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Abstract 

 

This doctoral project involves a written ethnographic account and a portfolio of  moving images. 

It  explores two permaculture sites and their design in an effort to weave nurturing relationships 

with(in) the environment (the more-than-human realms) in the Valley of  Sagana (Sicily, Italy) and 

the Wombat Forest (Djaara Country, Victoria, Australia). 

Following the environmental humanities�· call for new kinds of  stories, this study aims to 

move beyond a descriptive account of  existing relations. I intend it as an act of  researching, 

witnessing and making stories to help revive our relationship with the world by enriching us with 

new socio-ecological meanings to cultivate our response-abilities to the environment. 

Staying with the Bioregional Trouble concerns thinking-with, living-with and becoming-with the 

lively meshwork of  the land. Staying with the trouble also means staying with troubled bioregional 

places, responsibly navigating cross-species and cross-elemental relations and relationships. Staying 

with the trouble means humbly accepting we are living within lifedeath worlds and their 

inextricabilities, where care is entangled with power and mortal relatedness.   

Anthropocene stands for an age in which human activity has come to equal or even exceed 

the processes and events of  geology, and humans�· attempts to exploit more-than-human worlds 

have become a major force in the destruction. The Anthropocene is not just an ecological crisis 

but a tangled web of  questions concerning culture and nature, geology and economy. It  is also a 

crisis of  cognition and imagination. As such, this research tells the story of  the human and more-

than-human journeys of  the forms of  dwelling, performances and becomings in the two 

permaculture sites. The work is attentive to the �F�X�U�U�H�Q�W�� �H�S�R�F�K�·�V��unequal power relations and 

social/environmental injustices and is inspired by slow and sensory ethnographic cinema with 

experimental aesthetics. The project addresses a haunting ethico-political task: how can we live 

with the �O�D�Q�G�·�V fluid, more-than-human meshwork on a human-damaged planet? 

More-than-human is not a mere synonym for the natural world; it is a perspective that 

foregrounds a relational view of  the world, calling attention to and prioritising relations over 

entities. By using the term more-than-human, I consider how tangled social, cultural and political 

networks are formed in relation to the more-than-human processes, events and forces in the two 

permaculture sites.  

The more-than-human perspective is both an ethico-political stance and a methodology. 

Venturing beyond the human, my aim is to challenge the self-ordained figure of  Anthropos and 
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displace it from its centrality. In this sense, the project is not so much anthropocentric as it is 

geocentric, grounded in a relational view of  the lively world.  

The filmworlds of  the portfolio situate the viewer sensorially within the materiality of  the 

fieldwork sites and their specific bioregions, laying the groundwork for the written ethnographic 

chapters. Through ethnographic stories, I seek to reveal both the complexities and (im)possibilities 

of  the permaculture by narrating situated arts of  living. The guiding questions in this thesis arise 

from, and are grounded in, the encounters with the lively meshwork of  the land. The following 

troubling and lively ethico-political questions are considered: Who inhabits the land? What does it 

mean to care for the land? Can we work to overcome binaries of  good/bad, invasive/welcomed 

species? How is care entangled with relations of  power and mortal relatedness? How can we live 

with pests that threaten our agricultural logic? Is killing well possible? What does it mean to 

common well on stolen land? These are uneasy and complex ethico-political tasks as they demand 

finding multispecies ways worlds can flourish in the face of  divergent worldmaking projects. 

Weaving relationships with the lively meshwork of  the land through permaculture is not 

free of  its inherent frictions and misunderstandings in the exercise of  reading the land. Rather 

than shortcomings of  the permaculture dwelling, this comes from living in flourishing lifedeath 

worlds, where ethics stick close to the ground and care is ambivalent and can be charged with 

violence.  

Through permaculture, we situate ourselves among the multiplicity of  more-than-human 

others who call to us to respond in the design process. This is grounded in ongoing lively 

correspondence with more-than-human realms and among relationalities to be addressed, in turn 

laying the groundwork for novel responses, relations, response-abilities and obligations to the lively 

meshwork.  

Through such ongoing correspondence with the lively meshwork of  the land, 

permaculture is an attempt at weaving nurturing relations. These relations are charged with 

inequalities of  power and inextricabilities of  mortal relatedness, yet offer glimpses of  a mutual 

correspondence, even shared alliances, with the more-than-human realms. �2�Y�H�U�D�O�O�����W�K�L�V���U�H�V�H�D�U�F�K�·�V��

findings contribute to understanding permaculture design through a more-than-human 

perspective.  
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agrilogistics: 

�0�R�U�W�R�Q�� �������������� �G�H�I�L�Q�H�V�� �´�D�J�U�L�O�R�J�L�V�W�L�F�V�µ��as the technical and planned environment of/for the 

Plantationocene; that is, the turning of earthlyscapes for agricultural productivity. Agrilogistics 

�V�W�D�Q�G�V�� �I�R�U�� �´�D�� �Y�L�R�O�H�Q�W�� �X�Q�G�H�U�V�W�D�Q�G�Lng of capital-N Nature, against which the notion of human 

progress defines itself; domestication, agriculture, civilization�³ the claiming that these systems 

�H�[�L�V�W���R�X�W�V�L�G�H���R�I���R�U���R�S�S�R�V�H�G���W�R���V�R�P�H�W�K�L�Q�J���F�D�O�O�H�G���1�D�W�X�U�H�µ�����0�F�,�Q�W�\�U�H��& Medoro, 2016, p. 160). In 

this t�K�H�V�L�V�����,���X�Q�S�D�F�N�H�G���W�K�L�V���L�Q�W�R���´�D�J�U�L�O�R�J�L�F�µ���D�Q�G���´�D�J�U�L�O�R�J�L�V�W�L�F�V�µ���W�R���S�R�L�Q�W���W�R�Z�D�U�G�V the Plantationocene 

and the very logistics of the dominant food system.  

biome: 

In using �W�K�H�� �F�R�Q�F�H�S�W�� �´�E�L�R�P�H�µ���� �,��seek to underline the multispecies, elemental and human co-

emerging relations and relationships in the particularities of the fieldwork sites, set with(in) the 

wider bioregional relations. �:�K�H�Q���U�H�I�H�U�U�L�Q�J���W�R���P�\���I�L�H�O�G�Z�R�U�N���V�L�W�H�V���D�V���´�E�L�R�U�H�J�L�R�Q�V�µ�����,���G�U�D�Z���R�Q���W�K�H��

thought and practice of bioregionalism (Berg, 1978, 2013; Berg & Dasmann, 2014), albeit 

cautiously.  

earthlyscapes: 

�6�L�P�L�O�D�U���W�R���´�O�D�Q�G�D�L�U�Z�D�W�H�U�V�F�D�S�H�µ�����,���R�I�W�H�Q���Z�U�L�W�H���´�H�D�U�W�K�O�\�V�F�D�S�H�V�µ���W�R���J�U�D�V�S���W�K�H���Y�D�V�W���S�K�\�V�L�R�O�R�J�\���R�I���W�K�H��

Earth. 

landairwaterscape: 

The more simple ter�P���´�O�D�Q�G�µ��may induce imagery of the terrestrial for the reader. In using the 

�W�H�U�P���´�O�D�Q�G�D�L�U�Z�D�W�H�U�V�F�D�S�H�µ, I seek to highlight the coming together in the lively meshwork of the 

land of multiple agencies, events and processes of the vaster physiology of the Earth. I use this 

term to describe the lively meshwork of what Ingold (2010) refers to as the weather-world. 

lifedeath: 

�7�K�U�R�X�J�K�R�X�W���W�K�L�V���W�K�H�V�L�V�����,���R�I�W�H�Q���G�H�S�O�R�\���W�K�H���W�H�U�P���´�O�L�I�H�G�H�D�W�K�µ���L�Q���U�H�O�D�W�L�R�Q���W�R���W�K�H���O�L�Y�H�O�\���Z�R�U�O�G�����,���G�R���V�R��

to emphasise both the liveliness and inextricabilities of mortal relatedness (Haraway, 2013). 

Flourishing worlds are lifedeath worlds, where metabolic flows come with death and even violence 

for the more-than-human. The term lifedeath is slowly unpacked throughout the chapters in 

relation to performances of care, response-abilities and ethics of flourishing. 

land(scape): 

�,���R�I�W�H�Q���Z�U�L�W�H���´�O�D�Q�G���V�F�D�S�H���µ to emphasise and recognise �E�R�W�K���W�K�H���´�O�D�Q�G�µ���D�Q�G���´�V�F�D�S�H�µ; that is, the 
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liveliness of the land and the inherent processes and events�³ human and more-than-human�³ in 

shaping the land. In other words, land(scape) is not mere scenery.  

natureculture: 

Following Haraway (2003), I �X�V�H���´�Q�D�W�X�U�H�F�X�O�W�X�U�H�µ��to challenge the ontological split between culture 

and nature, human and more-than-human, in order to think concomitantly about such enmeshed 

processes. 

more-than-human: 

�7�K�H�� �W�H�U�P�� �´�P�R�U�H-than-�K�X�P�D�Q�µ�� �L�V�� �Q�R�W�� �D�� �P�H�U�H�� �V�\�Q�R�Q�\�P�� �I�R�U�� �W�K�H�� �Q�D�W�X�U�D�O�� �Z�R�U�O�G���� �U�D�W�K�H�U���� �W�K�H�� �W�H�U�P��

foregrounds a perspective that calls for a relational view of the naturalcultural world. This 

perspective involves an ethico-political stance and consequent methodology, offering a more 

�J�H�R�F�H�Q�W�U�L�F���D�Q�G���U�H�O�D�W�L�R�Q�D�O���Y�L�H�Z���R�I���W�K�H���O�L�Y�H�O�\���Z�R�U�O�G�����$�W���W�L�P�H�V���L�Q���W�K�H���W�K�H�V�L�V���,���X�V�H���W�K�H���W�H�U�P���´�Q�R�Q�K�X�P�D�Q�µ��

when referring to parts of the world and worlding such as different species, and various conditions 

of the weather-world. I maintain a more-than-�K�X�P�D�Q�� �S�H�U�V�S�H�F�W�L�Y�H�� �W�K�D�W�� �L�V�� �� �´�D�W�W�H�Q�W�L�Y�H�� �W�R�� �W�K�H��

perpetually changing set of social, symbolic, ontological, and material relations through which 

historical actors�³ human and nonhuman�³ are c�R�F�R�Q�V�W�L�W�X�W�H�G�µ�� ���2�·�*�R�U�P�D�Q�� �	�� �*�D�\�Q�R�U���� ������������ �S�� 

717).  

Plantationocene: 

�,�I�� �$�Q�W�K�U�R�S�R�F�H�Q�H���D�V���D���W�H�U�P���L�V���D�O�U�H�D�G�\�� �Z�H�O�O���H�V�W�D�E�O�L�V�K�H�G���� �´�3�O�D�Q�W�D�W�L�R�Q�R�F�H�Q�H�µ���Q�H�H�G�V���V�R�P�H���D�W�W�H�Q�W�L�R�Q����

and is a concept explored in this thesis. Plantationocene refers to an array of human-centred and 

organised simplified ecologies of forests, pastures and farms designed as extractive and exploitative 

forms of human and nonhuman labour that endanger multispecies liveability. Put simply, 

Plantationocene stands for the current dominant food system.  

response-ability: 

I think-write about our abilities to respond with Haraway (2013), who conceives responsibility as 

� ŕesponse-ability�µ; that is, the ability to respond to more-than-human others. Response-abilities 

are ethico-political responses, always situational and bioregional, and arising through becoming-

with. 

worlding: 

Instead of thinking about the world in a human-only centred way, Haraway (2016) writes about 

�´�P�X�O�W�L�V�S�H�F�L�H�V���Z�R�U�O�G�L�Q�J�µ�����S���������������W�R���J�U�D�V�S���W�K�H��always and already present more-than-human realms. 

In referring to the co-emerging events, processes and potentials of the lively meshwork of the 
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land, I use �W�K�H���W�H�U�P���´�Z�R�U�O�G�L�Q�J�µ���W�R���S�R�L�Q�W���W�R�Z�D�U�G�V��the affective capacities of the world, where more-

than-human agencies are viewed as forms, rhythms and refrains (Stewart, 2012).  
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I wanted to be a tree, but I am not a tree. I wanted to sing to the forest, but no one ever thought me the 

�Z�R�U�G�V�����D�Q�G���,���G�R�Q�·�W���V�X�S�S�R�V�H���W�K�H�\���H�Y�H�U���Z�L�O�O���E�H�F�D�X�V�H���W�K�H�U�H���L�V���Q�R���R�Q�H���L�Q���P�\���Z�R�U�O�G���W�R���W�H�D�F�K���P�H�� Nobody here 

has known the words for centuries. I was born in those rootless suburbs and they have given me a 

rootless soul. I am not a tree. I am some kind of slinking animal in the hedge-row.   

I am a seed on the wind. I am water. I am coming to the rocks at the lip of the fall. 

(Kingsnorth, 2019, p. 25) 

 

 

I love it tree because e love me too. 

E watching me same as you 

tree e working with your body, my body, 

e working with us. 

While you sleep e working. 

Daylight, when you walking around, e work too. 

 

That tree, grass�« that all like our father.  

Dirt, earth, I sleep with this earth.  

Grass�« just like your brother.  

In my blood in my arm this grass.  

This dirt for us because we'll be dead,  

we'll be going this earth.  

This the story now.  

(Neidjie, 1989, p. 4) 
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When I started my path in the field of  the environmental humanities, many questions 

arose. Which research tools should I choose? How do I write about composting shit in an 

acceptable academic fashion? How do I compost-with? Where does my food come from? Who 

inhabits the land? What film aesthetics should I adopt? How do we care for the land? As an 

early career researcher wayfaring through monocultural worlds, uncanny confusion arose about 

how to navigate in a less anthropocentric and more speculative way through the humanities. 

The answers to such questions, while often arousing new ones, started taking bioregional shapes 

during my fieldwork in two permaculture sites, where I experienced, embodied and documented 

the more-than-human relations and journeys with(in) the specific bioregions. 

The more-than-human world, a term first coined by Abram to challenge the notion that 

a dualism between nature and culture exists (1996), is not a mere synonym for the natural world. 

Rather, it involves a perspective that foregrounds a relational view of  the world, calling attention 

�W�R���D�Q�G���S�U�L�R�U�L�W�L�V�L�Q�J���U�H�O�D�W�L�R�Q�V���R�Y�H�U���H�Q�W�L�W�L�H�V�����2�·�*�R�U�P�D�Q���	�� �*�D�\�Q�R�U���������������� �7�R�J�H�W�K�H�U���Z�L�W�K���/�H�S�R�U�L��

(2022), I have written that the expression more-than-human  

�´�G�R�H�V���Q�R�W���V�D�W�L�V�I�\���W�K�H���U�L�F�K�Q�H�V�V���R�I ���D�O�O���W�K�H���O�L�Y�L�Q�J���D�Q�G���Q�R�Q���O�L�Y�L�Q�J���F�R�O�O�H�F�W�L�Y�H���W�K�Dt create the world as it 

creates them; it remains a phrase that begins with the human to expand to others. However, we 

value it (and utilize it) for its work of  acknowledgment, which illuminates the non exceptionalism 

�R�I ���K�X�P�D�Q�V�µ�����S������������ 

By adopting the more-than-human perspective, my aim is to reflect on the ways the 

tangled social-cultural-political forms are shaped in relation to the other-than-human forces 

while taking into account the co-productive and lively relationships between society and nature 

(B�U�D�X�Q�����������������&�D�V�W�U�H�H���D�Q�G���1�D�V�K�����������������*�L�Q�Q�����������������*�U�H�H�Q�K�R�X�J�K�����������������2�·�*�R�U�P�D�Q���	���*�D�\�Q�R�U��

2021; Whatmore, 2002, 2006). With this in mind, I am attentive to the more-than-human 

processes, events and actors, thereby resisting solely human agency in the terra transforming 

activities. 

Anthropocene. Necrocene. Capitalocene. Wasteocene. There are many names for a 

human-damaged planet. How are we to live on and with a damaged planet? This simple yet 

demanding political and ethical question sparked this doctoral project. This project is grounded 

bioregionally in the weather-worlds of  the Valley of  Sagana (Sicily, Italy) and the Wombat Forest 

(Djaara Country, Victoria, Australia) through non-strictly human ethnography, resulting in a 

portfolio of  moving images and a written ethnographic account. The research is inspired by 

new materialist thinking-writing, attentive to hinging power relations and social/environmental 

injustices of  the current epoch, inspired by slow and sensory ethnographic cinema with 
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experimental aesthetics. The entire project addresses a haunting ethico-political task and project: 

how to live with the �O�D�Q�G�·�V fluid multispecies and elemental meshwork.  

The title of this doctoral project is explanatory: Staying with the Bioregional Trouble. Staying 

with the trouble is about thinking-with, living-with and becoming-with multispecies and 

elemental meshwork of earthlyscapes. Staying with the trouble can also be read as staying with 

troubled bioregional places, navigating through cross-species and cross-elemental relations, 

relationships and response-abilities. This project is both an ethnography and a creative 

filmmaking practice embodied in two ethnographic chapters and a portfolio of moving images. 

As such, it is intended as an act of story-ing and story-telling human and more-than-human 

journeys of bioregional forms of dwelling, performances and becomings. With the title of this 

initial chapter, � Ón Ghosts and Monsters�µ, I situate my research among the characters, agencies 

and (hi)stories of the Anthropocene that challenge the constructed idea of (hu)man through the 

haunted landscapes of anthropocentric/anthropogenic fable of Progress.  

