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The system reproduces its existence because it goes unrecognized.

Pierre Bourdieu

Civilization requires the perception of conviviality,
 proportionality, and balance in order to function efficiently, defending laws and mores maintaining the status quo—which, as Barthes states, are fundamental to the “maintenance of dominant identity” (Sandoval 118.9). Socially imposed assumptions of neutrality-as-universal dictate how we must conduct ourselves in public and in private.
 Officially sanctioned abuses legislate how we encounter the body politic. Neutrality, like transcendence, by necessity is static, sanitized, absolute, relentlessly homogeneous. Experientially, neutrality is a fiction—a vast mythology proselytized to maintain order with the purpose of appropriating creativity and difference. Censorship becomes an overarching strategy for sustaining the status quo, while simultaneously it frequently exhibits the inverse of its intended effect.
 Censorship does not solely render an object or idea ob-scene, but a collusive and conspicuous inhabiting of one’s consciousness through enforced neutrality. Judith Butler theorizes censorship as 

a way of producing speech, constraining in advance what will and will not become acceptable speech. …In the conventional view, censorship appears to follow the utterance of offensive speech: speech has already become offensive, and then some recourse to a regulatory agency is made. But in the view that suggests that censorship produces speech, that temporal relation is inverted. Censorship precedes the texts…and is in some sense responsible for its production (Butler 1997: 128).  

In our “post-idea”
 age, the fantasy of neutrality signals the termination of free will.
 There can be no neutral political position, no neutral piece of art, there is not even a neutral/natural physical orientation for the human body.
 Neutrality, a search for purity,
 is born of patriarchal inscriptions on our cells and psyches. Grosz declares, “[t]here is no position outside [patriarchy’s] orbit, not in our culture, but there are possibilities of transformation, historical change” (1994: 343). Neutrality is too often mistaken for balance. Rather, balance offers a mapping for this “transformation, historical change”. Balance is a dialogue/call-and-response of falling and catching one-self in the in-between.

When we peer into the socially constructed enfoldments of ethnicity, sexuality, and aesthetics, we witness the mechanics of collusive numbing. Observing closely, we can invoke both Arendt’s precision of language and her commitment to vulnerability. She subverts the status quo by emphasizing the distinction between authority, power, and violence. Arendt deconstructs society’s superstructures in order to examine how they proliferate through Oedipal assumptions that are both unwittingly and consciously reproduced: “The family man [is] the greatest criminal of the century” (Arendt cited in May 60).
 Precision does not require reduction; specificity can expand ideas. Precise thinking demands a playful engagement with possibilities that reveal the unexpected. The status quo is violated when this kind of ambiguity enters the public domain rendering the norm vulnerable. Vulnerability cannot easily be regulated, thus it defies the neutrality of the status quo and is forbidden in the public sphere: “One way a hegemonic understanding of politics is achieved is through circumscribing what will and will not be admissible as part of the public sphere itself…The constraints are not only on content…but on what ‘can’ be heard, read, seen, felt, and known.  …Our capacity to feel and to apprehend hangs in the balance” (Butler 2004: xx-xxi).
The private within the public arena is synonymous with subversive activities and deviant behavior. The threatening condition of vulnerability exposes one‘s very humanity to the dangerous, unpredictable territory that such agency invokes. Consistently, the public/collective manifests itself as that which must be contained, easily assimilated, and reproduced at and as the lowest common denominator in order to maintain a neutralized status quo. The private/the individual transgresses civilization’s prescribed, legislated boundaries. Reactionary assimilationist hegemony neutralizes difference and expurgates vulnerability rendering it palatable for the public. This civilizing neutralization defines the foundation of imperialist psychological tourism
—the roots of contemporary US-style democracy
—Wall Street government. In his introduction to Bataille’s On Nietzsche, Sylvère Lotringer decries the “complicity and denial [that] are constitutive of morality whose concern for utility is merely there to suture the wound” (xii). Foucault’s “civilization” is this wound—the outgrowth of scientia sexualis: the “sexual science that gives form to the ‘truths’ that are confessed” (Williams 48)—“confession” as institutional and internalized coercion. In her Blind Date: Sex and Philosophy, Anne Dufourmantelle cites Foucault:
Rather than the uniform concern to hide sex, rather than a general prudishness of language, what distinguishes these last three centuries is the variety, the wide dispersion of devices that were invented for speaking about it, for having it spoken about, for inducing it to speak for itself, for listening, recording, transcribing, and redistributing what is said about it: around sex, a whole network of varying, specific, and coercive transpositions into discourse (31).
The Other, the immigrant within, is positioned as perpetual outsider, internalizing the illusion that difference is deviant and obscene, and that such vulnerability must be categorized and contained by institutionalized authority. In cultural production, as in reception, vulnerability becomes a vital intervention in public-private discourse. We are allowed to experience and express vulnerability only in private. The private is construed and constructed as deficient and pathological, requiring unquestioned taxonomies of regulation and normalization. The tyranny of the normative neutralizes difference and must be recognized as the banality of evil
 in its violence of everyday representation. Daily violence can be identified by the representations in which difference is neutralized/equalized. Abigail Solomon-Godeau reminds us that, “The most insidious and instrumental forms of domination, subjection, and objectification are produced by mainstream images of women rather then by juridically criminal or obscene ones” (237).

