrow,
1994), 274.

36

Fredric Jameson,
Archeolégie buducnosti:
The Desire Called Utopia
and Other Science Fictions
(New York: Verso, 2005).
37. Tu mam na mysli
Delanyho roman The Mad
Man (New York: Kasak
Books / Masquerade
Books, 1994).

38

Samuel R. Delany, Times
Square Red, Times Square
Blue (New York: New York
University Press, 1999).
Delanyho paradigmu
pozorne skuma Ricardo
Montez v €lanku “'Trade’
Marks: LA2, Keith Haring,
and a Queer Economy

of Collaboration,” GLQ:

A Journal of Lesbian and
Gay Studies 12, no. 3
(2006): 425-440.

39



Michel Foucault, Dejiny
sexuality, 1.diel: Uvod, prekl.
Robert Hurley (New York:
Vintage, 1980), 15-50. Hoci
Foucaultova inovativnost

je nepopieratelna, praca
mnohych historikov
sexuality, ktori pisali po nom,
sa stala rutinou.

40

Judith Halberstam, In

a Queer Time and Place:
(New York: New York
University Press, 2005);
Carla Freccero, Queer/
Early / Modern (Durham,
NC: Duke University

Press, 2005); Elizabeth
Freeman, “Packing History,
Count(Er)ing Generations,”
New Literary History

31 (2000): Elizabeth
Freeman, “Time Binds, or,
Erotohistoriography,” Social
Text 84-85 (2005): 57-68;
Carolyn Dinshaw, Getting
Medieval: Sexualities and
Communities,

Pre - and Postmodern
(Durham, NC: Duke
University Press, 1999);
Gayatri Gopinath,
Impossible Desires:
(Durham, NC: Duke
University Press, 2005);

a Dolan, Utopia in
Performance.

41

Priklad takejto farebnej
kritiky najdete v Specialnom
Cisle ¢asopisu Social

Text, ktoré som editoval

spolu s Davidom a Judith
Halberstamovymi:

“What'’s Queer about Queer
Studies Now?” Social Text
84 - 85 (2005).

42

Lauren Berlant, “’68 or
Something,” Critical Inquiry
21,¢.1(1994):124-155.
Medzi vyznamné Berlantovej
publikacie, ktoré nasledovali
po tejto eseji, patria: The
Queen of America Goes to
Washington City: (Durham,
NC: Duke University Press,
1997); a The Female
Complaint: The Unfinished
Business of Sentimentality in
American Culture (Durham,
NC: Duke University Press,
2008).

43

Popri Berlantovej praci

a dal§im pracam, ktoré

s prikladom projektu
Public Feelings, patri Ann
Cvetkovich, An Archive of
Feelings: Trauma, Sexuality,
and Lesbian Public Cultures
(Durham, NC: Duke
University Press, 2003);

a Kathleen Stewart, Ordinary
Affects (Durham, NC: Duke
University Press, 2007).

44

Pozri webovu

stranku skupiny
www.feeltankchicago.net.

45

Pozri Jonathan Flatley,
Affective Mapping
(Cambridge, MA: Harvard
University Pres, 2008).



Lilava hodina

Paul Maheke

V Zltej a fialovej pusti Zije Lila.

Ani blizko, ani daleko, Lila, ktorej
zeleny obzor sa dotyka oblohy, akoby
nemala konca.

Z jej dazdov sa rodia dalSie miesta;
také, ktoré sa snazime objavit, ked sa
svet uzavrie. Jim najprv objavil vodu,
potom zem. V tme John rozoznal
fyzické hranice Lily.

Jej Cas, jej rytmus.

Jeho o¢i hladia k jej vrcholu. Jej vrchol
nie az je taky vysoky. MozZno ju prisli
navstivit aj ini.

On mysli nanho.

Jim pristava, John pada. Vtom sa
medzi nimi prehupne Lila, z dialky ich
obdivuje. Na toto miesto este nikto
nedosSiel. A tam, medzi nimi, vesmir uz
akoby nepoznal gravitaciu: a vtedy sa
ZIté pustne dni vzniesli.