1.1 We have never been Anthropos. Nor so special. 

With(in) the �(�D�U�W�K�·�V multispecies and elemental meshwork, intimately tangled through the story 

of  evolution, humanity has reached the point of  decisively altering �(�D�U�W�K�·�V climatic systems. The 

recent 12,000-year history of  climatic stability through the Holocene period that enabled the 

rise of  agriculture and domestication, the growth of  cities, numerous technological revolutions 

and the emergence of  modernity is now over (Davies, 2016; McNeill and Engelke, 2016). 

Human activity has been geologically recent yet profoundly influential on the global 

environment. The overall magnitude, variety and longevity of  human-induced changes in both 

landwaterscape transformations and the atmosphere�·�V�� �F�R�P�S�R�V�L�W�L�R�Q has led to the suggestion 

that humans no longer live in the Holocene epoch but instead within the Anthropocene. 

Popularised by Crutzen (2006), Anthropocene represents an age in which human activity has 

equalled and even exceeded the processes and events of  geology, and humans�· exploitation of 

more-than-human worlds has become the major force in its destruction.  

Anthropocene can be read thus: an epoch of  rising temperatures and sea levels, sixth 

mass extinction events, acidification of  oceans, the burden of  toxic wastes and their enduring 

legacy, massive large-scale modifications in planetary mining and runaway climate change, to 

name a few. These are multiple, human-made, slow violences inflicted upon the human and 

more-than-human bodies of  the larger body of  Earth, ferocities that occur � ǵradually and out 

of  sight, a violence of  delayed destruction that is dispersed across time and space, an attritional 
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violence that is typically not viewed as violence at �D�O�O�µ (Nixon, 2011, p. 2). These violences have 

become rapidly destructive through the last two centuries of  industrialisation and economic 

growth derived from an aggressive political economy based on the exploitation of  fossil fuels. 

The 21st century will be a time of  �´�D�E�U�X�S�W and �L�U�U�H�Y�H�U�V�L�E�O�H�µ alterations of  the Earth (Barnosky 

et al., 2012, p. 52), manifestly affecting its functioning and breaching the boundaries while 

eliminating a �´�V�D�I�H operating space for �K�X�P�D�Q�L�W�\�µ (Rockström et al., 2009, p. 472).  

It  is worth stating from the outset that I am writing about this epoch in dialogue with 

those who do not conflate the term Anthropocene with a flattened and homogenous humanity. 

In other words, not every Anthropos is equally responsible for contributing to the 

�$�Q�W�K�U�R�S�R�F�H�Q�H�·�V multiple madnesses. Important differences in human populations exist across 

the planet in terms of  both their responsibility and vulnerability in the face of  derived slow 

violences (Cuomo, 2011; Di Chiro, 2017).  

The human in the �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V discourse is presented �´�L�Q classically Enlightenment 

humanist fashion, as a single entity and �D�J�H�Q�W�µ (Kerridge, 2016, p.  xv). Thus, a problem with 

naming the current epoch the Anthropocene is that it naturalises �K�X�P�D�Q�L�W�\�·�V impact on the 

�(�D�U�W�K�·�V systems by spreading the responsibility over all of  us, thereby forgetting the social and 

environmental injustices that some parts of  humanity suffer more than others. The use of  

Anthropocene as an all-encompassing term cannot distinguish between the different 

vulnerabilities of  specific groups of  people who are already dealing with the anthro-mess. In 

addition, as Adamson (2017) clarifies for us, we have never been Anthropos: there has never 

been a moment when the human species as a unified whole deliberately opted for a political 

economy based on fossil fuels and exerted the anthro-authority over the destinies of  �(�D�U�W�K�·�V 

systems. Bounded with more-than-human worlds and worldings, our bodies transcorporeal and 

crisscrossing more-than-human environments, we are always and already more-than-human. In 

that sense, we have never been solely Anthropos. 

Necessary distinctions must be made between specific groups: the rich and the poor, 

the polluters and the polluted, and the privileged and the oppressed. Only a small portion of  

humanity, with specific political and economic views, has dominated the global scene with its 

carbon-based agenda since the Great Acceleration (Bonneuil, 2016). As Cohen (2016) makes 

clear, among the �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V landscapes, �´�Q�R�W all the humans are allotted an equal share of  

�K�X�P�D�Q�L�W�\�µ (p. 26). As such, the current epoch is read by me with both social and environmental 

justice perspectives in mind, unveiling how it unevenly stratifies in �(�D�U�W�K�·�V human and more-

than-human bodies. 
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With this in mind, as Dibley (2012) powerfully describes, the Anthropocene stands for 

�´�W�K�H folding of  the human into the air, into the sea, the �V�R�L�O�µ (p. 139), thus inscribing ourselves 

slowly, yet violently and pervasively, as geological traces. Positing ourselves as a geological force 

able to inscribe its traces in �(�D�U�W�K�·�V human and more-than-human bodies, the term 

Anthropocene forces us towards a new kind of  historicity as the previous distinction between 

natural and human history is blurred (Chakrabarty, 2009). Of  course, �(�D�U�W�K�·�V life and geology 

have always been enmeshed. Yet, as Iovino (2017) writes, �´�I�R�U the first time in the �H�D�U�W�K�·�V history 

social practices (techno-industrial processes, military challenges of  Machtpolitik, use and 

consumption habits, economic �I�O�X�[�H�V���µ (p. 315) are becoming inscribed into the geological 

strata, directly impacting the operational safe space. The inscription is slow yet violent and 

pervasive.  

The growing popularity of  the term Anthropocene signals an important turn in how 

we are coming to understand our relationship with more-than-human realms. Although the 

Anthropocene is because of us, multiple enmeshed processes must be acknowledged, with a 

fuzzy boundary between human and nature, and culture and ecospheric processes. Thus, we 

can no longer imagine �´�K�X�P�D�Q�Q�H�V�V and culture as distinctly separate from nature, matter, and 

�Z�R�U�O�G�O�L�Q�H�V�V�µ (Neimanis et al., 2015, p. 68). This context suggests the need for a more critical 

reflection on the state of  our environment, on human subjectivity and actions, but most 

importantly, on �´�W�K�H�L�U inextricable entanglement and how to then research �W�K�L�V�µ (Neimanis et 

al., 2015, p. 68). Thus, in the Anthropocene, the notion of  pure nature has been replaced by 

more-than-human worlds and worldings entangled with and inextricable from human ones.  

In challenging this ontological split between culture and nature, human and more-than-

human, we can think about this enmeshed process as � ńaturecultures�µ�� This term was 

introduced by Haraway (2003) to grasp the enmeshed more-than-human processes while 

elucidating fresh ways of  thinking about agency, power, ontology and epistemology. The 

Anthropocene exists because of  us, but I am thinking/ writing here together with new materialist 

thinkers about the agency of  matter, where what used to be defined as nature �´�D�F�W�V�� interacts, 

and even intra-acts within, through, and around human bodies and �S�U�D�F�W�L�F�H�V�µ (Alaimo, 2016, p. 

1).  

As Haraway (2015) reminds us, the � ǵreatest planetary terraformers (and reformers) of  

all have been and still are bacteria and their �N�L�Q�µ (p. 159). We have never been solely Anthropos. 

Nor so special. In this blurred vein, we ought to take an invitation of  �´�W�K�H melding of  human 

and geologic �«  as a provocation to continually question how worlds are constituted in 

entanglements that are always multiagentic, always more-than-�K�X�P�D�Q�µ (van Dooren, 2016, p. 
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208). While abandoning the universal figure of  Man, we cannot leave the multiple social and 

environmental injustices at play. We should keep constantly asking � ẃhich human activities, which 

modes of  organization, are implicated in contemporary processes of  escalating environmental 

�F�K�D�Q�J�H�µ (van Dooren, 2019, p. 118). 

1.2 Ecomodernist fables for a Good Anthropocene. 

In the dispute over who and which processes are primarily responsible, Moore (2015, 2016) does 

not point towards the steam engines of  the Industrial Revolution, atomic bombings or simply 

the unifying figure of  the Anthropos. Instead, Moore points in a different direction, towards 

the geological era of  capitalism, the � Ćapitalocene�µ, as the way of  organising the relations 

between humanity and nonhuman nature. For Moore, the Anthropocene concept denies the 

more-than-human violences and inequalities inflicted by capitalism and the Age of  Capital.  

It  is the worldview of  capitalist development, not the biological indefinite Anthropos, 

that has shaped the planet and appropriates more-than-human worlds (nature) to its own ends. 

Capitalocene stands for a �´�P�X�O�W�L�V�S�H�F�L�H�V assemblage, a world-ecology-capital, power, and �Q�D�W�X�U�H�µ 

(Moore, 2016, p. xi) with its logic and logistics based in extractivisms and fossil fuel dependency. 

�&�D�S�L�W�D�O�R�F�H�Q�H�·�V logic/logistics are exhausting its strategy for the wider web of  life; that is, 

cheapening the lives and labours of  both human and nonhuman realms, intended as the 

work/energy and biophysical utility produced with minimal labour-power (Moore, 2015).   

Following �&�D�S�L�W�D�O�R�F�H�Q�H�·�V inflictions on the �(�D�U�W�K�·�V bodies, Armiero (2017, 2021) invites 

us to look beyond the geosphere and directly into the organosphere. �&�D�S�L�W�D�O�R�F�H�Q�H�·�V toxic stratas 

could be read in human and more-than-human bodies, inscribed into the genetic memory. In 

reading such stratigraphies of  power and toxicity, Armiero (2017, 2021) discovers more-than-

Anthropocene: a Wasteocene, the Age of  Waste. Drawing on �0�R�R�U�H�·�V (2015, 2016) capitalocenic 

relations, Armiero (2017, 2021) argues that the necrocapitalist wasting relationships, inscribing 

toxically into the �Z�R�U�O�G�·�V human and more-than-human bodies, come with a hegemonic 

narrative that obscures the contaminations and those who try to speak against it. This argument 

further highlights issues of  environmental and social (in)justice. Wasteocene, as a feature of  

Capitalocene, points towards the contaminating violence of  capitalism and its permanence and 

accumulation in the �(�D�U�W�K�·�V bodies. Such violence should be termed the � Ńecrocene�µ, as 

McBrien (2016) vividly describes the �&�D�S�L�W�D�O�R�F�H�Q�H�·�V ability to continuously �´�L�Q�Y�H�Q�W new corpses 

upon which to �I�H�D�V�W�µ (p. 134). The term � Ńecrocene�µ highlights the �&�D�S�L�W�D�O�R�F�H�Q�H�·�V ability to 
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slowly, violently and pervasively, extract more-than-human and human resources/labour while 

toxifying �(�D�U�W�K�·�V more-than-human and human bodies and devouring all life.  

Anthropocene. Capitalocene. Wasteocene. Necrocene. Although all these terms try to 

assign responsibility, they risk sliding again into mere branding. Such novel and vivid 

terminology may help to disclose the multiple social and environmental injustices of  the 

Capitaloce�Q�H�·�V necropolitics, but just naming will not transform the victims, as �´�D revolutionary 

subject cannot be created simply by �Q�D�P�L�Q�J�µ (Armiero, 2017, p. 348).  

By highlighting the powerful agency of  the Anthropos, the concept of  the 

Anthropocene generates new proposals and narratives of  masterful fables to the multiple 

troubles of  the current epoch. Regarding such grandiose techno-solutions, Anshelm and 

Hansson (2014) write: 

When the continuation of modern industrial society can no longer convincingly be guaranteed by 

modern technologies, backed by objective natural scientific truth claims that promise a better world, 

a postmodern set of technologies, geoengineering, enter the stage as a substitute, in accordance with 

the explicit conviction that there is no alternative. The real purpose of these new postmodern 

technological solutions is to save both the climate and the modern project from human-inflicted 

destruction, and thereby, without promising a better world, uphold unsustainable and self-

destructive societal structures and ways of life, when these are deemed inescapable. (p. 117) 

Such techno-optimist geoengineering fixes, underpinned by unquestionable faith in 

technological progress, are presented by ecomodernists in their call for a � Ǵood Anthropocene�µ 

(Fremaux, 2019; Hamilton 2016). The authors of An Ecomodernist Manifesto write, �´�D�V scholars, 

scientists, campaigners, and citizens, we write with the conviction that knowledge and 

technology, applied with wisdom, might allow for a good, or even great, �$�Q�W�K�U�R�S�R�F�H�Q�H�µ (Asafu-

Adjae et al., 2015, p. 6). They are fervid proponents of  a cosmopolitan, highly technological 

future full of  social and political freedoms, with a �´�Y�D�V�W�O�\ improved material well-being, public 

health, resource productivity, economic integration, shared infrastructure, and personal 

�I�U�H�H�G�R�P�µ (Asafu-Adjae et al., 2015, p. 28), which is apparently all possible and desirable on an 

ecologically thriving planet. The authors of  the manifesto are associated with The Breakthrough 

Institute, whose mission is �´�Q�H�R�O�L�E�H�U�D�O conservation guided by economic rationality and human-

centered �P�D�Q�D�J�H�U�L�D�O�L�V�P�µ (Collard et al., 2015, p. 323).  

The shortcomings of  ecomodernism are clearly revealed in the counter-manifesto, A 

Call to Look Past An Ecomodernist Manifesto: A Degrowth Critique (Caradonna et al., 2015) and my 

critique aligns with theirs. The ecomodernists fail to identify that the root cause of  �´�W�K�H ultimate 

ill that plagues �X�V�µ (Caradonna et al., 2015, p. 16) is the obsession with infinite growth 

economics based on rapacious fossil fuel extractivism, in turn supporting the energy-hungry 
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industrial society spread across the globe through the colonial endeavour. Since the combined 

Anthropocene-Capitalocene threatens the viability of  modern civilisation, ecomodernists 

propose the reciprocal salvation of  civilisation and nonhuman nature through highly 

technological, accelerated and aggressive modernisation coupled with endless growth. 

Ecomodernists embrace the Anthropocene towards their further expansion of  the ability to 

control nonhuman nature, assuming a masterful approach to the crises, even viewing this form 

of  control as an obligation. The � Ǵood Anthropocene�µ advocated by ecomodernists is 

grounded in an ongoing mechanistic and techno-industrial worldview in which the rapacious 

projects of  commodifying Earth continue. To summarise this ecomodernist vision, as one of  

the authors from The Breakthrough Institute celebrates, the � Ǵood Anthropocene�µ is �´�D new 

geological epoch ripe with human-directed �R�S�S�R�U�W�X�Q�L�W�\�µ (Ellis, 2011, p. 43).  

As Alaimo (2016) sharply observes, this vision again supports the human agent as an 

�´�H�[�S�H�U�W�� a problem solver, an engineer, a rational, calculating entity who is not vulnerable, fleshy, 

or interconnected with material processes, but stands outside, constructing the �Z�R�U�O�G�µ (p. 32). 

The ecomodernist agenda not only advocates for a managerial approach but promotes further 

neoliberal expansion and exploitation of  nonhuman and human nature under political and 

technical apparatus. In this way, it further contributes to social and environmental injustices 

with undemocratic and unintended outcomes (Crist, 2016; Fremaux, 2019; Fremaux and Barry, 

2019).  

An ecomodernist future aims to create and masterfully re-create the planet according to 

our wishes and dreams, where the Earth �´�L�V seen as something �¶�D�U�W�H�I�D�F�W�X�D�O�· and �¶�W�H�F�K�Q�L�F�D�O�· which 

can be manipulated, managed and crafted to our �H�Q�G�V�µ (Fremaux & Barry, 2019, p. 173). The 

ecomodernists promote the continuation and further strengthening of  the colonising and 

exploitative mastery worldview, emptying the nonhuman nature of  its distinct agency. It is 

further commodified and exploited where more-than-human realms exist as a backdrop to 

human life and serve only our mastery projects (Plumwood, 2002).  

The ecomodernist narrative proposed through techno and neoliberal agendas tends 

towards hyper-humanist management and ultimately mastering the �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V multiple 

crises (Roelvink & Zolkos, 2015). Such grandiose mastery proposes and enacts Prometheanism, 

a commodifying worldview of  the Earth, through which we are accumulating extinction 

(McBrien, 2016). Ecomodernists embrace the current epoch of  the Anthropocene as a moment 

to further legitimise the neoliberal necropolitics through what Luke (2006) vividly describes as 

a narrative for sustainable degradation, where the �´�H�F�R�O�R�J�L�F�D�O degradation is not halted: it is 

instead measured, monitored and �P�D�Q�L�S�X�O�D�W�H�G�µ (p. 99).  
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The narrative of  sustainability at the beginning of  the 20th century echoes that of  

conservation in the 21st century through �´�L�W�V tendency to render the lively world as a store of  

supplies for the �H�O�L�W�H�µ (Alaimo, 2016, p. 169). This narrative is strikingly similar to the managerial 

techno-fixes of  the �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V hyper-humanist management proposed by ecomodernists. 

We remain trapped within the human-centred, market-driven sustainable development narrative 

that continues to advocate endless growth and further commodification of  the Earth, 

overlooking the close ways we came to live and exist with the � éarth �R�W�K�H�U�V�µ (p. 176) to evoke 

�3�O�X�P�Z�R�R�G�·�V (2003) beautifully coined expression. 