Insidiously, this sanctity of normalcy constitutes a hegemony of representation that colonizes our relationships with our bodies. It silently breeds distrust of our innate corporeal humanity. Institutionalized constructions of vulnerability bind the psychological to the physical: everyday of our lives we learn that to be accepted we must suspect and contain our bodily functions. Paul Virilio exposes our entrenched body-horror (self as other) as socially constructed: 

The entire olfactory domain has been devalorised...a natural odor henceforth signifying a vile-smelling exhalation, culminating at its extreme point in the hygienic wind of so-called ‘deodorant ‘products, by which the advertising system demonstrates man’s revulsion for his neighbor’s odor (99). We judge this other within as excess.
 We must feel fear, shame,
 guilt.
 Our compliance is imperative. Paradoxically, our body—the “alluvions, sedimentations, coagulations, foldings, and recoilings that compose an organism” (Deleuze and Guattari 1980: 159)—become the stranger within. We become the spectacle of our own invisibility—an alienated, mythified, commodified site of colonization, reminiscent of Kristeva’s reference to that which is “foreign not only to others but to him or herself, harboring not an essence but a ‘pulverized origin’” (Suleiman 230). 
As the photographer and subject in my visual work, I consciously inhabit this uncanny—a deterritorialization—l’informe of vulnerability.
 I choreograph my photographs and exhibit them with the intention of encouraging people to witness and question the violence that saturates our daily realities. We may not even realize that the invisible, habitual comfort zone exists because it is perniciously ingrained in our psyches. Louis Althusser’s philosophy of how both the ideological state apparatus and the repressive state apparatus function to “make continued state force less noticeable, especially to those who ‘fit in’” (Straayer 307) demonstrates the collusive nature of this invisibility. Below I discuss various manifestations of the insidiousness of US democracy, characterized by Bill Maher as a “system of open bribery”, ranging from the invisibility of whiteness to the machinations of mass consumerism. Too often, anything outside of the zone of the familiar is seen as socially inappropriate, and therefore deviant. We use the lowest common denominator of intellectual engagement as a justification for how we make our decisions for what can and what must not be allowed in the public realm.

In his article on pedagogy and Deleuze and Guattari, Charles Garoian cites educator Elliot Eisner’s (1979) term null curriculum: 

what schools do not teach may be as important as what they do teach” (83). What Eisner is suggesting is that teaching students to conform to prevailing cultural representations in schools, which reflects the hidden curriculum of academic, institutional, and corporate desire, implies that students’ differential knowledge and experiences acquired outside of school are insignificant (9).


Another “democratic” irony is that the same reactionary forces that require the art and entertainment industries to be regulated to protect children (labeled as the most vulnerable in society)
 refuse regulation for health care
 and environmental protection—ranging from lead in paint, toxins in air and water, fuel consumption to agribusiness and school lunches—let alone a refusal to regulate the NRA. Children’s deaths from gun-related accidents continue to climb, as does research proving the dangers of cell phone use in early childhood development. 

It is not a matter of a simple entry of the excluded into an established ontology, but an insurrection at the level of ontology, a critical opening up of the questions, What is real?  Whose lives are real?  How might reality be remade?  Those who are unreal have, in a sense, already suffered the violence of de-realization. …Violence renews itself in the face of the apparent inexhaustibility of its object (Butler 2004: 33). 


Such imperialist digital utopianism demonstrates misplaced priorities—creating more problems than it solves. This proliferation of technology serves to obliterate difference. Democratization of the other fuels our voracious global economy’s addiction to convenience through consumption. In contrast to the chiasmic methodologies of Jacotot, The Ignorant Schoolmaster, the myth of Progress attempts to apprehend and conform our consciousness and our bodies into self-maximizing capitalist teleologies:

Reason is, indeed, far more cunning than the liberal conscience will care to acknowledge. It sets ‘the passions to work in its service’; it keeps Itself ‘in the background, untouched and unharmed’, while it ‘sends forth the particular interests of passion to fight and wear themselves out in its stead’. No, the universality—the sovereign, tyrannical universality—of Reason remains unscathed. ...Reason in its universalizing mission has been parasitic upon a much less lofty, much more mundane, palpable material and singularly invidious force, namely the urge of capital. ...Reason has travelled the world piggyback, carried across oceans and continents by colonial powers eager to find new grounds for trade, extraction and the productive expansion of capital. ...By now, of course, the historical identity between Reason and capital has taken on the form of an epistemic privilege, namely, ‘development’ as dictated by the advances of modern science and technology. ... [M]any of the problems faced by socialist countries today show to what extent the identity between Reason and capital, in its contemporary form of the unchallenged prerogative of ‘modern’ technology, still remains a reality (Chatterjee 168, 169, 170).


Reason as Progress is ob-scene—protected ‘in the background’—as the divisive tactics of development politics have taken on a life of their own. Mutually parasitic equalizing “reciprocal contamination” (Ronell: 2009 xvii) maintains the force of Reason—ranging from US style democracy to “appropriate technology”. Infinite incidents demonstrate back-door monoculturization of minds, bodies, and environments.
 

Self-Censorship: Toxic Mimicry, Internalized Fascism, and Phallic Norms

First, you must give people a much larger degree of freedom in order to let them act as they want in the economic field. At the same time you must exert more and more control over them in their private, moral behavior.