Lilava hodina roztancuje tiene po
povrchu piesku. Z vrcholu jeho dun
sa zmysel vSetkého meni, premiena
sa na tekutinu alebo paru. Pred zltym
priestorom vSetko Zzije ako dych, ktory
sa stale predlzuje.

Lila ma ocCi len pre tych, ktori sa
vyhybaju svetlu.

Lila je inde - tam, kde zrak ni¢
nezmobze: ked sa obzor rozmazava

Slovensky preklad: Denisa Tomkova

pod vplyvom vihkosti, hlada oblohu
Spickou jazyka.

V Lile je ¢as krasny.

V tme pohlady klesaju. Oznamuje to
zlo prichadzajucej noci. Na Lilu pada
noc a spolu s nou aj obloha.

Jim a John sa snazia zistit preco;
uvazuju, hadaju sa, stracaju sa.

Lila nepozna zmysel ani smer. Cas sa
stava bezvyznamnym. Potom sa pred
nimi rozprestrie horizont, ktory nema
iny zmysel, ako len ten, ktory mu dali
oni. V Lile su vzdialenosti triestive.

UZ neviem, pre€o som tak velmi chcel
ukazat prstom na Ciaru v krajine. Neda
mi to ni¢ iné, ako len iluziu, Ze som
niekam prisiel.

John mi rozprava veci z minulosti.
Jediné veci, ktoré sa mu este zdaju
hmatatelné. Povedal mi, ze sa zmenil
na vzduch, Zze nema ziadnu podstatu,
Ziadny stred. Jeho telo uz viac neexis-
tovalo. Kanibalka: Lila.

Jim hovori Lile, Ze tam, odkial
pochadza, tiene odhaluju pritomnost.
Hovori, Ze to, ¢o naznacuje pritomnost,
zaroven predpoveda prichod nieCoho
iného. Lile sa z toho zato¢i hlava. Tam,
kde Lila oziva, sa Jim a John nahle
rozpadaiju. Ich tela si uz nepamataju
rany, ktoré si sami na seba privolali. Ich
pohlady sa rozvinu pred Lilou. Otvara
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sa im najtemnejSia noc; krajina bez
perspektivy. Co z toho, pytaju sa jeden
druhého.

John sa priblizi. Snazi sa objavit od-
vratenu stranu sveta. Vytrvalo sa snazi
obnovit zrkadlovy obraz svojho sveta,
ktorého doévernu znamost zanechal
za sebou. Ale v tomto prostredi, ktoré
akoby nahle ozilo, prevlada zmatok
aon straca hlavu.

V tomto opare, ktory im spaluje pluca,
on povedal jemu: ,,Dycham s tebou.
Lila je vnas.“ V Case, ked je vSetko

v zarodku a dupluje sa, Jim berie
Johna za slovo a bez toho, aby vedel
preco, dycha s nim.

Lila, ktora je v nich, sa nadychne a po-
hanaich tela do vzduchu hustého od
tepla. Ako dych velryby ich roztriesti na
tisice kvapiek po pieskovych kuklach.
Jim a John; Lilin dazd.

»,Boli sme dvaja a teraz je nas tisic.”
Jim je dojaty.

Akoby v zavese nad pieskom Zilo
tisic ich tiel. Roztrusené, rozptylené,
nesené Lilinym vetrom. ZIté a fialové
sa nasledne stavaju dunami. Ale aj
dazdom a obzorom.

,Jim, Lila je vytvorena z nas, a z nas sa
rodia dalSie oblohy.*
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is Distinguished Professor in the Graduate School at the
University of California, Berkeley where they taught in
Critical Theory and Comparative Literature until 2021.
They received their Ph.D. in Philosophy from Yale University
in 1984. They are the author of several books, including
Subjects of Desire: Hegelian Reflections in Twentieth-
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(b. 1985, Brive-la-Gaillarde, France) lives and works in
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and constituted. Maheke’s works and performances have
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and Lafayette Anticipations in Paris, Baltic Triennial 13,
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