Such techno-fixes will rely on the availability of  cheap nature and abundant, cheap fossil 

fuels. An alternative approach should involve post-peak thinking about petrocapitalism while 

embracing solutions for creating localised food systems. It should capture atmospheric carbon 

in soil and biomass through regenerative agricultural practices and restore ecosystems while 

profoundly rethinking the necro-agendas of  the current neoliberal economies. Uncanny and 

difficult, ethico-political questions arise: For whom is this alternative approach more desirable? 

Is it desirable for the elites willing to continue with their worldmaking projects? For the 

humanity intended as all of  us? For me, the white male from the privileged part of  the world?  

I take these ethico-politically charged questions as an invitation for timely reflection 

about human and more-than-human entanglements in the Anthropocene. Throughout the rest 

of  this chapter, I will introduce novel matters-practices-imaginaries emerging from this human-

environmental interface, which subsequently demand fresh modes of  inquiry to adequately 

narrate what it means to live in this epoch.  

1.3 Staying with the trouble. 

How are we to live on a human-damaged planet? (Tsing et al., 2017). This simple yet demanding 

political and ethical question sparked this doctoral project. Haraway (2016) invites us to stay 

with the trouble; that is, think-with, live-with and be-with multispecies and elemental meshwork 

in a world troubled by human-made madness. To stay with the trouble can be read more directly 

as staying with the damaged places in this bigger-than-us place we call Earth. The troubles are 

multiple: the rising temperatures and sea levels, the sixth mass extinction, the acidification of  

oceans, toxic wastes, massive large-scale modifications in planetary mining, burdens of  toxins 

with their legacies, and runaway climate change. 

With this doctoral project, I take up the invitation to consider the practices that may 

reconfigure our current relations and relationships with the earthly inhabitants, human and 
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more-than-human. Such reconfiguration should be based on sympoiesis, as making-with, 

learning to stay with the multiple troubles of  living and dying together. Sympoetic becomings 

will be shown to be more beneficial to the sort of  thinking-acting for building more liveable 

futures, for humans and nonhumans, as a �´�I�L�H�U�F�H reply to the dictates of  both Anthropos and 

�&�D�S�L�W�D�O�µ (Haraway, 2016, p. 2). 

Staying with the trouble means to be �´�W�U�X�O�\ present, not as vanishing pivot between 

awful or Edenic pasts and apocalyptic or salvific futures, but as mortal critters entwined in 

myriad unfinished configurations of  places, times, matters, �P�H�D�Q�L�Q�J�V�µ (Haraway, 2016 p. 1). 

Staying with the trouble requires not just making kin with multispecies and elemental 

communities, it also involves engaging with oddkin�³ that is, kin beyond human genealogical 

ties�³ because �´�Z�H require each other in unexpected collaborations and �F�R�P�E�L�Q�D�W�L�R�Q�V�µ 

(Haraway, 2016, p. 4). What collaborative practices and oddkin combinations may arise in our 

attempts to live and die well on a damaged planet? Haraway (2016) states, �´�Z�H become-with each 

other or not at �D�O�O�µ (p. 4). How are we becoming-with lively multispecies and elemental 

meshwork through our practices in staying with human-made troubles? What thinking-acting 

would that be? This is how my doctoral project continues and how my research questions 

emerged. I will explore these questions later in this chapter, but first, we will stay with the 

trouble.  

The Anthropocene, as a post-Holocene epoch, holds a �´�V�F�K�L�]�R�S�K�U�H�Q�L�F �S�U�R�P�L�V�H�µ 

(Haraway et al., 2016, p. 535), namely the promise of  scientific renewal, for in the 

Anthropocene, nature is no longer what conventional science imagined it to be. What does it 

mean to be human in the Anthropocene? What does nature mean for us in this epoch? This 

questioning inevitably brings another profound reflection on what Anthropocene tells us about 

human and more-than-human entanglements: what matters-practices-imaginaries are emerging 

from this human-environmental interface? All this inquiry underlines the need for fresh modes 

of  research inquiry and theoretical frameworks that are adequate to those questions to narrate 

and answer what it means to live in this epoch. At the same time, the concept of  the 

Anthropocene announces the possible end of  human life and, if  we seek to avoid this outcome, 

the need for an alternative way of  being-in-the-world. That is, living in the Anthropocene 

challenges us to radically rethink the identity of nature, humans and the relations between them 

in the already and always more-than-human world(s).  
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1.4 Gaia, the intruder. 

Within the current narrative of  sustainable degradation, a small portion of  the human 

population is accumulating wealth, while the planet is absorbing the outcomes with precarity 

sweeping through human and more-than-human communities (Malone et al., 2017). With the 

grandiose ecomodernist future likely to add more layers to sustainable degradation, how are we 

to live on a human-damaged planet?  

The imperative is to find novel paths of  theorising, educating and becoming-with more-

than-human realms and ultimately putting into practice the arts of  living on a human-damaged 

planet. Crucial to this is rethinking how to engage-with and become-with more-than-human 

worlds and how their worldmaking projects engage with ours, beyond the narrow human 

exceptionalism and exemptionalism in the naturalcultural worlds. Highlighting the 

interdependencies of  human and more-than-human realms, Plumwood (2003) recognises the 

�´�H�D�U�W�K others as fellow agents and narrative subjects is crucial for all ethical, collaborative, 

communicative and mutualistic projects, as well as for place �V�H�Q�V�L�W�L�Y�L�W�\�µ (p. 176).  

My guide here for staying with the multiple troubles while dismantling the ecomodernist 

dreams and necropolitics is the work of  Stengers (2013, 2015, 2017). Her suggested figure of  

Gaia can direct us in reimagining how to live on a human-damaged planet. In her book In 

Catastrophic Times: Resisting the Coming Barbarism, Stengers (2015) points to the �1�H�F�U�R�F�H�Q�H�·�V 

politics of  sustainable degradation as barbarism responsible for the current anthropogenic 

madness, hence the current catastrophic times. Her call is to resist this barbarism. Drawing on 

Stengers' expression throughout the following paragraphs when referring to barbarism, I have 

in mind the previously described ecomodernist future for a � Ǵood Anthropocene�µ.  

To resist, Stengers invites us to think-with an intruder, the figure of  Gaia, the living, 

breathing planet. Thinking-with Gaia as an intruder seeks to dismantle our ecomodernist 

dreams and neoliberal agendas of  human exceptionalism in an alternative world beyond the 

Necrocene.  

Unlike the branding of  Anthropocene-Capitalocene, the figure of  Gaia does not 

reference or encourage any figure of  the Anthropos. More directly, it refers to �/�R�Y�H�O�R�F�N�·�V 

comprehension of  the dynamic, relational and lively earthly systems (Lovelock & Margulis, 

2007). This Gaia is not a figure of  a benevolent Mother Earth, requiring our protection because 

with(in) the Gaian system, the humans, �´�O�L�N�H brontosauruses and grassland, are merely one of  

the many weedy components of  an enormous living system dominated by �P�L�F�U�R�E�H�V�µ (Margulis 

& Sagan, 2007, p. 182). The figure of  Gaia emerges as an intruder in the world of  the multiple 
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human-made madnesses, and through this figure, the lively world tells us about its lively 

existence. Gaia becomes a figure for a living, breathing planet that reposits the not-so-special 

Anthropos from the central point of  everything. We can either stick to this narrative or envision 

�´�D post-Anthropocene worth living in, those who will live in it will need different stories, with 

no entity at the centre of  the �V�W�D�J�H�µ (Stengers, 2013, p. 178).   

The figure of  Gaia as the intruder can also work in other ways. Yes, as a figure for the 

living, breathing planet, but Gaia is also a figure for bioregional stories of  becomings�³ the 

minutiae, the emerging, the yet-to-come�³ an intruder into our worldmaking plans, efforts and 

visions.  

By embracing Gaia as an intruder, we are urged to differentiate between the 

commodifying effort for endless growth and the multitude of  forces and agencies within the 

Earth; that is, the more-than-human realms of  multispecies and elemental meshwork. �*�D�L�D�·�V 

intrusion draws us towards the multiplicity of  nonhuman processes and actors beyond the 

flawed human exceptionalism. Thus, to think-with Gaia is to think-with the Earth as a 

meshwork of  multispecies and elemental beings and forces, rethinking the flawless idea of  a 

solemnly human agency. Because Gaia is here and she will stay among us, there is no need to 

solve or struggle with her. �6�W�H�Q�J�H�U�V�· (2015) invitation is clear: �´�V�W�U�X�J�J�O�L�Q�J against Gaia makes 

no sense�³ it is a matter of  learning to compose with her. Composing with capitalism makes no 

sense�³ it is a matter of  struggling against its �V�W�U�D�Q�J�O�H�K�R�O�G�µ (p. 56). 

Let us embrace Gaia as an intruder. Let Gaia be the figure for staying with the trouble. 

Thus, our responses to Gaia, our acts of  composing-with her, will require multiple bioregional 

arts of  living. Moreover, these will always be partial responses that are never completed because 

Gaia is here, and she will stay among us.  

Composing-with Gaia is not merely an alternative, a restoration, a regeneration and/or 

a form of  reconciliation. How can we compose-with the multiple more-than-human processes 

affected by human activity that, in turn, affect us? Learning how to compose-with Gaia ties 

together the ethical and political in our situated responses of  composing with more-than-human 

realms and processes; that is, to truly live and die while staying with the trouble.  

Tsing (2017) powerfully reminds us that �´�G�H�J�U�D�G�H�G ���¶�E�O�D�V�W�H�G�·�� landscapes produce our 

livelihoods, and even the most promising oasis of  natural plenty requires massive interventions 

to be �P�D�L�Q�W�D�L�Q�H�G�µ (p. 87). Through ways of  composing-with more-than-human realms, our 

bioregional responses to Gaia should question those ruins by acknowledging the violences and 

inequalities of  modernity. Composing-with Gaia should be underpinned by the call for 

reparation ecologies, to undo the messes of  modernisation and the legacies of  colonialism and 
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extractivism. In doing so, the vision of  reparation ecologies stands for re-imagined relations of  

humans situated among the more-than-human meshwork. The urge for reparation should offer 

us a way to envision and �´�W�K�L�Q�N beyond a world of  cheap things to imagine how we might live 

without real abstractions of  Nature and Society and the strategies that �F�D�S�L�W�D�O�L�V�P�·�V ecology has 

spawned. If  this sounds revolutionary, so much �E�H�W�W�H�U�µ (Patel & Moore, 2017, p. 21).  

Reparation should come biome by biome, acknowledging and bringing together 

injustices of  our politics with decolonising efforts of  the iniquities and injuries inflicted to the 

�(�D�U�W�K�·�V bodies, human and not. Biome by biome, crafting bioregional and situated arts of  living 

on a human-damaged planet. Reparation is an uneasy ethico-political task in such an intrinsically 

connected world. We must be cautious and honest about the relationships (ecological, 

energetical, material) we are caught in because making a place here contributes to un-making 

relationships somewhere else (Plumwood, 2008). Thus, to some extent, the reparative acts, dreams, 

thoughts and practices of  bioregional reinhabitation (Berg; 1978, 2013; Berg & Dasmann, 2014) 

still hinge on a flawless idea of  the lonely and self-sufficient (hu)man, independent from always 

and already present more-than-human worlds.  

Composing-with Gaia becomes an ethico-political task charged with being attentive 

towards the ecomodernist barbarism while simultaneously becoming in our responses with 

greater humility, decentring the human for a more humble reposition within more-than-human 

realms, processes and events. Composing-with Gaia is about staying with the trouble, and the 

trouble here is still about altering places. As dwellers of  the landwaterscapes, we are users, and 

we cannot escape such alteration. Accepting � t́hat the world is not ours to �¶�V�R�U�W �R�X�W�·�� to order 

unilaterally to a particular vision of  how it �¶�V�K�R�X�O�G �E�H�·�µ (van Dooren, 2016, p. 204) becomes a 

daunting ethico-political task because every alteration�³ however ethical, care-full, and 

reparative/ restorative we think it is�³ still hinges on the view of  how we want to the world to 

be.  

I envision here composing-with Gaia, that is staying with the bioregional troubles 

grounded in reparation. It is a way of  reorganising the life between humans and more-than-

human realms in an emancipatory fashion by cultivating novel understandings, sensibilities and 

performances in an attempt to respond well. Emancipation should not be confused with the 

ultimate freedom proposed by ecomodernists and achieved by technological modernisation. If  

we started to consider how bound we are with multispecies and elemental communities, we 

would need to acknowledge that our honest and genuine emancipation cannot come without 

emancipative thinking-acting towards more-than-human realms (Crist, 2016). If  we envision 
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and strive for a better and just world, we must also consider multispecies justice (Celermajer et 

al., 2021; Haraway, 2018). 

Thus, crafting multispecies communities for all is problematic because flourishing for 

one species means death, killing and violence for others. Composing-with Gaia is about staying 

with the trouble, which in turn is about staying with this mortal relatedness (Haraway, 2013) and 

inherent inescapable relations of  power in changing, modifying and dwelling in land(scapes). 

Such uncanny ecologies, with inherent frictions, arising relations and relationships, obligations 

and response-abilities will be explored in the ethnographic chapters.  

Cultivating such novel approaches will take many bioregional forms and responses. 

Composing-with Gaia, underpinned by reparation, are the naturalcultural arts of  living on a 

damaged planet that still alters places. Composing-with Gaia is inevitably local, minutiae, � ńot in 

the sense that local means �¶�V�P�D�O�O�· but in the sense that it is opposed to �¶�J�H�Q�H�U�D�O�· or �¶�F�R�Q�V�H�Q�V�X�D�O�·�µ 

(Stengers, 2015, p. 131). I read these local responses in the sense of  responding bioregionally, 

biome by biome, to the multiple troubles: biome by biome, injustice by injustice, resisting the 

barbarisms with their agendas and reworking colonialisms. Biome by biome, our responses and 

our composing will never be accomplished. They cannot be, as Gaia is to stay among us, and 

we are to stay among the multiple troubles, accepting the new ones to come.  

1.5 Making new kinds of stories. 

To face such a challenges, at least from a critical and reflexive position, a wide cross-disciplinary 

perspective towards humanities is needed. Being cautious towards the coming barbarism, 

technology will not provide all the answers. A critical-creative practice is needed for the 

humanities to muddle the self-claimed image of  Anthropos from the centre of  everything. I 

envision that a fresher, more geocentric and less anthropocentric practice may challenge framing 

the world, worlding and worldmaking in terms explicitly defined by human values, and 

contribute to the more-than-human research by setting out �´�Q�H�Z ways to live with the �H�D�U�W�K�µ 

(Plumwood, 2007, p. 1).  

Over the past years, I felt attracted to the collective project of  environmental 

humanities. Highly interdisciplinary and plural in manifestation, environmental humanities 

approach the understanding of  environmental challenges as inextricable from social, cultural 

and human factors (Gibson et al., 2015; Hamilton & Neimanis, 2018; Heise, 2017; Rose et al., 

2012; Tsing et al., 2017). By doing so, the environmental humanities are a means by which 

central concerns within the humanities, such as �´�P�H�D�Q�L�Q�J�� value, responsibility and �S�X�U�S�R�V�H�µ 
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(Rose et al., 2012, p. 1), can be oriented towards questions of  the naturalcultural worlds. In the 

growing global discourse of  the Anthropocene, environmental humanists acknowledge �´�W�K�H 

differences and diffractions in worldviews, histories, subjectivities, relations and practices that 

various communities (both human and nonhuman) engage in, with respect to their 

�H�Q�Y�L�U�R�Q�P�H�Q�W�µ (Neimanis et al., 2015, p.  69), thereby reimagining the relations and relationships 

between humans (culture) and environment (nature). 

In naturalcultural worlds, environmental humanists treat the environment as being 

everywhere�³ outside, inside and transcorporeally through our bodies and discourses�³ while 

simultaneously a background issue actor in our social and biological becomings. Thus, the 

emergent aspect of  the environment is researched as a collective and dynamic entanglement of  

human and more-than-human subjects and agents. In other words, environmental humanists, 

through their research, engage in worlds/worldings where humans cohabit in/with more-than-

human realms and, in doing so, �´�I�R�U�J�H new research practise to excavate, encounter, and extend 

reparative possibilities for alternative �I�X�W�X�U�H�V�µ (Gibson et al., 2015, p. ii). Their works are 

fundamental in showing how human stories emerge and, at the same time, converge with the 

stories of  the more-than-human worlds that are in and around us. 

For Plumwood (2010), scholars writing in the Anthropocene should engage in �´�W�K�H 

struggle to think �G�L�I�I�H�U�H�Q�W�O�\�µ�� to join in a reconsideration �´�Z�K�L�F�K has the courage to question 

our most basic cultural �Q�D�U�U�D�W�L�Y�H�V�µ (p. 32). Similarly, Zylinska (2014) declares a need to publish 

experimental monographs that redefine the boundaries of  disciplinary fields, rhetorical 

invasions, the interface of  conceptual and scientific languages, and geomorphic and geopolitical 

interventions.  

My doctoral project both adapts to the �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V madness and responds to its 

challenges by providing new forms of  research. I envision this research-�F�U�H�D�W�L�R�Q�·�V��humble 

effect, guided by Rose (2009) urging us to create something �´�F�D�S�D�E�O�H of  shaking up our culture, 

and awakening us to new and more enlivened understandings of  the world, our place in it, and 

the situated connectivities that bind us into multi-species �F�R�P�P�X�Q�L�W�L�H�V�µ (p. 87).  