Foucault interview with Thomas Zummer

Civilization markets freedom as an abstraction to be consumed (FOX News,
 CNN, the art market, the culture industry at large, venture philanthropy, humanitarian imperialism, the corporatization of the Green Movement). As sacrificial lambs, citizen-subjects internalize these abstractions and unquestioned fears of the other as abject.
 Industrialized economies have become extraordinarily effective systems of self-censorship. Although “moral” fascism
 still saturates and fractures our contemporary world, I am less concerned with overt moral crusades that have dictated our behavior and cultural norms over past centuries, and am much more wary of the insidious explicit and implicit ways in which we have internalized phallic norms and fear of our own bodies. In his introduction to Deleuze and Guattari's A Thousand Plateaus, Foucault identifies this vertiginous condition as the “fascism within”. Analogously, Kathy Acker alerts us to this manifestation of fascism: “As long as we continue to regard the body, that which is subject to change, chance, and death, as disgusting and inimical, so long shall we continue to regard our own selves as dangerous others”. Virginie Despuentes, the writer/director of the film Baise Moi, which was banned in her home country of France, states, “We are all familiar with the syndrome of the hostage who identifies with his captor. That is exactly how we have ended up policing each other, judging each other through the eyes of those who keep us under lock and key” (117). In the following paragraphs, I chart how ethnicity, sexuality, and aesthetics play out a tripartite problematic of internalized oppression demonstrated through the Stockholm Syndrome.

1996. San Francisco. I was a docent at The Jewish Museum’s exhibit titled, “Too Jewish?”. I found myself confronted by this seemingly comprehensive traveling exhibition whose purpose was to expose stereotypes of Jewish identity. However, only Jews of Eastern European descent (Ashkenazi / “white Jews”) were included to the exclusion of Sephardi, Mizrahi or any other non-Ashkenazi artists. What are the implications of such an omission? Both Jewish Museums in New York City and in San Francisco disregarded the viability of including any artists from global populations of non-white Jews (many of whom live and work in NYC and SF). The exhibition curators stated their mission automatically disqualified so-called “ethnic” Jews. The artists chosen focused on bawdy slapstick humor and self-deprecation—apparently not recognized as cultural characteristics for Jews of Spanish, Egyptian, Persian, Filipino, Ghanian, etc. descent—whose work was characterized as “poetic”. What the curators failed to recognize in their conceptually uninformed exhibition was that, for example, converso Jews (forced converts to Catholicism) played the role of court jesters during the Inquisition—demonstrating the double-face of humor:

The converso perspective erupted through humor. The court jester, or truhan, became a feature of the Court in the fifteenth century. The jesters were largely or wholly conversos. This may have been due to the Jewish cultural acceptance of humor. It also reflected the converso’s marginal status—it was easier for Old Christians to laugh at these former Jews and, conversely as outsiders, conversos looked more skeptically and satirically upon Castilian society (Gorsky 61).

Like Hip-Hop culture’s cross-culturally disenfranchised youth,
 Anton de Montoro, fifteenth century Castilian converso poet, “flaunted his Jewish heritage by dramatizing the plight of fellow converts, victims of…violent persecution”. He used exaggerated humor to protest abuse: “We want to give you tributes, be your slaves and serve you, we are impoverished, cuckolded, faggots, deceived, open to any humiliation only to survive…What death can you impose on me that I have not already suffered?” (ibid. 60-61). Whether we hear the voices from the fifteenth or twenty-first centuries, the message is the same:
It amazes me how we as black people now enslave each other by determining what blackness is through a type of language (ebonics), dress, demeanor, money-makin’, violence, and by skin color. We now use the chains that massa’ used on us to kill our own individuality. In black culture, the term ‘keepin’ it Real’ embodies a lifestyle that this particular black male has been incarcerated, shot, makes money illegally, is violent, liven’ the thug life like Tupac, Biggie, FiftyCent…This is the ultimate internalization of ‘the man’ (Kent Craig, Digital Underground).  

The destructive elements of Hip-Hop culture have become the ambition of much of black youth, as well as white youth wanna-bes who take on these characteristics as models for success, fame, and fortune. Similarly, in his Letters to Milena, Kafka divulges his turmoil about having to contend with the most precise and penetrating forms of degradation that come from within. He anguishes over this internal crisis—the worst of all punishments.
 As mentioned above, Foucault shares the terror of this self-imposed embattlement: “And not only historical fascism, the fascism of Hitler and Mussolini [...] but also the fascism in us all, in our heads and in our everyday behavior, the fascism…causes us to love power, to desire the very thing that dominates and exploit us” (Foucault’s introduction to Anti Oedipus xii). 
Black-on-black gang violence and riots destroying working-class communities resulting in prison encampments primarily populated by black male youth are two examples of the disenfranchised strategically positioned to self-destruct. During WWII, similar divisive tactics were used in concentration camps when a few prisoners were chosen as guards—asserting albeit restricted power over fellow prisoners in exchange for limited “privileges”.
 This calculated practice of divide and conquer turns prisoner against prisoner through suspicion and distrust—a variation of the Stockholm Syndrome in which the prisoner with privileges depends on his captors’ favors for survival.
  Those afflicted with this syndrome, which erodes individual and collective will to power,
 gradually function as though they are isolated units, not integral within an interconnected entity. 
Centuries of persecution and pariah-status in most if not all host-nations have led many Jewish peoples, like other diasporic populations, to become infected by forms of alienation and marginalization. In her discussion of statelessness, Arendt wrote about the “ecstasy of sovereignty” (May 29)—those in exile whose civil rights are negated compared ironically, to a “real citizen”. Civil rights in the context of statelessness are a denied privilege. This exile also manifests as being in exile from oneself.
 When the “real citizen”, for example, the Italian (but not the Italian-Jew who is identified as stateless) commits a crime, the Italian, as a citizen criminal, would have more rights than the stateless undocumented alien: ”He is no longer the scum of the earth but important enough to be informed of all the details of the law under which he will be tried” (Arendt cited in May 40-41). Such psychological infiltration inseminates the cycle of internalized anti-Semitism
 and its concomitant fantasy that anti-Semitism no longer pervades as our society’s norm. This refusal to acknowledge the obvious serves to maintain the fascism within—a collusion with the invisibility of whiteness and with the dominating forces of academic, institutional, and corporate coercion. Because our roles of corporatized citizenship are so intricately intertwined with this coercion, we find ourselves within a neoliberal boomerang ethic of unaccountability. Uncanny “‘intellectual uncertainty’...calls into question judgment; the position from which distinctions are drawn” (Weber 2000: 20). Lack of consciousness, the opposite of Soren Kierkegaard’s call for awareness,
 illuminates anxiety as the “dizziness of reason”. Judgment and lack of consciousness are seamlessly bound:

Why, Levinas asks, so much concern for the manslaughterer? He answers: because we are all manslaughterers. The manslaughterer is the one who is half-guilty, since he has killed, and half-innocent, since he did not mean to kill. We all participate in structures of oppression—this makes us guilty—but we participate for the most part unwittingly—this makes us innocent. Were we fully awake, he says, there would be no manslaughter. ... [As such] liberal cities are organized as cities of refuge [that]…allow or encourage their citizens to stand in exile from truth (Eisenstadt).

Our conscious and unconscious
 participation in such institutionalized violence marks one of the most defining characteristics of being a post-human citizen in a global economy: “The body is the inscribed surface of events (traced by language and dissolved by ideas), the locus of a disassociated Self (adopting the illusion of a substantial unity), and a volume in perpetual disintegration” (Foucault cited in Butler 1999: 165). Our bodies perform this reactivity in ethnic, sexualized, and aesthetic contexts. 


1989. Tunis. As a Jewish eighteen-year old girl traveling in a Muslim country by myself, I never felt threatened because of my gender. On the other hand, being Jewish left me utterly vulnerable. As a Jew, I am familiar with my bodily presence provoking curious disgust and distrust. Because of this familiarity, I am fascinated by the ways in which sexuality provokes a corresponding repulsion
 and seduction.
 My body has had to unperform its ethnic insinuations. But, it refuses to submit to comparable sexual de-cisions—my body refuses to unperform its sexual insinuations.
 My insinuating body is compelled to think through its contradictory, incomplete biological and cultural constructions. Dufourmentelle’s thought-body is central to my investigation of how to reconceptualize (thus re-appropriate) vulnerability as agency:
...so much effort has been expended to fight it, to make it guilt-ridden, to bury it in shame to deny the freedom that bears it and that also constitutes its power of revolt; so that the enigma of desire can be reduced to the expression of a mechanical need. Because for a long time sex has aroused hatred. And we have yet to conceptualize the threats they both pose to the human community, threats that make sex and philosophy the objects of so many rules and taboos, so much violence. Hatred of thought and hatred of the desiring body have many lands, many exiles, and many foliations in common. The taboo on thinking and the taboo on loving may lie at the foundation of the social body, in an obscure way, because the freedom that thinking and loving arouse emboldens people to act against oppression, against the dictatorship of stupidity, against cowardly behavior, false appearances, and self-evident truths (12).

Habitually dichotomous constitutive conditions of patriarchy vilify the potentialities of embodying the physio-psychological. Pre-determined agendas obliterate the Now, the Moment, the equivocality of creative intelligence. Contra, instinct and vulnerability converge at the Moment of the psyche-somatic integrity of becoming-animal: “nothing...is older, stronger, more inexorable and unconquerable than this instinct—because this instinct constitutes the essence of our species, our herd. . . .” (Nietzsche, The Gay Science, § 1, pp. 73-74). Because the animal only “knows” how to live in the Moment, the ever-extending, discontinuous Now, it evokes an absence of judgmental, classifying consciousness: “animals coincide with the instant of their presence” (Dufourmentelle 65). The poet Rene Char wrote, “Each act is virgin, even the repeated one”. The utter presence (which becomes the formlessness of absence)
 of being fully alive is the crux of John Cage’s statement, “we have to go back to zero before reaching the next term” (92).  

Deleuze associates this becoming-animal with Kafka’s écriture-existence “that simultaneously opens the way to a ‘thinking otherwise than being’ (Levinas), a thinking that is not oriented to any ‘Same’ that is inherent in the very notion of Being and being, but to the ‘other’ as infinite interpretability [Nietzsche’s phrase]” (Ulfers). “Of course one cannot even figure out one’s own riddle; this is precisely the meaning of ‘fear’” (Kafka Letters to Milena 237). Fear of one’s self
 charges representational social systems of women’s bodies, disorder, and intellectual unfamiliar territory. Both men and women are engaged in a reifying, everted system of self-containment: “If humanity lives in fear, it will gradually, and almost without being aware of what it is doing, abdicate its capacity to think, to imagine, to dream. And thus also to love” (Dufourmentelle 83). Fear fuels the radical potency of divide-and-conquer strategies, maintaining the sanctity of normalcy. Questioning gender positions in relation to authority, power, and agency, Grosz asks: ”[C]ould men’s refusal to acknowledge the effects and flows that move through various parts of the body and from the inside out, have to do with men’s attempt to distance themselves from the very kind of corporeality-uncontrollable, irrational-they have attributed to women?” (Grosz 1994: 200).

Probing public response to the intimacies of my photographic images, I witness the infinite complexities of how difference is institutionally regulated and how normalcy is made so pervasive as to become invisible. In contrast, Jacques Rancière’s concept of being together apart reflects a chiasmic space of the sensual—a third space “for at the same moment that it holds the two together as related, it also holds them apart” (Ulfers NYU Kafka seminar 2009). Ulfers elaborates:  

[T]he tragic, rather than constituting the “negating” side to an opposed ‘affirming,’ embodies, through the conception of opposites as interpenetrating, what Nietzsche calls an irreducible ‘contradiction.’ ‘Contradiction,’ for Nietzsche, does not mean the violation of binary logic, but an‘intricate relation’ between opposites, such as bliss and pain, that simultaneously unites them and holds them apart (NAF 5). 
Congruent with Rancière’s together apart and Nietzsche’s tragedy, Lyotard’s compossibility invoke these multiple potentialites which align political and libidinal economies. By exploring plural, contradictory pleasures, my photographic images don't simply counteract socialized notions of the body, but actively transform the possibilities of (inter)action and reflection. Bataille’s non-hierarchical allegory generates a remapping of the liminal:

Bataille is not simply privileging a new object (excrement, flies, ruptured eyes, the rotten sun, etc.) over the old one (the head, the king, spirit, mind, vision, the sun of reason, etc.). If, as Angus Fletcher has pointed out in Allegory, the medieval allegorical imagination posits a fundamental congruence between hierarchy in the body and the guaranteed, stable meaning of allegory (in the body, the highest element is the head; in society, the king; and in the universe, God), then we must conclude that a theory that simply substituted one hierarchy for another (a hierarchy that favors the high replaced by one that favors the low) would only inaugurate a new metaphysics and a new stabilized allegorical system of meaning. Filth would replace God. …[R]ather, what Bataille works out is a kind of headless allegory. ...The fall of one system…is not replaced with the elevation on another; the fall in Bataille’s allegory is a kind of incessant or repetitious process. Thus filth does not “replace” God; there is no new system of values, no new hierarchy (1985: xiii-xiv).


Within the rhizomatic detours of internalized fascistic tendencies—habituated norms—the boundaries between collusion and agency become even more unstable and circuitous. Whether sex-workers,
 who straddle the private-public corporeal construction of desire, or myself as photographer, who consciously deploys a radical perversity of subject-object interplay in order to illuminate the how of what we do not know, I believe it is possible to do what Ulfers claims is not possible: “To write at all, to think at all, is of necessity to do so—one cannot stand at both ends of the microscope at the same time” (NAF 23). How can the image-maker, writer, poet, philosopher
 and their corresponding viewers/readers consciously resist this enfoldment of metaphysical
 collusion in order “to stand at both ends of the microscope at the same time” (ibid.)? 
For both representation as produced by the agent or manager or mediator of the reading—artist or photographer—and the reactions of the onlooker or reader of the image must be re-exposed in the light of a certain recent criticism putting into question the whole binary system of subject and object. This is a revision overdue and all the more problematic in Surrealism, which already wanted to overcome the split between seer and seen, visionary and view: thus, a problematics of the problematic, and how it is received (Mary Ann Caws, “Ladies Shot and Painted: Female Embodiment in Surrealist Art” 263).

There is a perverse apparent lack of self-awareness on the part of very well-known artists like the Brothers’ Quay whose work appears to confront status-quo ethics (or lack thereof), but in fact directly participates in and profits from an “enforced stultification” (Rancière 1991: 16).
 The art-world is a paragon of such mediocrity.
 Museums are/have become institutions for the prostitution of anti-intellectualism. Intellectual labor and aesthetic labor is consistently reducible to market value. Art in the US is consistently reproduced as entertainment value, not education in the broadest, most relational sense of the word. An example of art-as-education can be found in Derrida’s exploration of art-making as a way in which we can begin to see—seeing which offers a process of becoming-cognizant. This in-sight is not about seeing as a mind projection (which puts the ob-scene to rout), but a psyche-somatic reception, i.e. vulnerability that incites thought, exposure, listening, and action. 
In contrast to becoming-vulnerable through cognition, everything in our consumer-culture indicates that unconsciously and consciously, we are desperate to be placated. Thought is feared because it is unstable; thought does not soothe. It makes us “tremble with uncertainty” (Cixous). We recoil from imbalance. Whether we are reacting to our addiction to certainty or our addiction to convenience culture,
 we crush the vulnerability of doubt with a resounding univocality. My pedagogical and artistic commitments are rooted in actively engaging the hazardous intersections between the ineffable and language. This is one reason that, as a visual artist, I have tremendously high expectations for the scholarly component of artists working in an academic setting.  Over the past years, I have been greatly disappointed by the quality of public discussion engendered (or not) by artists who are invited to speak about their work in academic environments—including Claire Denis, Annie Liebowitz, Alison Shotz, Janine Antoni,  Suzan Frecon, and Pierre Huyghe. If artists are locating themselves within a pedagogical context, they must not assume that their work “speaks for itself”. 

I am addressing this quarantine of thinking in the context of institutionalized anti-intellectualism because the contemporary art world has become another instrument of consumption/entertainment. Institutionalized anti-intellectualism reifies the systemic habits of internalized racism and internalized anti-Semitism—relentlessly struggling to be normal, neutral i.e. to be white and accessible. In the context of normalized ethnicity, the fantasy of sameness renders whiteness invisible:
…ethnically neutral institution[s] like the Museum of Modern Art…Ethnically neutral? That’s just code-term for white, the no-color, the every-thing-color. For whiteness is as much- or as little-a racial category as blackness, though it is rarely acknowledged as such wherever it is the dominant, default ethnicity…in our laws, our behavior, our institutions, our sensibilities, our dreams (Cotter 32).