1.6 On story-ing and story-telling. 

There is an urgent need to tell different kinds of  stories that succeed in cultivating awareness 

of  the world and its ongoing transformations. This is a fundamental task. Similarly, the authors 

of  Arts of Living on a Damaged Planet (Tsing et al., 2017) argue the need for more entangled 

histories, situated narratives and thick descriptions of  and for the arts of  living on a human-
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damaged planet. In this highly influential volume for me, the question of  how to live is 

inseparable from the question of  how to research-write-live on and with a human-damaged 

planet. It is a strikingly simple question that signals a horrifyingly daunting ethical and political 

task. Amid necropolitics, what oddkin collaborations are already arising and which novel ones 

are urgently needed in a �´�S�U�D�F�W�L�F�H of  learning to live and die well with each other in a thick 

�S�U�H�V�H�Q�W�µ (Haraway, 2016, p. 1)? 

For staying with the trouble, my guides in researching, thinking and filming-writing are 

Haraway (2013, 2016) and Tsing et al. (2017). We should conceive the arts of  living on a 

damaged planet metaphorically through two forms: that of  ghosts and monsters, both as a 

�´�G�H�S�D�U�W�X�U�H for characters, agencies, and stories that challenge the double conceit of  modern 

�0�D�Q�µ (Tsing et al., 2017, p. M2). The ghosts, evoked in the title of  this first chapter, will guide 

us through the haunted landscapes of  �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V fable of  Progress. Meanwhile, monsters 

will highlight symbiotic relations between the human and more-than-human bodies of  the 

�(�D�U�W�K�·�V bioregions. Ghosts and monsters unnerve the Anthropos from the centre of  the current 

�H�S�R�F�K�·�V stage. Ghosts and monsters call our attention to foreground the mesh of  human and 

nonhuman bodies of  the Earth while abandoning the universal figure of  (hu)man as a reference.  

With this in mind, the chapters in this thesis will be haunted by the spectres of  monsters 

and ghosts. They are grounded in bioregional performances and becomings, enriched by 

bioregional know-hows, humbly accepting that staying with the trouble does not offer final 

solutions nor smooth worlds, as flourishing worlds are lifedeath worlds tangled with mortal 

relatedness. 

In this timely and pressing moment, I respond to the challenge and invitation for a new 

form of  dialogue with this doctoral project. I research bioregional performances of  how to live 

on a damaged planet while documenting them through ethnographic stories, responding to the 

call for more entangled histories, situated narratives and thick descriptions of  and for arts of  

living. I refer to such bioregional stories of  creating a food forest, allying-with vegetal species, 

do-it-yourself  (DIY) citizenry and guerrilla gardening, composting, human and more-than-

human labours in reshaping the land(scape) as performances exposing human and more-than-

human entanglements. The performances underline the liveliness, processes and events of  the 

land; that is, the lively and fluid � ḿeshwork of  entangled lines of  life, growth and �P�R�Y�H�P�H�Q�W�µ 

(Ingold, 2011, p. 63). 

Approached from multiple disciplinary perspectives and practices and developed 

through a non-strictly human ethnography and an experimental filmmaking process, my 

environmental humanist research will merge the written word and moving image to focus on 
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what it might mean and look like to reinhabit the Anthropocene. If  such creative-critical cross-

disciplinary approaches are going to engage in productive collaboration, their methodologies 

have to experiment with new forms of  dialogue. In other words, environmental humanities 

should be viewed and used as a transdisciplinary meeting spot and a laboratory for new 

�´�P�H�W�K�R�G�V�� theories, and desires in relation to significant environmental �P�D�W�W�H�U�V�µ (Neimanis et 

al., 2015, p. 86). 

Armed with this perspective, my research contributes to what has been defined as the 

cultivation of  citizen humanities (Neimanis et al., 2015), the next generation of  environmental 

humanities with concerted attention to transdisciplinarity. It is intended not only as a movement 

across multiple scholarly disciplines but also as a movement across and between academia and 

other spheres of  citizen engagement. For Neimanis et al. (2015), to envision the new generation 

of  citizen environmental humanities, scholars must develop forms of  ecological literacy 

through the research (theoretical and practical) that engages diverse publics both within and 

outside academic institutions �´�V�R to renew their ethical experience of  environmental 

�H�P�E�H�G�G�H�G�Q�H�V�V�µ (Neimanis et al., 2015, p. 89).   

I intend this research-creation as a double movement between the spheres of  citizen 

engagement. First, it is a collaborative engagement developed through an ethnographic practice 

and everyday living with two families as expressed through their permaculture performances in 

the bioregion of  the Valley of  Sagana (Sicily, Italy) and the bioregion of  the Wombat Forest 

(Djaara Country, Victoria, Australia). Second, with the portfolio of  moving images, I further 

engage a broader citizenry with filmworlds that offer a form of  ecological literacy through their 

visual narrative and desired aesthetical estrangement. 

This doctoral project is both a quest and a form of  story-ing and story-telling about 

performances that reposition the human actor within the specific bioregional troubled places. 

Put simply, this project is about documenting a bioregional attempt to live with the �O�D�Q�G�V�· fluid 

multispecies and elemental meshwork. Through my ethnographic writing and portfolio of  

moving images, I propose acts of  story-ing the world that are inseparable from lived experience 

and thus can powerfully contribute to the emergence of  �´�Z�K�D�W �L�V�µ (van Dooren, 2014, p. 10). 

Through an extensive, attentive and lively more-than-human fieldwork experience, I re-story 

human and more-than-human and journeys and becomings through specific aesthetics in my 

portfolio and through my writing in the ethnographic chapters. In recounting these journeys 

and becomings, the forms of  story-ing and story-telling I propose �´�D�U�H just big enough to gather 

up all the complexities and keep the edges open and greedy for surprising new and old 

�F�R�Q�Q�H�F�W�L�R�Q�V�µ (Haraway, 2015, p. 160).  
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This doctoral project includes four films (Dwelling, In the natural apiary, Tree Elbow, and 

Commoning) and a written dissertation in dialogue with the portfolio. Each offers an exploration 

of  ethnographic research and permaculture design grounded in theories of  environmental 

humanities (in its ontological, decolonial, multispecies, and ecofeminist variants) and the 

literature in ethnographic/documentary film, ecocinema and film phenomenology.  

�7�K�H���P�H�W�K�R�G�R�O�R�J�L�F�D�O���I�U�D�P�H�Z�R�U�N���H�[�S�O�R�U�H�G���L�Q���&�K�D�S�W�H�U���������´�:�D�\�I�D�U�L�Q�J���W�K�U�R�X�J�K���W�K�H���Z�R�U�O�G�O�\��

�W�H�[�W�µ�����O�D�\�V���W�K�H���J�U�R�X�Q�G���I�R�U���D���P�R�U�H-than-human relationality elucidated and complicated by the 

two permaculture sites explored in the research. The methods adopted in my work include 

multispecies ethnography, new materialism and eco-critical philosophy, and inform my 

ethnographic research and my film practice, resulting a in environmental humanities critique of  

the mastery regime (Plumwood, 2002), in line with my view of  critical bioregionalism proposed 

and explored in this thesis.  

This doctoral project works as a triptych: it is a theoretical dissertation of  the aesthetics 

of  living well with the world in its complex, more-than-human relationality; an ethnographic 

exploration of  two permaculture sites and their attempt at weaving such relationality through 

their bioregional place-making performances; and a portfolio of  moving images that merge the 

first goal with the objectives of  the second. Its originality lies in the theoretical treatise on 

permaculture design, in crafting a novel and appropriately lively methodology in combination 

with film practice and conceptual treatise of  its aesthetics in relation to existing scholarship in 

environmental humanities.  

To gather these naturalcultural stories, I engaged in lively relations with the �E�L�R�P�H�V�· 

worlding, a 10-month non-strictly human ethnographic fieldwork in two permaculture sites. 

This involved managing and caring for the land, learning from the �O�D�Q�G�·�V fluid and lively 

meshwork, but also learning to kill well: performances inextricably woven with relations of  

power and mortal relatedness. In composing-with Gaia, how are we responding to the 

earthlyscapes with multispecies and elemental meshwork? Through the arts of  living on a 

damaged planet, what novel entanglements are being created? As Giraud (2019) expresses, 

alongside any sort of  entanglement is a reality of  exclusion. Bearing this in mind, I pay careful 

attention to those �´�I�U�L�F�W�L�R�Q�V�� foreclosures, and exclusions that play a constitutive role in the 

composition of  lived �U�H�D�O�L�W�\�µ (Giraud, 2019, p. 3). Moreover, we have to resist the ecomodernists 

stripping and emptying the distinct agency of  the more-than-human realms for their further 

commodification and exploitation. Thinking-composing-with Gaia enables us to acknowledge 

the agency of  more-than-human realms, and my research aims �´�W�R re-cast human stories within 

the context of  larger synergetic time frames and �S�U�R�F�H�V�V�H�V�µ (Rose et al., 2012, p. 3).  
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Amid the ruins and coming barbarism, what arts of  living are emerging from 

bioregional forms of  composing-with Gaia? In this project, I am attentive to novel ways of  

becoming-with more-than-human realms that are emerging while staying with the trouble in 

these situated responses. Through our situated responses to Gaia, our bioregional compositions 

are charged with ethical and political questions. Thus, I am also attentive to who responds and 

how. Are we responding well? And ultimately, how do we compose-with Gaia? It is with the above 

considerations in mind, that I research-think-write about-with-through the lively material 

relations of  composing-with Gaia in the two permaculture sites.  

As an environmental humanist working with the arts of  moving images, I acknowledge 

having a pervasive, unsettling feeling about my practice. I am not only proposing a cinematically 

mediated land effect, but I have to accept that the very medium used in such mediation relies 

on the extraction of  earthly resources. The cinema is a kind of  techno-dream itself, aroused 

with and through the Anthropocene. Nevertheless, filmworlds can move us, taking us on 

journeys and enriching us with novel meanings. Cognisant of that double bind and these 

relations of  medianatures (Parikka, 2015), I am interested in how the art of  moving images or, 

more specifically, what sort of  aesthetic estrangement through created filmworlds can ease the 

anthropogenic machine and ease our ways towards composing-with Gaia. How can created 

filmworlds help the viewers reinhabit reality, enriching them with new socio-ecological 

meanings? 

In this doctoral project, the stories about the arts of  living on a damaged planet are 

composed of  a portfolio of  moving images and a written ethnographic account. I invite you to 

first engage with the project by reading the initial chapters. Following this introductory chapter 

is the second chapter, �´Wayfaring Through the Worldly Text�µ, where I discuss the literature that 

informed my work. It  slowly lays the ground for a more immersive experience of  engaging with 

filmworlds and reading ethnographic chapters. I explore concepts such as becoming-with, 

reading the land(scape), response-abilities, situated care and wayfaring as a walking 

methodology. This chapter exposes how I create and ground the methodology for this creative-

critical practice in how I think-feel about the lively meshwork of  the world.  

Each fieldwork site has two films and one written ethnography. Due to the nature of  

moving images, the filmworlds are sensorial. Through the geomorphic and biomorphic qualities 

of  the filmworld, the viewer is introduced to specific bioregions, their human and more-than-

human inhabitants, and permaculture forms of  dwelling and performances, as captured by my 

aesthetic estrangement. I invite you to engage with the two films, Dwelling and In the Natural 

Apiary, followed by the ethnographic chapter � B́ioregion of  the Valley of  Sagana�µ. Similarly, 
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with the second ethnographic site, I ask that you engage first with the two films, Tree Elbow and 

Commoning, followed by the written chapter � D́jaara Country. Bioregion of  the Wombat Forest�µ. 

I also invite you to follow the order of  films as presented in this project. They chronologically 

track my fieldwork experience and show how my aesthetics were refined during the process of  

the multi-sited fieldwork. The ethnographic chapters acknowledge my own becoming-with 

these performances, sites, land(scapes) and bioregions, written often in autoethnographic style, 

underlining my own becoming-with. 

As an environmental humanist working with the art of  moving images, the question of  

accounting for the arts of  living on a damaged planet must extend to my filmmaking practice. 

Thus, the aesthetic strategies and created filmworlds are discussed in the fifth chapter, 

� F́ilmworlds: The Politics and Poetics of  my Filmmaking Practice�µ. The portfolio presents 

ethnographic filmmaking in its inventive form, adopting observational, first-person, and 

experimental forms of  filmmaking to craft filmworlds that are not subjected, as I will explore 

in the exegetical chapter. To craft such filmworlds, I opted for specific aesthetic choices such as 

having the camera strapped to moving bodies (human and nonhuman), alteration between wide-

angle shots, and use of  close-ups with experimental approaches which situate the viewers 

somatically and kinaesthetically among the permaculture sites and their place-making 

performances. 

Through the written and audio-visual stories of  human and more-than-human 

entanglements and performances, this doctoral research-creation is intended to be more 

geocentric and post-anthropocentric. As such, these stories are grounded in attentiveness to 

specific bioregions and respond to the environmental humanists�· call for more-than-human 

stories (Jukes & Reeves, 2019; Lynch & Manion, 2020, Meschiari, 2020; van Dooren et al., 2016; 

Wright, 2016).  

Following the environmental humanities�· call for new kinds of  stories, the aim of  this 

doctoral project is not to provide a merely descriptive account of  existing relations. As van 

Dooren (2014) writes, �´�V�W�R�U�L�H�V are always more than simply descriptive: we live by stories, and 

so they are inevitably powerful contributors to the shaping of  our shared �Z�R�U�O�G�µ (p. 10). Rather, 

I intend this project as an act of  researching, witnessing and making stories that can help revivify 

our relationship with the lively world to cultivate our response-abilities to the more-than-human 

realms. 
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This chapter starts with a lively and speculative question: who inhabits the land? In it, I explore 

further the idea of  storied matter laying ground for a methodology of  reading the worldly text. 

I introduce such lively concepts as becoming-with, transcorporeality, flow of  affects, response-

ability and care. These concepts are grounded in my ethico-political views of  how I think-feel 

about the world, which subsequently informed this research-creation and my lively 

ethnographic fieldwork. The latter part of  the chapter is dedicated to a wayfaring methodology 

for a sensuous and corporeal engagement with the worldly text. 

2.1 On land, bioregion and permaculture. 

Who inhabits the land? Or even more speculatively and vividly, who is the land? As Ingold (2011) 

affirms: 

We must cease regarding the world as an inert substratum over which living things propel 

themselves about like counters on a board or actors on a stage, where artefacts and the landscape 

take the place, respectively, of properties and scenery. (p. 71) 

By echoing the words of  Graham (1999), who, in explaining Australian Aboriginal views of  

land, contends the absence of  any division between the observing mind and what is observed, 

I should craft thinking-writing along this Indigenous perspective that the land is a multispecies 

and elemental lively collective.  

Who is the land then? Land is a lively meshwork. Land is the relational poiesis made of  

all the worldly agencies and expressiveness or, more precisely, land is a sympoieses of  these 

agencies, a making-with. Land is a sympoetic worlding. Sympoetic, because as Haraway (2017) 

teaches us, �´�Q�R�W�K�L�Q�J makes itself; nothing is really auto-poietic or self-�R�U�J�D�Q�L�V�L�Q�J�µ (p. M25). 

Worlding, as Stewart (2012) explains, points towards the affective capacities of  the world, where 

more-than-human agencies are viewed as forms, rhythms and refrains whose other-than-us 

expressiveness can be felt and read.  

In the following ethnographic chapters, instead of  just using common names for the 

lively species of  the �O�D�Q�G�·�V meshwork, I also refer to those species with their Latin scientific 

taxonomy for clarity. My critique of  scientific taxonomy is aligned with BECOMING collective 

(Armstrong et al., 2021), for whom these taxonomies are aligned with violent projects of  

capitalism, domestication and other forms of  extractive exploitation. Through the use of  

common names, more informal knowledge and forms of  becomings-with nonhuman others 

can emerge and be celebrated.  

In addition, when referring to my fieldwork sites as bioregions, I draw on the thought 

and practice of  bioregionalism (Berg, 1978, 2013; Berg & Dasmann, 2014), although I do so 
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cautiously. As Plumwood (2008) warns us, every place-based making and belonging is 

problematic because of  the �´�G�L�V�V�R�F�L�D�W�L�R�Q and dematerialisation that permeate the global 

economy and �F�X�O�W�X�U�H�µ (p. 139). We have to be honest as citizens, dwellers and consumers about 

the relationships we participate in because the place-making activities here contribute to un-

making places and relationships somewhere else. This creates �´�V�K�D�G�R�Z �S�O�D�F�H�V�µ (Plumwood, 2008) 

that provide us with material and ecological bases, places most often far away from our hearts 

and eyes. We need to question those connections, those place-making and place-(un)making 

activities. Similarly, we must be clear and cautious about reparative/restorative practices after 

human-induced damages. However positively charged and oriented the restoring-repairing 

practices may seem towards the environment (read agentic more-than-human realms), these 

cannot be about a return, about reversing to a flawed idea of  an intact/pristine environment. 

How do my fieldwork sites relate to the above description of  land as a lively meshwork? 

In defining and viewing the land as a relational poiesis�³ as a sympoetic worlding�³ a 

permacultural approach towards such liveliness is about becoming aware of  the bioregional 

relations with(in) the �E�L�R�P�H�·�V worlding. Permacultural dwelling is a form of  crafting relations 

and relationships with the liveliness of  the land, inextricable, of  course, from the relations of  

power. I view permaculture as a lively art of  understanding already existing relations at play in 

the biome and an art of  creating novel relations: a lively and situational correspondence with 

the meshwork we call land.  

Permaculture was first developed and described by Mollison and Holmgren in the 1970s 

in Australia as an integrated design method/system for permanent agriculture (Mollison & 

Holmgren, 1978; Mollison, 1988). It  was later redefined as a systemic theory of  practice for 

�´�F�R�Q�V�F�L�R�X�V�O�\ designed landscapes which mimic patterns and relationships found in nature, while 

yielding an abundance of  food, fibre, and energy for provision of  local �Q�H�H�G�V�µ (Holmgren, 

2002, p. xix). Permaculture enables us to move from dependent consumers to responsible and 

productive citizens by developing and rediscovering diverse skills, ideas and ways of  living. 

A brief critique could be advanced to the human designer, the managerial Anthropos 

managing the lively land as expressed through permacultural design. �0�D�W�K�H�Z�V�· (2004) invitation 

to abandon the interventionist worldview and allow the more-than-human processes to take 

their own, is appealing to ease the anthropocentric and anthropogenic machine. However, we 

cannot escape living-with earthlyscapes, inextricable from affecting them and, in turn, being 

affected by them. So, being tangled with the lively meshwork of  the land, are we responsible 

for the world? Yusoff (2015) criticises the notion of  responsibility for the world:  
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As if the earth were available for human responsibility. As if the world originated from the 

conscience of man �«  rather than the pleasure of snails or the proliferation of bacterial ingestations 

over millennia, or the shuffling of pebbles and erratic boulders, as if the genesis of the world was 

for � ús�µ alone. (pp. 14�²15) 

We cannot escape dwelling in the land; thus, we cannot escape modification and interaction 

with(in) the �O�D�Q�G�·�V meshwork. But we should be honest about what activities and performances 

modify whom, how, to what extent and at whose cost. In other words, what counts is how we 

modify those earthlyscapes, at what social and environmental stake, and for whom. 

As a naturalcultural performance, permaculture includes alternative approaches to 

agriculture, water harvesting and hydrology, natural building, energy, forestry, waste 

management, animal systems, aquaculture, energy transition, alternative economies and other 

bioregional responses to the �E�L�R�P�H�·�V worlding. In still altering places, in re-inhabiting through 

permacultural dwelling, these alternative approaches are not treated separately; rather, their 

connections are emphasised. In attempting to understand/create lively relations and 

relationships, permaculture aims to weave mutually beneficial synergies among the lively 

meshwork of  the land: the land/air/waterscapes, organic and nonorganic resources, people and 

the biotic environment with multispecies and elemental communities. Permaculture is a lively 

performance grounded in an ongoing communicative act of  reading the land, a relating system 

grounded in the processes of  becoming-with �R�Q�H�·�V life-place. In the next paragraphs, I explore 

further this idea of  reading the land, slowly laying the groundwork for a methodology for a 

lively ethnography.  

2.2 On becomings, reading the land and transcorporeality with(in) the weather-world. 

As Haraway (2008) puts it, once one has refused the idea of  human exceptionalism, it can be 

realised that �´�E�H�F�R�P�L�Q�J is always becoming with�µ (p. 244) in what is the shared experience of  

lifedeath in the lively meshwork of  the land. I intend this lively communicative flow as a semiotic 

relationship with �R�Q�H�·�V bioregion and the �E�L�R�P�H�·�V worlding. �0�D�W�K�H�Z�V�· concept of  ontopoetics 

is useful here. It describes that an equal engagement with the world �´�L�V possible only to the 

extent that the world is understood as in some sense a communicative presence, a presence with 

a psycho-active dimension of  its own and a capacity and inclination to create and share meaning 

with �X�V�µ (Mathews, 2009, p. 2).  

Situating ourselves among the lively meshwork of  the land, we become knowledgeable 

through our sensuous and corporeal becoming-with the �E�L�R�P�H�·�V worlding, where our bodies are 

affected by other-than-human bodies of  this lively meshwork. To explore the idea of  such 
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communicative presence grounded in reading the land, I draw on a material ecocritical 

framework, where material phenomena, air, atmosphere, forest, earthly bodies and wind �´�F�D�Q 

be read and interpreted as forming �Q�D�U�U�D�W�L�Y�H�V�µ (Iovino & Opperman, 2014, p. 1). In reading the 

�O�D�Q�G�·�V sympoetic worlding, we engage with the idea of  the storied matter that advocates for the 

legibility of  the more-than-human world as a site of  narrativity. Asking whether landscapes are 

texts, Iovino (2016) responds:  

A text is something that can be read: a book, an inscription on a wall, a musical score, a poem, a 

picture, a film, a theater play. But �¶�W�H�[�W�· can also be something else: for example, the material texture 

of meanings, experiences, processes, and substances that make the life of places and beings. A text, 

in this sense, emerges from the encounter of actions, discourses, imagination, and physical forces 

that congeal in material forms. (p. 3) 

Engaging in communication with the lively signs with(in) lively meshwork of  the land is about 

gaining local, situated knowledge that is always in formation, described by Ingold (2011) as 

integrated and ever-emerging �´�V�W�R�U�L�H�G �N�Q�R�Z�O�H�G�J�H�µ (p. 159). In reaching towards more-than-

human realms, we become knowledgeable, and people �´�N�Q�R�Z by way of their practice�³ that is, 

through an ongoing engagement, in perception and action, with the constituents of  their 

�H�Q�Y�L�U�R�Q�P�H�Q�W�µ (Ingold, 2011, p. 159). I am engaging with this idea about emerging storied 

knowledge with Abram (2010), who writes that such emerging know-how � ís a creativity proper 

to the body as a whole, arising spontaneously from the slippage between the organism and the 

folding terrain that it �Z�D�Q�G�H�U�V�µ (p. 4).  

The proposed lively engagement with the world�³ a lively reading of  the worldly text�³

is not novel within Indigenous viewpoints. This acknowledgment is relevant because, as 

Indigenous scholar and citizen of  the Sisseton Wahpeton Oyate, Kim TallBear (2016), writes: 

�´�, am struck over and over reading the new materialisms by the lack of  acknowledging 

indigenous �S�H�R�S�O�H�µ (p. 17). In the Australian context, which is where I am situated, such 

perspective is recognised and implemented by Bawaka Country (2015, 2019, 2022). Bawaka 

Country is �´�D�Q Indigenous and non-Indigenous, human and more-than-human research 

collective trying to attend deeply to the messages we send and receive from, with and as a part 

of  �&�R�X�Q�W�U�\�µ (2015, p. 270). The research collective invites engagement in more relational 

research practice, a �´�J�H�R�J�U�D�S�K�\ of  co-�E�H�F�R�P�L�Q�J�µ where Country�³ that is, the relational and 

lively entity, a more-than-human home-land�³ is not a mere presence but an �´�D�X�W�K�R�U-�L�W�\�µ in the 

research (Bawaka Country, 2015, p. 270).  

Our body, becoming-with other bodies of  the Earth with(in) this sentient ecology, is 

immersed in this lively meshwork through a �´�F�U�H�D�W�L�Y�H growth within a continually unfolding 
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field of  relationships�µ (Ingold, 2011, p. 5). Sentient ecology brings into question both the 

perception and the situated know-how grounded in practical activity and engagement as a way 

of  being-knowing with(in) the weather-world. I borrow the term � ẃeather-world�µ from Ingold 

(2010) who attempts to reactivate the missing lively matter of  the world in Western academic 

thinking, something of  which, again, Indigenous standpoints are well aware.  

Immersed in this lively meshwork, we become knowledgeable. Ingold (2011) defines 

this as enskilment; that is, gaining skills by �W�K�H���K�X�P�D�Q���V�X�E�M�H�F�W�·�V active participation as a sensuous 

organism entwined in dense relationships with the more-than-human environment and the 

materialities of  the world. With(in) the sentient ecology, with(in) the lively meshwork of  the 

land, through being-knowing, engaging and enskiling within the lifeworld, we participate in the 

semiotic relations with(in) the �E�L�R�P�H�·�V worlding. As Abram (1991) writes, �´�S�H�U�F�H�S�W�L�R�Q is a 

communication, or even a communion�³ a sensuous participation between ourselves and the 

living world that encompasses �X�V�µ (p. 8). Such communication with(in) the lively land 

presupposes that �´�D�O�O the landscapes and more-than-human collectives are texts bearing material 

�V�W�R�U�L�H�V�µ (Iovino, 2016, p. 1). Through landairwaterscapes of  this vaster physiology of  the Earth, 

along the bioregional signs and wounds, we may discover stories of  social/environmental 

inequalities �´�E�L�R�O�R�J�L�F�D�O balances and imbalances, and the concrete shaping of  spaces, territories, 

human, and nonhuman �O�L�I�H�µ (Iovino, 2016, p. 3). Moreover, since a communicative act is usually 

reciprocal, the concept of  land as text prompts �´�R�X�U inviting reality to use us as opportunity for 

new stories, new meanings, meanings that story landscapes, earthscapes, at the same time as 

they story �R�X�U�V�H�O�Y�H�V�µ (Mathews, 2009, p. 4). 

As mentioned in Chapter 1, Stengers (2013, 2015, 2017) invites us to resist the 

barbarisms while embracing the intruder Gaia to think-with and live-with the Earth as a 

meshwork of  more-than-human agencies and forces. Her invitation is to compose-with Gaia. 

Here, I view permaculture performances arising from bioregional responses to the �E�L�R�P�H�·�V 

worlding as situated compositions-with Gaia, through being-knowing, enskiling oneself 

through and with(in) the sentient ecology in our bioregional and situated attempts to compose 

well. Understanding patterns and relations found in the biome and creating synergistically new 

ones in our responses is always local, situated and relational. Thus, to compose-with Gaia is 

always to compose-with(in) multispecies and elemental meshwork, a worldmaking view that 

moves beyond the highly anthropocentric idea of  �´�V�H�O�I-making hu-man�µ (Tola, 2016, p. 8).  

Humans are not alone; we are bound with(in) multispecies and elemental meshwork. 

Therefore, composing-with Gaia with(in) the lively meshwork of  agencies signifies a sympoetic 

worldmaking process. Sympoiesis stands for making-with, and Gaia is sympoetic. Multispecies 
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and elemental meshwork is sympoetic. Recalling sympoiesis is urgent in these uncertain times 

of  the Anthropocene because the responses to Gaia demand sympoetic thinking-acting. At 

ground level, in our bioregional responses, sympoiesis requires staying with the local and 

situated troubles, through making oddkin, through awkward and fortuitous collaborations-with.  

Com-posing: � ćom�µ signifies the togetherness, the making-with, the bonding-with, the 

becoming-with; � ṕosing�µ is placing together, to cause, to create. Composing-with Gaia is not 

about struggling with her. Rather, it evokes finding ways of  composing well, an attempt that is 

grounded with(in) and consequently grounds us in sympoetic relations by attempting to 

synergistically fit us, humans, with(in) the more-than-human lively meshwork. Composing-with 

is grounded in the sentient ecology and the cultivation of  arts of  attentiveness; that is, modes 

of  both paying attention to others and crafting meaningful responses, requiring a special kind 

of  attention (van Dooren et al., 2016). Staying with troubles requires an attentiveness that is 

about turning towards rather than away: �´�W�K�H turning-toward is a material and semiotic kinesis 

that seeks engagement with the world of  �O�L�I�H�µ (Rose & van Dooren, 2017, p. 91). As an art of  

attentiveness, its cultivation arises when we reach towards the lively meshwork through a sort 

of  knowledge that also builds and arises through being affected, a way of  being-knowing 

cultivated through and consisting in feeling and sensitivities. To be clear, through collaborations 

and contaminations, our bioregional responses towards Gaia, the attempts to compose-with 

well, are inevitably and inextricably tangled with relations of  power and mortal relatedness.  

Being-knowing with(in) this sentient ecology of  the �E�L�R�P�H�·�V worlding, reading the 

bioregional text of  the world, is only possible because becoming is always to become-with. 

Haraway (2013) poses the question: �´�K�R�Z is �¶�E�H�F�R�P�L�Q�J �Z�L�W�K�· a practice of  becoming �Z�R�U�O�G�O�\�"�µ 

(p. 3). Through becoming-with, we question the relationality between human and more-than-

human as a way to revise humanness and experience worlding. As Haraway (2013) suggests, �´�W�R 

be one is always to become with �P�D�Q�\�µ (p. 4). In underlining the entangled world we share 

among the lively meshwork, the notion of  becoming-with points subtly towards relationalities 

and agencies among this shared world in common, between us humans and more-than-human 

worlds. 

As Wright (2014) suggests, the idea of  becoming-with � óffers a metaphysics grounded 

in connection, challenging delusions of  separation�³ the erroneous belief that it is somehow 

possible to exempt ourselves from Earth's ecological �F�R�P�P�X�Q�L�W�\�µ (p. 278). In our becoming-

with the �E�L�R�P�H�·�V worlding, we do not become like wind, like the donkeys, like the pile of  

compost. We become-with them and through them: we become-with donkeys, we become-with 

the multispecies and elemental communities, in their becoming-with the lively meshwork. In 
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other words, �´�Z�H become-with life as it is manifested through the body of  another, and lives 

are always connected to �Z�R�U�O�G�V�µ (Wright, 2014, p. 280). In corporeal immersion with(in) the 

�E�L�R�P�H�·�V worlding, in reading the worldly text, in reading-engaging with and through them, one 

becomes-with the �E�L�R�P�H�·�V worlding. Within a multispecies and elemental perspective, we can 

consider becoming-with �´�D�V an �H�F�R�O�R�J�\�µ�� as: 

An epistemological framework that undermines solipsistic thinking, because we learn about our 

position in a complex system not through abstract knowledge, but through the affective capacities 

of our own bodies and the bodies of the more-than-human world. (Wright, 2014, p. 279) 

Becoming-with and through the earthly bodies, becoming-with and through the �E�L�R�P�H�·�V 

worlding, �´�O�H�D�Y�H�V us open to the responsive capacity of  all earthly �O�L�I�H�µ (Wright, 2014, p. 280). 

In reaching towards, we notice what matters to us through acknowledging what matters to the 

earthly others. We become-with the �E�L�R�P�H�·�V worlding through our sensuous, experiential and 

porous mesh with more-than-human worlds. Here, my thinking about the �(�D�U�W�K�·�V bodily mesh 

and relations continues to be guided by Abram (1991, 2010), who compels us to come to our 

senses to participate in our animal bodies with(in) the lively meshwork of  the land. His 

invitation is to become sensible � ónce again of  our breathing bodies, and of  the bodily world 

that surrounds �X�V�µ�� to be: 

Drawn out of that ideal, Platonic domain of thoughts and theories back into this realm that we 

corporeally inhabit, this land that we share with the other animals, and the plants, and the microbial 

entities who vibrate and spin within our cells and the cells of the spider. Our senses loosen 

themselves from the mechanical constraints imposed by an outmoded language. They begin to 

participate, once again, in the ongoing life of the land around us. (Abram, 1991, p. 8) 

This very existence within the more-than-human realms, this very boundness-with, signals 

participation with and through the animate Earth: seeing and being seen, touching and being 

touched, feeling and being felt, affecting and being affected. In walking through this lifeworld, 

in composing-with and composting-with, in breathing the exudates of  the vegetal others, in 

feeling and smelling the decomposition process on its way towards hummus, in stepping on the 

rocky formations of  the valley, in giving back our breath to the breathing Earth, we are with 

and through the �(�D�U�W�K�·�V �´�D�Q�L�P�D�W�H �L�P�P�H�Q�V�L�W�\�µ (Abram, 2010, p. 181). Abram is clear in 

underlying how Western philosophy and science dissolved the worldviews of  an animate 

cosmos. His antidote to this colonising effort, to stay with the trouble truly and fully, is to 

participate again in this earthly cosmology. The antidote is about becoming more sensuous 

participants with and through our animal bodies, � ćarnally immersed as we are in the thick of  

this breathing �S�O�D�Q�H�W�µ (Abram, 2010, p. 278). 
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�$�E�U�D�P�·�V (2010) invitation is a proposal for unveiling who we already and always are: 

sensuous earthly bodies among sensuous earthlyscapes, �´�D�O�Z�D�\�V intertwined with the broad 

flesh of  the �(�D�U�W�K�µ (p. 127). As sensuous animals, through this form of  being-knowing, we are 

�´�L�Q�W�H�U�E�H�L�Q�J with the �H�D�U�W�K�µ (Abram, 2010, p. 3), exposed through and with(in) the world that is 

viscous, porous and full of  transcorporeal subjects.  

Sensuously, kinaesthetically, viscerally, through our mindful bodies, we are exposed 

towards and through the weather-world. Drawing on posthumanist and new materialist thought, 

Alaimo (2010, 2018) invites us to think through the idea of  the body, human and not, as being 

exposed rather than perceived as marked by the environment. The bodies are tangled with the 

environment. The bodies are permeated and permeable environments. 

This dualistic separateness of  the mind/body within Western philosophical thought is 

challenged by new materialist thinkers who treat matter as acting and intra-acting through 

earthly bodies. Being exposed to/through the lively environment signals the affective capacities 

of  the bodies; that is, the potential and capability to both affect and be affected, to touch and 

be touched, to move and be moved. 