The functionality of the invisibility of whiteness reflects my history of censorship and the public reception of my photographs. Both are rooted in an institutionalized extraction of the unknown—defined, judged, de-cided a priori. When “the public” is confronted with a divergence from their expectations, they panic.
 The politics of inclusion,
 the ostensible neutral, permeates each contradictory longitudinal intertwining of hierarchical relations—Euclidean geometry reigns. Whether extending into transnational fascism or the precarious intricacies of racial, ethnic, and gender “passing”, the fantasy of selfsameness pervades our collective consciousness. It drives our desire to belong while simultaneously undermining the potential for a vital community rooted in difference—a difference that deters the universalization of dialectical approaches. In her discussion of the Matrix, Bracha Ettinger tells us “about that encounter between difference which tries neither to master, nor assimilate, nor reject, nor alienate. It is the symbol of the coexistence in one space of two bodies, two subjectivities whose encounter at this moment is not an either/or” (213). The Matrix fluctuates as a chiasmic unity. 
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� See Ivan Illich’s essays on proportionality in Tools for Conviviality, Marion Boyars, 1990. In the early 90s, Illich regularly lectured in Penn State University’s Science, Technology, and Society Program. I had the privilege of attending many of his remarkably embodied lectures. He sat cross-legged without shoes on a table facing his rapt audience. I wrote frantically attempting to keep up with Illich’s incalculable peregrinations. A massive cancerous tumor on the side of his face moved in concert with his empassioned gestures.


� In her Methodology of the Oppressed, Sandoval presents Barthes’ Rhetorical Figures cultural management categories: The Inoculation; The Privation of History; Identification; Tautology; Neither-Norism; The Qualification of Quality; and The Statement of Fact. Each of Barthes’ rhetorical devices, “poses”, “figures”, “machines” become a “deputy for the real that works to erase difference” (Sandoval, 118.9). Congruently, the activists/scholars writing for The Development Dictionary: A Guide to Knowledge and Power scrutinize the most basic terms that we take for granted as humanitarian and just, i.e. naturalized and normalized universalization doing the real through the lens of contemporary Euro-American superstructures.


� The first incident of censorship of my photography provoked extensive public response. Before there had only been silence. Following the incident, numerous articles were written about my work, from both a critical standpoint of the university politics and psychoanalyzing the intentions of myself as the artist. The initial silence of art department professors was overwhelmed by the public outcry. I was interviewed and invited to give lectures on my photographic work in several campus departments. These public discussions were followed by another exhibition and an interactive performance.


� If ideas cannot be instantly monetized they are rendered powerless. Consumer-oriented big ideas “may change the way we live, [but] they rarely transform the way we think. They “are material, not ideational”. See Neil Gabler, “The Elusive Big Idea” in The New York Times Sunday, August 14, 2011: 1, 3. 


� “Neither-Norism”, one of Barthes rhetorics of supremacy, demonstrates “‘neutrality’ or ‘objectivity’ in behavior”. Binary-thinking is a reductive framework in which the citizen-subject “only has to endorse what already is” (Barthes 108)…”This apparent neutrality, ‘objectivity,’ and levelheadedness creates an inflexibility of being that supports the order of the dominant rather than that of some other moral, or political, order” (Sandoval 122.3).


� In her Hard Core: Power, Pleasure, and “The Frenzy of the Invisible”, Linda Williams theorizes the ways in which “the mechanics of body movement...[underlay] the very invention of cinema” (36) and more specifically, the invention of pornography. 


� “So sanitary ideology tends insidiously to break society at the level of the bodily quality of individuals; it relieves them of their specificity” (Virilio 99).


� In the context of totalitarianism, Arendt was addressing her accusation of the family man in the context of the Nazi regime—those who seek an enemy from whom they “protect” their family, regardless of the social or ethical implications.


� As an extension of US imperialism, I am referring to imperialist psychological tourism as the ways in which citizen-subjects internalize the violence of the everyday—a violence that breeds convenience culture. Imperialist psychological tourism perpetuates our inherited culture of projected shame manifested in institutionalized suppression and self-censorship. Rather than making clear decisions rooted in our intuitive, creative, and interconnected thought-processes based on the “common-good”, we have internalized shame, thus restricting the emancipatory possibilities of our bodies and minds. 


� “...Nietzsche’s early readers took him as an antidote to Americanism” (A. Star 11).


� In her Eichmann in Jerusalem: A Report on the Banality of Evil, Arendt unravels the implications of thought-phobia that elides differing perspectives—consuming and disposing of democratic potential.


� Judgment as in Kafka’s version of fear; excess as in what is publicly (collective coercion) interpreted as waste. Congruently, Gayle Rubin calls mainstream feminism a “system of sexual judgment” (282). I am exploring sex radical feminism as a manifestation of “literature”—a lived co-implication of l’informe: “Kafka sees “literature” as a way of “unjudging,” and thus deconstructing, the “judged” version of the real towards its originary “unjudged” (undecidability)” (Ulfers Nietzsche seminar, EGS 2009).


� The sex-shame-morality triad infiltrates common law: ”Shame raises the question of transgressions and taboos. Sexuality, to the extent that it signified excess, the non-humanized, brought back into view, in the characteristics of animals, that which escapes all sociality. Animality has thus become, par excellence, that which casts us out of bounds, outside the civilized sphere, the human compact, the polis. Sex was not originally interpreted as an evil, then, but as one of the appetites through which our always latent inhumanity comes to be engulfed...As sex is appetite par excellence, its very root has to be extirpated, namely desire, lust, lasciviousness: in short, the body itself becomes guilty. Guilty of an excess that is always potentially revelatory of possible evil. In this legacy we convey the value of a body always capable of treason, a body on which we cannot rely. A body of shame. Shame exceeds the psychological distortion that it seems to establish naturally between self and self.  It comes from a place much more remote than childhood; it comes from our radical doubt about the body, which may betray us at any moment, may tilt us once again towards the inhumanity that is—that is said to be our common origin. Sex is there to remind us that we are inhuman, that any measure taken with respect to desire is a secondary measure susceptible to being forgotten, suspended, eradicated, annihilated” (Dufourmentelle 29-30).