Being exposed is not about corporeal situatedness in the world; the bodies are of the 

world. We are not simply observers, outsiders looking at the landscape, nor we are simply place-

based somewhere in the world. Rather, as Barad (2003) writes, �´�Z�H are part of the world in its 

ongoing intra-�D�F�W�L�Y�L�W�\�µ (p. 828), and this idea encourages a mode of  thinking about earthly 

bodies and worlds concomitantly. Thus, becoming-with the �E�L�R�P�H�·�V worlding is about being 

exposed, reaching towards, with(in) and through the very weather-world. 

As embodied creatures, all earthlings are meshed with(in) the very material weather-

world they cross and that crosses them, the material weather-world transformed by them that 

in turn transforms them. All earthlings are transcorporeal subjects of  the weather-world. 

�$�O�D�L�P�R�·�V (2010, 2018) idea of  transcorporeality as an ontology starts with the human subject 

and aims to unsteady the Western idea of  human exceptionalism, of  the Western subject as 

disembodied and transcendent but more expansive, more-than-human. 

As such, transcorporeality repositions human and nonhuman bodies in an ontological 

frame where they are tangled, criss-crossed and imbricated transcorporeally. Matter becomes 

vital, agentic and vibrant. The proposed notion of  transcorporeality draws attention to the 

worldly relationalities, flows and arousing ethical-political nuances in revealing the power 

relations at play and across earthly bodies while bringing up the topics of  socio-environmental 

injustices. Being transcorporeal subjects of  the weather-world demands ethical and political 
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commitment with(in) the weather-world. As Barad (2007) demands, �´�Ze need to take account 

of  the entangled materialization of  which we are a part�µ (p. 384). 

Tuana (2008) addresses the contradictory aspects of  the transcorporeal bodies, as both 

viscous, as in-relations, and porous, as open and permeable. She proposes a notion of  viscous 

porosity through which both the agency and the very materiality of  the porous bodies are 

considered. Porosity among earthly flashes is viscous, with multiple layers that mediate such 

porosity, among others: �´�V�N�L�Q and flesh, prejudgments and symbolic imaginaries, habits and 

�H�P�E�R�G�L�P�H�Q�W�V�µ (Tuana, 2008, p. 199).  

While �´�W�K�L�Q�N�L�Q�J across �E�R�G�L�H�V�µ (Alaimo, 2010, p. 2), what happens when we arouse 

through and with(in) the weather-world, when we reach towards? We experience the intensities 

of  the earthlyscapes, the intensities of  worlding. We are exposed towards and through the 

weather-world, as affected and exposed transcorporeal subjects�· bodies mobilise affective 

forces. Here, I think about such intensities arousing in our transcorporeal meshes through the 

speculative concept of  the land affect, as proposed by Arnold (2018). Land affect as bodily 

feeling and flow when bodies transcorporeally affect each other. Land affect arouses when we 

� f́eel with the �O�D�Q�G�µ (Arnold, 2018, p. 97). It  is an earthly and lively intensity able to �´�P�R�E�L�O�L�]�H and 

transmit latent ecological energies, innervating the connective tissues that exist between 

interdependent webs of  human and other-than-human �O�L�I�H�µ (Arnold, 2018, p. 97). 

As transcorporeal subjects, through the viscous porosity of  the material textures of  the 

world, in our becomings-with, we are affected and moved by �O�D�Q�G�·�V lively intensities. In the 

world that is transcorporeal, viscous and porous, land affect is not restrained to particular bodies 

(Braidotti, 2018). Rather, it is registered as flowing and fluctuating among the earthly bodies, as 

both relational and experiential ways of  being-knowing through the �O�D�Q�G�·�V lively meshwork. To 

think-write about affect disrupts the standard view of  embodied selfhood, demanding us to 

view transcorporeal encounters and flows in the porosity of  this world, prioritising the flow of  

affects through the lively meshwork of  the land of  whom we are part.  

In affecting and being affected, in experiencing the intensities of  the landairwaterscape 

with its agencies, events and processes, we decentre the idea of  the lonely human subject as an 

outsider or mere observer of  the lively meshwork. Land affect is what situates us among the 

liveliness of  the �O�D�Q�G�·�V meshwork.  

The attempts to respond well to the lively meshwork we are part of  arise with(in) a 

porous and dynamic weather-world in the lively particularities of  the �(�D�U�W�K�·�V bioregion. Yet, 

when staying with the trouble is tangled with the inextricabilities of  mortal relatedness, and 

equally, when care is tangled with power, how are we to respond well? In reading and engaging 
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with lively, worldly text in an attempt to correspond well, in still altering places for human 

dwelling in this shared world in common, response-ability becomes an ethical and political task 

grounded in interspecies dependencies. In the following paragraphs, I explore responsibility as 

response-ability; that is, the ability to respond to more-than-human others.  

2.3. On response-abilities and care. 

I think-write about our abilities to respond with Haraway (2013), who conceives responsibility 

as response-ability; that is, the ability to respond towards more-than-human others. Haraway 

(2013) notes the sort of  questioning that arises in the practices of  becoming-worldly-with that 

are shaped by response-ability:  

This and here are who and where we are? What is to be done? How can respect and response flourish 

in this here and this we, even as this we is the fruit of the entanglement? (p. 368) 

To highlight this entanglement means moving beyond the anthropocentric view of  the world 

to embrace the lively intruder, the figure of  Gaia, and be attentive to the multiple ways we are 

bonded-with more-than-human others. Haraway (2013) writes that response-ability in this world 

that we share with other-than-humans is composed through response-able practice; that is, the 

ability to respond. Response-able practices are always situational, always bioregional, arising 

through becoming-with, grounded in attentiveness and arising through intra-actions �´�W�K�U�R�X�J�K 

which entities, subjects and objects, come into �E�H�L�Q�J�µ (Haraway, 2013, p. 71). 

This draws us back to our sensuous animal bodies, to the embodied ways of  knowing, 

to cultivating attentiveness, from moving among earthly bodies and being moved by them, from 

affecting but also being affected. This is where our response-abilities are grounded, arise and 

are cultivated. Here, the relational ethic of  response-ability, enacted through and with(in) the 

shared world in common, focuses on attention. It focuses on becoming-with and learning-with 

to respond by reaching towards, opening us to a novel kind of  responses towards more-than-

human other(ness), becoming situated, ethico-political responses.   

However, these response-abilities are always partial, not known in advance but rather 

cultivated on the ground and arising with and through the �E�L�R�P�H�·�V worlding; possible through 

becoming-with, yet in-between, through frictions, along the intextricable relations of  

care/power, through openings and closures, always incomplete, yet accountable for the dynamic 

other-than-human agencies. Response-ability is the word for staying with the trouble because 

the abilities to respond are grounded in �´�E�R�W�K absence and presence, killing and nurturing, living 
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and dying�³ and remembering of  who lives and who dies and how in the string figures of  natural 

cultural �K�L�V�W�R�U�\�µ (Haraway, 2016, p. 28). 

As transcorporeal subjects among the earthly bodies, we are not the sole subjects able 

to respond. In dismantling human exceptionalism and considering response-ability as earthly 

capacity crafted through inter- and intra-species/elemental relations, we are faced with a world 

where, as humans, we �´�D�U�H not uniquely obligated to and gifted with �U�H�V�S�R�Q�V�L�E�L�O�L�W�\�µ (Haraway, 

2013, p. 71). Haraway (2013) sees responsibility as �´�D relationship crafted in intra-action through 

which entities, subjects and objects come into �E�H�L�Q�J�µ and animals response-able in the same 

sense as people (p. 71). 

Response-able practices towards Gaia are grounded in recognising ethea, the particular 

way of  being and the agency of  the other-than-humans that are consequently grounded always 

and already in the very events of  the �E�L�R�P�H�·�V worlding. Always bioregional, always risky, partial 

and messy, response-abilities are sympoetic modes of  responding. Therefore, rather than a set 

of  prescribed rules, response-abilities emerge as the arts of  attentiveness to respond 

accordingly. In walking among the earthly bodies, in being transcorporeal subjects among the 

landairwaterscapes, we are witnesses to the �E�L�R�P�H�·�V worlding. We are reaching towards. We are 

becoming-witness in dynamic and complex responses beyond simple calculations, able to 

witness through recognition, grounded in encounters and curiosity, in the messiness of  the 

shared world in common (Rose & van Dooren, 2017). 

With(in) this relational becoming, becoming-witness is about reaching towards the 

uniqueness and differences through the related risky consequences for us and other-than-us. 

Thus, response-ability is about �´�F�X�O�W�L�Y�D�W�L�Q�J collective knowing and �G�R�L�Q�J�µ (Haraway, 2013, p. 

34), and the ability to respond is grounded in recognition of  the situated ethea. As Rose and van 

Dooren (2017) explain:  

Ethos involves knowledge, sense of self and the other, discernment between kinds. An yet this 

recognition is always partial and halting. An ethos is not an essence. Ethea, are emergent, 

performative, co-becomings, never uniform, isolated or fixed, bleeding into and co-shaping one 

another, and yet somehow maintaining their distinctive uniqueness. (p. 122) 

Attentive to the emergent ethea, we become witnesses towards the �E�L�R�P�H�·�V worlding. The ethical 

doings should be understood as abilities to respond to the situatedness and uniqueness of  the 

encountered livingness of  the �O�D�Q�G�·�V meshwork. Yet, also to the situated precariousness, to 

recognise and respond with care when needed, along with responses to deaths, killings and 

tangled relations of  power.  
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Another lively concept that powerfully informed my ethnography is the performance 

of  care. Care flows in lifedeath worlds and has a dynamic capacity to make and unmake 

simultaneously. Not enough care can slip into negligence: just the right amount is necessary for 

flourishing, yet too much can be oppressive. As such, care is a relational interweaving because: 

Care holds together the world as we know it and allows its perpetuation. Acknowledging the 

necessity of care in every relation is to be aware of how all beings depend on each other. Moreover, 

if care is a form of relationship it also creates relationality. (Puig, 2010, p. 164) 

Reclaiming care in a world that is bigger-than-human is to stay with the trouble, always grounded 

and situated within the very material conditions, in-between tensions, as witnesses able to 

respond through a commitment interwoven from and through the flow of  affects, and as ethical 

doings that involves labour. Care is grounded and in turn lays the ground for an intense and 

relational commitment with the world. Care becomes an embodied experience of  being affected 

by another, an ethical obligation when reaching towards. Care involves performances and thus 

emerge as the practical labour of  �´�F�U�D�I�W�L�Q�J flourishing �Z�R�U�O�G�V�µ�� becoming a lively practice of  

�´�Z�R�U�O�G�L�Q�J �Z�H�O�O�µ (van Dooren, 2019, p. 9). 

How can we care in flourishing worlds where life is tangled with death? The vision of  

care I propose for the lively meshwork of  the land, and this ethnography, does not necessarily 

offer a vision of  a �´�V�P�R�R�W�K harmonious �Z�R�U�O�G�µ (Puig, 2012, p.  199). Rather, it is grounded �´�L�Q 

the in vital ethico-affective everyday practical doings that engage with the inescapable troubles 

of  interdependent �H�[�L�V�W�H�Q�F�H�V�µ (Puig, 2012, p. 199). Staying with the trouble is always and already 

about mortal relatedness. Hence, care in lifedeath worlds might mean flourishing for one species 

tangled with putting at risk other earthlings; care to some can even bring death to others. This 

is described by Puig (2017), who writes that care in naturecultures is not about pastoral 

paternalism, nor starts from ourselves or puts others in front, but rather care runs in the very 

practices that try to maintain this interweaving. Moreover, is it possible to reimagine care as 

traversing �´�W�K�H nature/culture bifurcation without simply reinstating the binaries and moralism 

of  anthropocentric �H�W�K�L�F�V�"�µ (Puig, 2017, p. 13). How can thinking about care as a lively and 

worldly commitment �´�K�H�O�S us to think ethical �¶�R�E�O�L�J�D�W�L�R�Q�V�· in human-decentred �F�R�V�P�R�O�R�J�L�H�V�"�µ 

(Puig, 2017, p.  13). 

Thus, care emerges from our attempts to stay with the trouble, attempts at reaching 

towards in our response-able practices of  composing well with Gaia. As such, it is filled with the 

�´�L�Q�H�V�F�D�S�D�E�O�H troubles of  interdependent �H�[�L�V�W�H�Q�F�H�V�µ (Puig 2017, p. 199). Bioregional, situated 

and relational, it can be messy, charged with ambiguity, and a compromising practice for both 

human and nonhuman others.  
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From within staying with the trouble, the uneasy task is to find multispecies ways in 

which worlds can flourish in the face of  divergent worldmaking projects. Such a vision of  care 

is decentred and diffused in a more-than-human world, care as a �´�I�R�U�F�H distributed across 

multiplicity of  agencies and materials and supports our worlds as a thick mesh of  relational 

�R�E�O�L�J�D�W�L�R�Q�µ (Puig, 2017, p. 20). 

Care emerges thus as our affective response to the biome�·s worlding, through response-

able practices that tie us with(in) interwoven relations of  obligations and tasks of  reciprocal 

adjustments within the biome�·s worlding. As Haraway (2013) notes, �´�F�D�U�L�Q�J means becoming 

subject to the unsettling obligation of  curiosity, which requires knowing more at the end of  the 

day than at the �E�H�J�L�Q�Q�L�Q�J�µ (p. 36). Learning about the �E�L�R�P�H�·�V worlding, learning-with the 

�E�L�R�P�H�·�V worlding, we become curious participants. We become knowledgeable in our attempt 

to reach towards those events and processes; we become curious witnesses to the ethea. We 

become curious witnesses, attentive not just to what matters to us but to the other-than-human 

inhabitants, events and processes in this shared world in common. Clearly, we inhabit a world 

of  many worlds (De la Cadea & Blaser, 2018), with multiple ways of  understanding, crafting 

and living. As one of  the slogans of  the Zapatistas movement from southern Mexico states, el 

mundo que queremos es uno donde quepan muchos mundos [the world we want is the one where many 

worlds fit] (Ceceña, 2004). Zapatists refer to their bioregional and cultural worldmaking 

practices, with their worldview and worldmaking practices acknowledged against the 

encroaching neoliberal forces. The world we want is the one where many worlds fit: a more-than-slogan 

to which we all should be attentive in the age of  the Capitalocene. 

To truly speak of  a world where many worlds fit, to speak of  worldings, the processes 

of  worlding, of  worlds in the making, to resist the barbarisms and the anthropocentric machine, 

we have to acknowledge the more-than-human worldmaking capacities and projects at play. By 

reaching towards these bigger-than-us worldings, these worldmaking ontological performances 

appear more-than-human; that is, the world of  many realms and agencies.  

To become is always to become-with in a shared world: �´�S�U�R�F�H�V�V�H�V of  �¶�E�H�F�R�P�L�Q�J-�Z�L�W�K�· 

are always �«  relations of  obligation: they do come with an �H�W�K�L�F�V�µ (Åsberg, 2013, p. 8). This 

grounds us in our response-abilities. Becoming worldly-with is to witness the worldmaking 

capacities and projects of  animals, vegetal beings, earthlyscapes, the lively meshwork that signals 

worlds beyond humans. These worlds affect us and in turn are affected, and to whom we should 

learn to compose-with, to be response-able in our bioregional troubles. These response-abilities, 

composing and worlding well with Gaia, her actors and their worldmaking processes�³ always 

situated, always bioregional, arising from the tentative to stay with the trouble�³ is about a 
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humble acceptance that this a �´�S�U�R�F�H�V�V of  exploring and inhabiting �F�R�P�S�O�H�[�L�W�\�µ (van Dooren, 

2019, p. 9), with no ideal state to be reached, grounded in situated messy care tangled with 

relations of  power and inextricabilities of  mortal relatedness.   

Haraway (2013) writes that �´�Z�H learn to be worldly from grappling �Z�L�W�K�µ (p. 3). We 

grapple with(in) our attempts to be able to respond well within multispecies and elemental 

contact zones, � ẃhere mortal world-making entanglements �K�D�S�S�H�Q�µ (Haraway, 2013, p. 4). 

These contact zones emerge from staying with the trouble, grounded in recognition of  

emerging ethea, grappling with the world beyond humans and other worldmaking practices. 

These contact zones signify how in this lively porosity, we are composed with and through 

others, human and more-than-human, �´�L�Q terms of  co-presence, interaction, interlocking 

understandings and practices, often within radically asymmetrical relations of  �S�R�Z�H�U�µ (Haraway 

2013, p. 216). In these lively more-than-human contact zones, grappling-with can be 

transformational for all the actors involved as it marks the becoming-with. Tsing (2015) writes 

that �´�Z�H are contaminated by �H�Q�F�R�X�Q�W�H�U�V�µ (p. 27) in the liveliness of  contact zones where the 

worldmaking projects encounter, collide and/or flourish together.  

Witnessing �*�D�L�D�·�V worldmaking capacities and projects is a form of  participation 

grounded in bioregional curiosity, a gentle art of  noticing within the �E�L�R�P�H�·�V sentient ecology, 

built seasonally through the knowledge on the go that leads day after day, season after season, 

towards response-able practices. In grappling-with other-than-human worldmaking projects, as 

bioregional witnesses, our curiosity about these projects is not just expansive but, as Rose and 

van Dooren (2017) suggest, explosive. As curious witnesses, as humans turning towards bigger-

than-human worldings, Rose and van Dooren (2017) ask questions deeply pertinent to this 

project: �´�&�D�Q our awakening response draw us into this particular �F�U�H�D�W�X�U�H�·�V story, and on into 

encounters with the many others who are bound up in relationships of  nourishment, care, 

meaning-making, and �P�R�U�H�"�µ (p. 125). Can we wake and be drawn to the violent stories of  

those human dwellers impacted by climate injustice and racial capitalism and their entanglement 

with more-than-human stories? �´�&�D�Q our awareness make the relational leaps that hold trees, 

pollinators, soils, climates �«  and many others within a domain in which ethics are mutual and 

life-�H�Q�K�D�Q�F�L�Q�J�"�µ (Rose & van Dooren, 2017, p. 125). 

Turning towards the world bigger-than-us, in becoming-with and becoming curious 

witnesses to the emerging ethea, through response-abilities and caring practices that are always 

dynamic, complex, open-ended and tangled with power/death, ethics is always situational and 

relational. What is � ǵood�µ here might not be applicable and work elsewhere, humbly accepting 

that sometimes we might not be able to respond well. After all, crafting flourishing worlds, 
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crafting them well, is about staying with the trouble. Within the posthuman framework and new 

materialist philosophy of  Barad (2012), �´�T�X�H�V�W�L�R�Q�V of  ethics and of  justice are always already 

threaded through the very fabric of  the �Z�R�U�O�G�µ (p. 69). Hence, as transcorporeal subjects, our 

situated responses are intrinsic and embedded with ethics and politics. As Barad (2007) speaks 

to us through her ethico-onto-epistemology, in considering the �´�L�Q�W�H�U�W�Z�L�Q�L�Q�J of  ethics, 

knowing, and �E�H�L�Q�J�µ (p. 185), as transcorporeal subjects, human and more-than-human earthly 

bodies are bounded together. Thus, ethico-political responses are not: 

About right responses to a radically exterior/ized other, but about responsibility and accountability 

for the lively relationalities of becoming, of which we are part. Ethics is about mattering, about 

taking account of the entangled materializations of which we are part, including new configurations, 

new subjectivities, new possibilities �«  Responsibility, then, is a matter of the ability to respond. 

Listening for the response of the other and an obligation to be responsive to the other, who is not 

entirely separate from what we call the self. This way of thinking ontology, epistemology, and ethics 

together makes for a world that is always already and ethical matter. (Barad, 2007, pp.  392�²393) 

Response-abilities arise through and within our attempts to stay with the trouble, through 

grappling-with the worldmaking projects that are beyond-the-human. Here, ethics are always and 

already response-ability, as witnesses that �´�F�X�O�W�L�Y�D�W�H the capacity to �U�H�V�S�R�Q�G�µ (Haraway, 2016, p. 

7). Ethics attend to what arises within the contact zones, to the frictions, to the relations of  

power, to who and what gains and at what cost for whom. This, in turn, demands crafting an 

ethnography dedicated to staying with the trouble in and through the contact zones, through 

collaborations and contaminations, in making oddkin. It  demands an ethnographic inquiry that 

is equally engaging, corporeal, sensuous and sensorial, and an affective and response-able 

fieldwork practice. The following paragraphs describe my ethnographic research as a lively one, 

as a wayfarer through the worldly text of  the weather-world, which subsequently provided a 

foundation for the story-ing and story-telling practices of  this research-creation project.  

2.4 Lively and multispecies ethnography for a worldly text. 

In thinking-writing that the shared world we inhabit is a lively text, I mean that earthlyscapes, 

with human and more-than-human collectives, are lively texts because they bear material stories. 

They are a lively composition woven from the material texture of  meanings-experiences-events 

emerging through the actions-discourses-imagination knotted in material forms (Iovino, 2016).  

Earthlyscapes become lively texts through which the �´�H�P�E�R�G�L�H�G narratives of  social 

and power relations, biological balances and imbalances, and the concrete shaping of  spaces, 
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territories, human and nonhuman �O�L�I�H�µ (Iovino, 2016, p. 4) can be read, represented, understood 

and communicated by merging interpretative practice with worldly material expressions.  

Viewing the world as a lively and worldly text is not merely about the agency and 

textuality of  matter. It  is also about the permeability of  matter and imagination (Iovino, 2014, 

2016). In other words, it is not only about how matter is a text but how cultural 

texts/productions �´�D�U�H matter and do matter, and how they add new layers to a �V�R�F�L�H�W�\�·�V ecology 

of  mind, thus supplementing its ethical and ontological vocabulary with new �Z�R�U�G�V�µ (Iovino, 

2016, p. 5). This is where the question of  citizen humanities and ecological literacy re-emerges 

from the initial chapter, as the scope and aspiration of  ecocriticism is to intervene and interfere, 

to be part of  (eco)critical change alongside our awareness about it (Garrard, 2009). 

Questioning who we are as humans should reflect not just upon humanity but also on 

our entanglements with more-than-human worlds. In this vein, multispecies ethnographies have 

emerged �´�D�V a new genre of  research and �Z�U�L�W�L�Q�J�µ (Kirksey & Helmreich 2010, p. 545) that are 

non-strictly human.  

Haraway (2013, 2016) and Kohn (2007, 2013), among other researchers, pose questions 

pertaining to the current perceived separateness of  humans and nature, our anthropocentrism, 

and how to make meaning and even kin across species. Anthropological thinking in �.�R�K�Q�·�V 

work (2007, 2013) raises questions on how thinking beyond the human can change our thinking 

on relativity, and how multispecies relations become important sites for cultivating an ethical 

practice. �.�R�K�Q�·�V (2007) ethnographic engagement with �´�R�W�K�H�U-than-human �H�Q�F�R�X�Q�W�H�U�V�µ (p. 6) 

poses relevant issues surrounding our humanness and naturalcultural entanglement together 

with the rethinking of  a posthuman reality. Another project that aligns with �.�R�K�Q�·�V (2007) 

anthropology of  life�³ an anthropology that is not just confined to the human but �´�F�R�Q�F�H�U�Q�H�G 

with the effects of  our entanglements with other kinds of  living �V�H�O�Y�H�V�µ (p. 4)�³ is the Emergence 

of the Multispecies Ethnography (Kirksey & Helmrich, 2010) and subsequent The Multispecies Salon 

(Kirksey, 2014). In this compilation of  multispecies work, the authors introduce this emergent 

subgenre in cultural anthropology and question the cultural, political, economic and biological 

entanglement of  more-than-human assemblages. In doing so, they provide a framework for the 

subsequent growing body of  multispecies ethnographies. 

The body of  work developed by multispecies ethnographers explores how earth 

others�³ previously appearing on the margins of  anthropological inquiry as a part of  

land(scape), food for humans or mere symbols�³ have been foregrounded in recent 

ethnographic research. That is, there is an attempt to make meaning of  this lively shared 

multispecies and elemental world by reaching towards the more-than-human participants and 
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widening the reflections on materiality and entanglements in a human-driven world. 

Multispecies ethnographers are engaged in this complex field in which entanglements within 

the web of  life are shared and �´�K�X�P�D�Q societies are always made up of  many �Q�D�W�X�U�H�V�µ (Rose, 

2016; p. 111). These ethnographers extend traditional fieldwork inquiry, where the gaze is not 

merely upon the humans but more attentive to the earth others and the dynamic relations 

between the two. Meanwhile, critiques of  this approach (Kopnina, 2017; Watson 2016) point to 

the apolitical aspects of  multispecies ethnographies. They note that while these ethnographies 

help usher in posthumanism, their work persists in their stances on human exceptionalism. In 

light of  such critiques, I aim to be more political in the sense of  being attentive to hinging 

relations of  power and unevenness in the relationship with the more-than-human.  

Similarly going beyond human, the more-than-human geographies project gained 

traction in the last two decades. More-than-human geographers are concerned with how the 

social, cultural and political are formed in relation to the nonhuman forces while considering 

the co-productive and lively relationships between society and nature. More-than-human 

geographers destabilise strict boundaries between human and more-than-human realms and 

reveal how various actors�³ animals, plants, rocks and various organisms�³ are intertwined in 

political, economic, historical, quotidian and mundane ways. They reflect on the ontological 

status of  more-than-human worlds (nature) and understand our ethico-political commitments 

in a world where human life is always and already more-than-human (Braun, 2005; Castree & 

Nash, 2006; Ginn, 2016; Greenhough, 2016; Whatmore, 2002, 2006). This turn towards 

livingness within the field of  geography marks emerging research practices united under the 

label of  hybrid geographies and more-than-human approaches to the lively world.  

A voluntarily re-animation of  the missing matter of  earthlyscapes focuses on our bodily 

involvements in the world where landscapes are co-produced between more-than-human 

bodies and a lively earth. Whatmore (2006) vividly captures this shift �´�W�R the intimate fabric of  

corporeality that includes and redistributes the �¶�L�Q �K�H�U�H�· of  human �E�H�L�Q�J�µ (p. 602). Such 

considerations emphasise livingness as a particular modality of  connections between bodies, 

human and not, and geo-physical worlds, because we are always and already tangled with the 

more-than-human world, �´�Q�H�Y�H�U outside of  a sticky web of  connections or an ecology�µ (Bennett, 

2004, p. 365). 

My ethnographic thinking-writing is inspired by the work of  multispecies ethnographers 

and more-than-human geographers. In reaching towards the lively meshwork of  the land in the 

bioregional fieldwork sites, I will need to reflect upon encountered entanglements of  nature 

and culture, the dynamics of  lively naturalcultural places and performances, relations of  care 
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and power, arising land affects and response-abilities in the lively contact zones. These are all 

material forms emerging in combinations with and through human and nonhuman forces, 

agencies, processes and events, producing new constellations of  forms, bodies and 

naturecultures. The approach offered by multispecies and more-than-human 

ethnographies/geographies, in combination with what I previously defined as reading the lively 

and worldly text of  the land, aims to unknot the tangles of  natures and cultures by reading them 

as texts about how human and more-than-human worldmaking projects meet, traverse, collide 

and collapse.  

I, the ethnographer, am always and already caught in this thick and sticky lively fabric 

when reading and interpreting the lively worldly text. I cannot ignore my own presence as the 

researcher-interpreter in this text because �´�W�K�H�U�H is no neutrality in experiencing, knowing, and 

telling a �V�W�R�U�\�µ (Iovino, 2016, p. 4). In my ethnographic writing, I often recall autoethnographic 

and autobiographical fieldnotes of  my own becomings. This may appear as a lack of  objectivity 

and neutrality. However, as Barad (2007) explains, �´�Z�H are part of  that nature that we seek to 

�X�Q�G�H�U�V�W�D�Q�G�µ and the ways we make this understanding �´�F�R�Q�W�U�L�E�X�W�H to, and are part of, the 

phenomena that we �G�H�V�F�U�L�E�H�µ (p. 26). The � Í�µ of  the ethnographer cannot be cancelled. Being 

part of  the lively materiality we try to read and interpret, focusing on such personal becomings 

in the lively meshwork of  the land�³ how I was affectively touched by the land affect through 

moments of  grief and hope�³ adds richness and depth to these acts of  story-ing and story-

telling. Ethnographers are a lively part of  what we are trying to comprehend. In the next 

paragraphs, I describe how this lively fieldwork was enacted: a corporeal mapping of  the terrain 

by stepping foot into and through the weather-world.  

2.5 On wayfaring, lively meshwork and storied world. 

My multi-sited ethnography involved a plurality of  spaces, performances and becomings being 

experienced, gathered, reflected upon, practiced and ultimately restoried by making cinematic 

and written stories. The fieldwork was guided by multi-sited ethnography imaginary of  �´�W�U�D�F�L�Q�J 

and describing the connections and relationships among �V�L�W�H�V�µ (Marcus, 1998, p. 14). 

In becoming-with the �O�D�Q�G�·�V lively meshwork, in moving through that land and being 

moved by her, following the donkeys, visiting the apiary, stirring the compost piles and 

commoning with the goats, I was becoming knowledgeable by leaving footprints in the weather-

world, to bring �,�Q�J�R�O�G�·�V (2010) vivid description. By immersing in these performances, in the 

sticky, lively web of  connections, I was tracing connections among them, understanding the 



40 

relations in play with(in) the �E�L�R�P�H�·�V worlding. In tracing such connections through the 

pluralities of  spaces and performances offered by each fieldwork site, I was �´�P�D�S�S�L�Q�J the 

�W�H�U�U�D�L�Q�µ (Marcus, 1998, p. 83).  

Here, mapping the terrain signals the idea of  movement and exploration: both as 

corporeal engagement and becoming-with the �E�L�R�P�H�·�V worlding, with(in) the human and 

nonhuman performances and discourses, because the world is a lively text. I mapped the terrain 

corporeally, sometimes with my field dairy, mostly with a camera in my hand as this project 

required. There is a rich body of literature about ethnography on foot (Ingold & Vergunst, 

2008; Lee & Ingold, 2020; Pink et al., 2010; �2�·�1�H�L�O�O & Roberts, 2019) and walking methodology 

in relation to the more-than-human world (Salem, 2020; Springgay & Truman, 2017). In crafting 

a corporeal engagement with and through the worldly text, I turned towards wayfaring as 

proposed by Ingold (2010).  

I intended my lively ethnography of  wayfaring through the weather-world as a sensory 

and relational activity of  turning towards (van Dooren & Rose, 2016, p. 91). Wayfaring is an 

open-ended practice, a transcorporeal and transmaterial achievement. In corporeally mapping 

the terrain of  this bigger-than-us world, wayfaring signals a practice of  knowledge-making and 

knowledge-growing with(in) the weather-world. 

In moving along multispecies and elemental communities of  the biome, I was wayfaring. 

As a wayfarer�³ finding my way through more-than-human worlds of  the food forest, the hives, 

the commons, their bigger-than-us times, spaces and worldmaking projects of  the biome�³ the 

researcher has to be there; they have to corporeally map, to perform, to affect and to be affected.  

That is why, in stressing the materiality of  the world, the flows, dynamics, events and 

processes of  earth and weather, the world is always and already a weather-world, �´�D tapestry �«  

a field not of  interconnected points but of  interwoven lines, not a network but a �P�H�V�K�Z�R�U�N�µ 

(Ingold, 2011, p. 84). Wayfaring through such tapestry, the knowledge gathered is from within 

because we are not mere observers or outsiders but active participants: �´�Z�H know because �¶�Z�H�· 

are of the world. We are part of  the world in its differential �E�H�F�R�P�L�Q�J�µ (Barad, 2007, p. 185). 

Thus, being of the world, wayfaring along more-than-human worlds in the weather-world, we 

are moving through the world that incessantly unfolds, growing our knowledge that is �´�I�R�U�P�H�G 

along paths of  movement in the weather-�Z�R�U�O�G�µ (Ingold, 2010, p. 136). As part of  this sentient 

ecology, the mindful human body is a �´�O�R�F�X�V of  creative growth within a continually unfolding 

field of  �U�H�O�D�W�L�R�Q�V�K�L�S�V�µ (Ingold, 2000, pp. 4�²5). From this perspective, being-knowing with(in) 

the weather-world emerges from practical activity. Through our sensuous bodies and the 

apprenticeship with(in) the weather-world, we are acting in the world as a way of  knowing it. 
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This perspective offered by Ingold embodies a relational approach that views human 

bodies always and already enmeshed and bounded with(in) the larger body of  the Earth, where 

growth, enskilment, movement and change are always reciprocal, where we shape and are 

shaped by the very relations with(in) the weather-world. Put simply, as a wayfarer I move 

through a lively and worldly text of  the land. Land is a lively meshwork. Land is a multispecies 

and elemental lively meshwork. Meshworks are forms of  entanglement, �´�H�Q�W�D�Q�J�O�H�G lines of  life, 

growth, and �P�R�Y�H�P�H�Q�W�µ (Ingold, 2010, p. 63) bounded bioregionally. Yet, at the same time they 

are open because of  the unique trajectories of  the lines the beings lay through the weather-

world, contributing �´�W�R the ever-evolving �Z�H�D�Y�H�µ (Ingold, 2010, p. 71). Meshwork(ing) is 

achieved through the lines of  becoming, traced through the trajectories made when we move 

through the weather-world and where the lines traced by us are knotted with the lines traced by 

others, human and not. In wayfaring, we are attentive towards the worldmaking projects and the 

emerging ethea. Consequently, land is a complex unfolding and ever-evolving lively meshwork 

of  human and more-than-human becomings, processes and events participating �´�L�Q weaving 

the textures of  the �O�D�Q�G�µ (Ingold, 2008, p. 1796).  

With(in) and through this landairwaterscapes, the life of  human and more-than-human 

inhabitants is characterised by growth, enskilment and movement, inevitably also tangled with 

decay, decomposition and death/killing, where lively inhabitants lay lines that become knotted 

and form meshworks. In other words, meshworks are the knotted lines of  inhabitation of  this 

world, the trajectories of  worldmaking projects. Meshwork is a work of  living-with human and 

nonhuman others, entangled through bioregional encounters. Yet, they are open-ended as the 

paths taken and the trails left are unique to those who left them through that weather-world, in 

turn contributing to the lively weave�·�V��ongoingness. 