� See Gerald Heard’s discussion of how socially imposed pain represents an obstacle to expanding consciousness and sexual energy driving the evolution of the mind in his Pain, Sex, and Time: A New Outlook on Evolution and the Future of Man.


� Precisely because it is slippery, messy, uncontainable, vulnerability, in its deterritorialized essence, is of l’informe.


� “...perversion is a recent concept, as is the protection of children” (BD 29).


� While conducting research on pharmaceutical companies pandering to children diagnosed with Attention Deficient Disorder, I came across a statistic stating that it is not uncommon for children to be prescribed up to five medications.


� While working with the Quijos-Quechua in Ecuador in 1991 on an ethno-botany program, I witnessed multiple culturally inappropriate projects that were implemented by “aid” organizations. Two examples of this corporation-determinate dependency include the absurdity of replacing thatched roofs with aluminum. Since the women cook on open fire in their homes, the roofs no longer absorbed the smoke. The rates of lung cancer, asthma, etc. soared. They then had to seek medical assistance from the urban areas. The story of extreme oppression begins there. Another example of insidious colonial control is when a major seed distributor planted soybeans along the sides of the most traveled roads. Villagers picked and used the soybeans, but couldn’t produce the plant on their own and ended up having to buy it in quantity from the transnational agribusiness who had originally planted the soybeans. 


� Fox News viewers are less informed than people who don't watch or read any news. Fox News viewers are more likely to believe false information about politics. “Fox News Viewers Know Less Than People Who Don't Watch Any News: Study”, 11/21/11, � HYPERLINK "http://www.huffingtonpost.com" ��http://www.huffingtonpost.com�.


� In the US, people fear others because they don’t know they come from; elsewhere, others are feared because people do know where they come from.


� In my research on Sephardic histories, I probe “moral fascism” in the context of limpieza de sangre, the Inquisitional laws of purity of blood.


� The Stockholm Syndrome, in addition to identifying with and defending captors, is a paradoxical psychological phenomenon which displays a radically effective technique to subvert any attempts at self-definition or resistance to normalizing tendencies.


� Director Joshua Atesh Litle’s feature-length film, The Furious Force of Rhymes (2010), United States / France is an example of individuals exhibiting their collective struggles through Hip-Hop: “Back in the day when Blacks weren’t allowed to learn to read or write, Hip-Hop’s manipulation of language proved the man wrong—a clear display that Blacks are intelligent, even though we may not be educated. Not only as a public voice, but also as an economic opportunity through the music industry, the ability to manipulate words in this way speaks about the oppressive situation of minorities” (Kent Craig, Digital Underground).


� See Kafka’s, Letters to Milena. ed. Willi Haas; trans. Tania and James Stern. 1953. New York: Random House: 1999.


� Sonderkommandos were Jews who were forced to dispose of the bodies of Jews in the crematoriums. See the 2001 film, The Grey Zone.


� Not surprisingly, the patient diagnosed with cancer quickly learns to fear, distrust, despise his body, identifying with the disease as self, and unable to recognize the self as independent from that which destroys life. His will to power is annihilated.


� Ulfers examines two distinctions of Nietzsche’s will to power: a cosmological variation, not a will to overpower or subordinate, but to manifest and imbue in potentiality to actualize itself. Like the First Law of Thermodynamics in which matter is neither created nor destroyed, but transformed, nature is a monster of energy reflecting the “real”—philosophy and art in and as continual exchange. The flow of energy is at the core of Nietzsche’s eternal recurrence. The second distinction is the concept of will to power considered in this context: will to truth, equality, and knowledge in which the human instrument is used for survival, not political power. The latter distinction has historically been perverted by fascist ideologies, including in the work of Leni Riefenstahl.


� Butler avows: “To be ec-static means literally, to be outside oneself, and thus can have several meanings: to be transported beyond oneself by a passion, but also to be beside oneself with rage or grief. I think that if I can still address a ‘we,’ or include myself within its terms, I am speaking to those of us who are living in certain ways beside ourselves, whether in sexual passion, or emotional grief, or political rage” (Butler 2004: 24). I discuss another extension of this version of ec-static in the context of Nietzsche’s disidentification in “Embodying the Unknown: Birth in the 21st Century”.


� Hitler and Torquemada, The Grand Inquisitor zealot who conducted the auto da fés, are amongst the most demonic historical figures whose Jewish origins are the very identity they then seek to destroy. Turning themselves, their ancestry, into the most grotesque manifestation of the uncanny, they hyperbolize toxic mimicry.


� For detailed analyses of waking as societal consciousness, see Kierkegaard and Levinas: The Subjunctive Mood and “The problem of the promise: Derrida on Levinas on the cities of refuge”.


� The litany of our collusion with corporate and imperial forms of domination is almost infinite. For example, our phone taxes pay for “death squads” throughout Central America, every time we look something up on Google we contribute to global warming, every time we refuse to look someone in the eye or when we sit in a chair unconsciously we undermine our bodies’ homeostatic capacities. The most benign actions affect (in the Spinozan sense) our socio-political environments, equally if not more than, our obviously privileged positions. My point is not to belabor our unrecognized accountability, but to reinforce an acknowledgment of the complex impacts of our sexual, ethical, aesthetic, and political affiliations—in short, Derrida’s pharmakon of interrelatedness.


� The more primitive civilizations do not separate linguistically the taboo caused by awe of sanctity from that inspired by fear of defilement. The same term evokes all the supernatural powers from which one ought to stay far removed, whatever the motive. ‘Blessed or accursed’, ‘miraculous or incomprehensible’ impartiality is expressed using the same term for both. …One desires to approach and possess it at the very moment in which one is keeping a proper distance from it (Caillois 36).


� “Human existence commanded an abhorrence of all sexuality; this abhorrence itself commanded the attractive value of eroticism….for humanity would cease to exist the day it became something other than what it is, entirely made up of violent contrasts…obscenity itself is nothing but that natural animality, the horror of which establishes our humanity” (Bataille 1991: 18, 149).


� Since I began to shoot photographs as an attempt to unwrite the world around me, I have identified my sexuality through the lens of socialized masculinity—my sexuality has a mind of its own: “Men have been seen to embody the idea of rationality. [Yet,] one could argue that the male sexual organ is the only part of the male body that is not controlled by the will but instead governed by a complicated interaction between blood, nerves and muscles. Men cannot control the raising or lowering of the penis by force of will. … Our culture, to a great extent, has made a taboo of the erect male member.  … That physicians, biologists and cultural fictions have caused men to turn this upside down, associating the experience of pleasure with the penis, and referring to their penises as their brains, has created the basis for misunderstandings, self-deceit, a lessening of the real brain’s capacity of pleasure, and the potential for sexual abuse.  Sex becomes not just a weapon but a weapon that controls itself” (Žižek, NYU lecture October 15, 2009). Men have two types of erections: psychogenic erection from sexual/arousing thoughts and 


reflex erection from physical contact, including random stimulation like rubbing on pants.


� “The affirmation of life...as play, is, as Derrida put it in his reading of Nietzsche, an affirmation that determines the absence of a center of Being (‘presence’) ‘otherwise than as loss of the center.’ This interpretation is one in which ‘play must be conceived before the alternative of presence and absence,’ that is, the alternative of Being and Becoming” (NAF 11).


� In my article, “Aesthetic Obscuratism:  The Ineffable, The Incomplete, L’Informe”, I explore the constitution of male aggression toward their “internal” female.


� The conscious choice to decriminalize prostitution rolls into a denaturalization of the surburban (coerced) body. See Beatriz Preciado’s “Pharmaco-pornographic Capitalism Postporn politics and the Decolonization of sexual representations”.


� Although I disagree with Ulfers’ privileging music over visual art and language, I will concur enough not to include musicians in this list. Ulfers privileges music as a sheer becoming. According to Ulfers’ critique of metaphysics, music, unlike the visual and written arts, is non-assimilatable—exempt from the tyranny of conceptual language—in which the creative urge is not to be confused with etiology.  Nietzsche writes: “Die Musik ist eine Sprache, die einer unendichen Verdeutlichung fähig ist.” “Music is a language that is capable of infinite interpretability”.


� Schirmacher’s critique of metaphysics is that it clings to an illusory certainty and truth, a linear quest for progress rooted in binary logic and conceptual thought (EGS seminar 2008). Similarly, Ulfers identifies the “corner” of metaphysics as “the reign of a dualistic perspective that insists on one interpretation of the world: the interpretation, the ultimate truth, of the supremacy of Being and its variants functioning as perfection, goal, meaning, and judge over the world of Becoming, the world that is, apart from its interdiction, eternally in process” (NAF 10).  


� The Brothers Quay have made a few commercials for Monsanto’s weed killer product. Monsanto is one of the world’s leading polluters. They intend to absorb the world’s entire food supply into a GMO maelstrom—converting 100 percent of the seeds that exist today to become genetically engineered and patented. That the Brothers Quay unabashedly supported this bio-industrial monolith that dictates the US FDA’s (de)regulation procedure, indicates the severity to which many artists will go to be recognized in the absence of ethical thought and action.


� One example is of this enforced dumbing-down is from The Palmer Art Museum (which was designed by the renowned post modern architect, Charles Moore) at Penn State University. The administrators of the museum are reluctant to exhibit the paintings of naked people in their collection because representations of the naked body have offended some visitors—ironically, even the paintings of Philip Pearlstein. 


� The new books, Plastic: A Toxic Love Story and Plastic-Free—How I Kicked the Plastic Habit and How You Can Too and the feature-length documentary film: Addicted to Plastic: The Rise and Demise of a Modern Miracle both address the rhizomatic concrescence of our cultural plastic-habit. It would behoove political activists fighting the oil empire to incorporate a critique of plastic and convenience-culture into their argument. For example, while attending Antonia Juhasz’s (my friend who I have known since we were three-years old) lecture on her new book The Tyranny of Oil: The World’s Most Powerful Industry—and What We Must Do to Stop It, I was the only person in the audience who brought up our insidiously integral practice of plastic consumption as a critical element in maintaining the grip of the fuel industry.





� When Nijinski first performed Stravinsky’s Rites of Spring ballet in Prague, 1907, the audience became enraged and stormed the stage. In addition to the music that they found shocking in its orgiastic repetitiveness, were the turquoise and orange costumes. Not only did the color combinations provoke outrage, but also the way the costumes exposed Nijinski’s body incited the audience to violence.


� The politics of inclusion form the foundation of what is proselytized as equality.