Life is lived along the lines of  becoming, and the metaphor of  meshwork grasps the 

trails along which human and nonhuman life is lived. Meshworks are �´�V�W�R�U�L�H�G �Z�R�U�O�G�V�µ where 

we become �´�E�R�X�Q�G up in the �R�W�K�H�U�·�V �V�W�R�U�\�µ (Ingold, 2011, p. 159) through encounters. For 

Ingold (2011), we become knowledgeable through such lively encounters because �´�W�R know 

someone or something is to know their story, and to be able to join that story to �R�Q�H�·�V �R�Z�Q�µ 

(pp. 159�²161).  

In light of  such a storied world of  growth, movement, enskilment and becoming-with, 

I conducted a lively ethnography by attending to these relations and turning towards these 

stories of  the lively worldly text. That is, a tangled performance of  being-knowing, engaging 

and story-telling attentive to the others, the livingness and also the inherent frictions in the 

lifedeath worlds. In my case, performing lively ethnography urged engaging-with, embodying, 
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imagining, witnessing, sensing, and finally analysing across, through and with(in) more-than-

human worlds. Through meshworks knotted in particular bioregions of  my fieldwork sites, 

wayfaring through the weather-world where the lines left by the ethea were woven into knots, 

interviews interwove with lively fieldnotes of  my becoming-with the �E�L�R�P�H�·�V worlding. In such 

lively performance, van Dooren and Rose (2016) ask us to create not just ethnographies but 

ethographies, grounded in the thickness and vitality of  the ethea. 

Story-attending and story-telling in the context of  lively ethnography is an effective tool 

for letting multiple meanings continue to exist, keeping possibilities and interpretations open. 

Lively worlds are not just about life, they are lifedeath worlds inextricably tangled with mortal 

relatedness, even with intentional acts of  killing. As such, a lively ethnography must be 

accountable to emerging frictions in the flows of  care and power, acknowledging the livingness 

but also making sense and meaning of  deaths and killings. A lively story becomes a meshwork, 

a dense, interwoven knot of  lively lines, bioregional becomings, tight enough to keep the ethea 

interwoven, yet open enough for emerging possibilities as the lines of  becoming never cease. 

As such, lively storied worlds hold within them the vital possibility of  triggering acts of  

response-ability in us. These storied worlds become sites where our abilities to respond 

affectively and critically to the meshworks in which we are implicated are cultivated. Our 

response-abilities to these lively acts of  story-ing and story-telling, to these storied worlds, are 

about becoming more attentive and curious in a novel way to other unfolding and emerging 

stories of  the world, attentive also to the injustices of  the current coupled story of  the 

Anthropocene and Capitalocene.  

This chapter, grounded in how I feel-think about the world, laid the theoretical 

framework for a lively ethnography that draws the readers/viewers to the bioregional story-

worlds. The next two chapters�³ � B́ioregion of  the Valley of  Sagana�µ and � D́jaara Country. 

Bioregion of  the Wombat Forest�µ�³ are written ethnographic accounts. Before reading them, I 

invite you to first engage with the filmworld of  Dwelling and In the Natural Apiary, followed by 

the written account in Chapter 3, and then the filmworlds of  Tree Elbow and Commoning, followed 

by the written account in Chapter 4.  
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I spent six months doing ethnographic multispecies and geocentric fieldwork with permaculture 

designers Simona Trecarichi and Danilo Colomela in the Valley of  Sagana, approximately 550 m 

above the Mediterranean Sea, with(in) the bioregion of  the Nocella river, in north-western Sicily 

(Italy). In their attempt to fit well with(in) this bioregional weather-world, Simona and Danilo 

have been reshaping that biome over the last 17 years through numerous performances with 

the more-than-human meshwork of  the land: creating an emergent ecology of  food forest, 

introducing herbivorous animals, recycling �G�R�Q�N�H�\�V�· excrement and feeding the soil, allying-with 

phytodepurating reeds and creating an earthwork pond, and building top-bar hives for the 

apiary. Even though, in my human terms, it was their land, I was aware that the bioregion was 

crafted by and shared among a diverse biotic community. Water. Wind. Bacteria. Bees. Plants. 

Imagination. Insects. Care. Birds. Disa grass (Ampelodesmos). People. Hope. Reeds. Power. 

Geological formations. Becomings. Donkeys. Grief. Varroa destructor mite. As I wayfared 

through this lively worldly text, you will wayfare through a thick description of  the encountered 

performances and response-abilities of  this lively meshwork we call land in this ethnographic 

chapter. 

3.1 Shaping the land. On becoming-with donkeys and more-than-human labour. 

Land. What is land beyond ground and soil? The land is the all-encompassing weather-world, 

full of  expressiveness and agentic capacities, �´�Z�K�H�U�H every being is destined to combine wind, 

rain, sunshine and earth in the continuation of  its own �H�[�L�V�W�H�Q�F�H�µ (Ingold, 2011, p. 115). The 

land is not a simple interface that separates the ground-world from the sky-weather, but rather 

�´�D zone of  admixture and �L�Q�W�H�U�P�L�Q�J�O�L�Q�J�µ that creatures live in and not on (Ingold, 2011, pp. 119-

120). In this written reflection about my fieldwork experience, I refer to the landscape of  this 

valley as a shared relationship between the �O�D�Q�G�·�V fluid multispecies and elemental meshwork 

and human permaculture performances; a shared relationship of  mutual embodiment and 

embeddedness between human dwellers, their selves and dwelling bodies, their knowledge, 

performances, expectations and imagination of  how these bioregional earthlyscapes 

could/should look.  

Shaping the land in turn shapes us. �,�Q�J�R�O�G�·�V (2011) analysis of  the word � ĺandscape�µ 

suggests that far from being the artistic anthropocentric scenery, �´�Z�K�H�U�H�Y�H�U we look, the ground 

bears witness to the liveliness of  the processes that have gone on or are going into its 

�I�R�U�P�D�W�L�R�Q�µ (p. 132). Indeed, � ĺandscape�µ is composed of  two parts: �´�Oand�µ, from the Old 

English lond, meaning ground, soil; and � ścape�µ, related to the word shape, from the Old 
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English scieppan, meaning to create, to form (Ingold, 2011) Thus, its etymology already 

conceptualises �´�V�K�D�S�L�Q�J�µ as an evolution in which land is continually coming into being. In this 

view, the landscape is not an external object but a collaborative performance, a site of  

becomings. Humans have become great masterful protagonists in such land shaping, hence the 

current epoch of  the Anthropocene. The anthropogenic impact is undeniable, although issues 

of  environmental and social justice illuminate the inequalities at the core of  the anthropogenic 

responsibility. Moreover, the movements of  land shaping began well before humans entered 

the �(�D�U�W�K�·�V stage and will continue after their exit. As Yusoff (2013) highlights, it is fundamental 

to provocatively �´�X�Q�G�H�U�V�W�D�Q�G ourselves as geologic subjects, not only capable of  geomorphic 

acts, but as beings who have something in common with the geologic forces that are mobilised 

and �L�Q�F�R�U�S�R�U�D�W�H�G�µ (p. 781). 

In writing about these performances, I adopt �,�Q�J�R�O�G�·�V (2000) dwelling perspective, 

where the concept � ĺand-scape�µ refers to the land being shaped by both human and nonhuman 

agencies. Ingold considers land-scape a task-cape, an ensemble of  performances that constitute 

dwelling. Human dwellers perform specific tasks; they become-with that land(scape). Through 

their views, expectations and imaginations of  how this land should look, human dwellers 

correspond with the worldly text of  a particular land(scape). Through permaculture design and 

performances, Simona and Danilo attempt to weave a nurturing relationship with(in) the 

bioregional weather-world, to stay with the trouble while cultivating situated response-abilities. 

Over 15 years, the couple have been learning to correspond well by reading and interpreting the 

bioregional text of  the weather-world in an attempt to fit well with(in) the more-than-human 

biome in which they live. Their permaculture design had to correspond-with multiple signs and 

wounds of  the bioregional worldly text: the grass is kept short because the area is fire-prone, 

the predominance of  disa1 on the hilly and rocky terrain requires sensible management, depleted 

organic matter requires restoring, and imagining future food-source and fuel-source led to 

creating an emerging ecology of  food forest. Reading the worldly text, Simona and Danilo 

cultivate what van Dooren et al. (2016) define as arts of  attentiveness; that is, a mode of  paying 

attention to more-than human others while crafting a meaningful response for reinhabiting the 

world well. 

As Simona and Danilo explained, one example of  responding well occurred when they 

tackled the bioregional risk of  fire by introducing herbivorous animals. Considering the needs 

 
 

1 Ampelodesmos is a large perennial grass family in the Mediterranean region. In this thesis I refer to this plant as 
disa, which is how I came to know this grass in the bioregion of the Valley of Sagana (see Fig. 1). 
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and characteristics of  many species, donkeys (Equus africanus asinus) seemed the most 

appropriate for the task of  grazing in this steep and uneven valley. Thus, the two donkeys, 

Dondolo and Giorgiana, were brought in (see Fig. 1). The needs of  humans were combined 

with the needs of  Dondolo and Giorgiana. The donkeys adapted quickly to their new home, 

grazing over extended vegetated areas where disa is predominant on the rocky terrain while 

leaving their precious excrement for the soil communities to turn into humus.2 

My own becoming-with this bioregional weather-world, in walking in and through this 

text of  the weather-world, was primarily a corporeal immersion into the land: sweating, being 

scratched by the spiky disa, following the donkeys, sometimes being followed by them, watching 

the �G�R�Q�N�H�\�V�· scatter excrement across the terrain, admiring the changes in vegetation over the 

passing seasons, attuning my walking to the rocky and steep conditions, feeling relieved by a 

wind that entered the gully while resting with Dondolo and Giorgiana in one of  their favourite 

spots. 

Together, in moving through the land and being moved by that fluid meshwork, each 

of  us was becoming-with that land. In my corporeal attunement with the �E�L�R�P�H�·�V worlding, 

walking through the paths paved by Dondolo and Giorgiana on the steep terrain, recognising 

the donkeys�· smell, touching and being touched by their hair coat, I was slowly understanding 

other-than-human relations in the biome. I followed the donkeys while they grazed on the disa, 

whose feathery long stigmas could capture airborne pollen brought by the wind that entered 

the valley. In one such bioregional story of  becoming-with, while walking through the rocky 

terrain of  the valley, feeling the gusts of  wind and wondering how the wind enters the valley, I 

discovered disa dominating one hilly side of  the valley. The stigmas of  this grassy vegetal being 

were gently moved by the wind, prompting me to further read and interpret the bioregional text 

of  the weather-world by asking how the wind enters the valley. My own becoming-with-land 

was initiated by the discovery of  this new (to me) vegetal species as this plant became 

particularly relevant in my attunement with the patterns and relations at play in the Valley of  

Sagana. It was only later that I realised disa was a favourite food for the donkeys introduced to 

the site. I observed their ongoing returning of  digested plants back to the soil by noticing where 

they went, what they ate, where they rested, and being greeted by them in their favourite spots. 

I was becoming-with donkeys in their becoming-with land.  

 
 

2 An original reflection on shaping the land through more-than-human labours of the donkeys appeared in a paper 
co-authored with Lepori (2020). The reflection written in this chapter is an enriched version of those initial 
thoughts.  
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I have been describing bioregional becomings-with. As Wright (2014) affirms, 

� b́ecoming-with is a form of  worlding which opens up the frames of  what registers to us and 

so what matters to us (in part by recognising what matters to others)�µ (p. 279). For van Dooren 

et al. (2014), such relational multispecies co-becoming � ḿakes evident a lively world in which 

being is always becoming, becoming is always becoming-�Z�L�W�K�µ (p. 2). Observing, touching and 

being touched, walking in and walking through, affecting and being affected by the land: I was 

affectively feeling the land. 

In my own becoming-with this �E�L�R�U�H�J�L�R�Q�·�V weather-world, I came to meet Dondolo as 

affectionate, curious and a little clumsy. During my stay, Simona was using a herb extract 

prepared from local vegetal species to cure deep scratches on his knee that he obtained in the 

rocky valley. Giorgiana is more independent, a kind of  gentle boss and an escape-artist if  she 

feels like trespassing human borders. Both donkeys love carobs (Ceratonia siliqua), pears (Pyrus) 

and figs (Ficus carica) and share a passion for the disa and dried olive foliage (O. europaea). Their 

action with(in) the land is part of  a collaborative shaping of  the land(scape). Although two 

humans initiated this process, it is the donkeys, with their will, character and preferences, who 

shape the land as they move through the weather-world deciding what to eat, where to go and 

not go, searching for cool spots in summer in the different microclimates of  the Valley. 

The interspecies relationship between Simona and Danilo and Dondolo and Giorgiana 

is not merely utilitarian; it is a coexistence in which both species adjust to a story that continually 

unfolds and evolves. Humans can plan the relationship through a detailed permaculture design 

in an attempt to respond well, but it will be impossible to reduce it to a descriptive, prescriptive, 

binary relation because of  the subjectivity of  agencies. Just like humans, donkeys have desires 

and bad days. They favour sweet juicy food; they have favourite spots in the valley; they can be 

obedient or rebellious. It  can get messy. One night they might escape and decide to eat all those 

tasty pears that were almost ripe. Dondolo and Giorgiana manage to trespass the human fences 

of  the grazing zones, in turn putting us into relations of  obligations and response-abilities. 

Agentic humans among equally agentic collectives of  more-than-humans: staying with the 

trouble can be messy. Staying with the bioregional trouble well is an ability that does not offer 

fixed solutions for smooth worlds. An attempt to respond well is about acknowledging and 

accepting the alter-territorialities, more-than-human worldmaking capabilities and projects. The 

shift in perspective where humans are neither masters nor stewards presents two challenges: (1) 
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to reposition the human in multispecies communities, and (2) to admit that �´�G�H�J�U�D�G�H�G ���¶�E�O�D�V�W�H�G�·�� 

landscapes produce our �O�L�Y�H�O�L�K�R�R�G�V�µ (Tsing, 2014, p. 87).  

The first can be addressed with the multispecies approach of  � álter-territorialities�µ 

proposed by van Dooren (2019), through �´�D�F�F�H�S�W�L�Q�J that the world is not ours to �¶�V�R�U�W �R�X�W���· to 

order unilaterally to a particular vision of  how it �¶�V�K�R�X�O�G�· �E�H�µ (p. 124). As earthly creatures, 

humans need to continually question and experiment with living with earthly others; that is, to 

stay with the trouble, to �´�V�W�L�O�O alter places and have impacts and ideas about how things might 

�E�H�µ (van Dooren, 2019, p. 124). 

Fig. 1.: Dondolo and Giorgiana among disa. Still from Dwelling (Krawczyk, 2022). 

The second challenge, summarised by �%�R�O�H�Q�G�H�U�·�V (2014) statement that �´�Z�H all live in 

landscapes and languages that hold traces of  lost �N�L�Q�V�K�L�S�V�µ (p. 77), can be tended through the 

ecocritical approach of  viewing worldly landscapes as texts. As Iovino (2016) explains, through 

landscapes �´�Z�H read embodied narratives of  social and power relations, biological balances and 

imbalances, and the concrete shaping of  spaces, territories, human, and nonhuman �O�L�I�H�µ (p. 3). 

For the blasted earthlyscapes �´�W�R convey renewed spatial codes, it is necessary that wounds be 

transformed into �V�L�J�Q�V�µ�� which can be translatable and narratable (Iovino, 2016, p. 101). To 

situate such perspective and trouble bioregionally, the land(scape) of  the valley was literally 

blasted because previous dwellers used dynamite explosions to knock down its rocky peaks to 

create a flat area to build two houses. It  is interesting to note how �R�Q�H�·�V exploitative agency can 

initiate a re-inhabiting effort of  the others. In this bioregional text, signs of  wounds are woven 

with attempts to correspond well. By weaving the thread of  the old kinship between humans 
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and donkeys, Dondolo and �*�L�R�U�J�L�D�Q�D�·�V multispecies relationship with Simona and Danilo can 

be read as a reshaping in the blasted land of  the Valley of  Sagana.  

To dwell is to be an active correspondent. Dwelling in the land is an ongoing 

communicative negotiation, and staying with the trouble calls for reading between the lines of  

this multi-layered worldly text within the weather-world. The introduction of  Dondolo and 

Giorgiana reduced the dominance of  disa, and new vegetal signs could be read. This included 

the growth of  fungi on the decomposing excrements, the appearance of  St �-�R�K�Q�·�V wort 

(Hypericum perforatum) for the first time in the valley, and the increased presence of  wild oregano 

(Origanum vulgare).  

Staying with such a bioregional trouble well means to read the worldly text along the 

lines of  power, acknowledging inherent and inescapable frictions in lifedeath worlds. Such 

reshaping of  the land through multispecies performances still hinges on relations of  power and 

our human views of  how this land should look. Being dwellers in the land means we cannot 

escape modification and management. Still, we can aim to discover underlying power relations, 

especially those that support the current coupled Anthropocene-Capitalocene epoch. In other 

words, we need to be honest about who supports whom and at what cost. Plumwood (2008) 

argues that as dwellers, we are:  

Out of touch with the material conditions (including ecological conditions) that support and enable our lives. 

Losing track of them means making more and more exhausting and unrealistic demands on them, 

and being deluded about who we and others are. This means losing track of the labour of others 

that supports our lives and the labour and agency of nature, of earth others. (pp. 141�²142) 

These are the shadow places elsewhere where environmental and social injustices make our 

livelihoods here possible. Keeping track of  the labours and labourers that make our lives 

possible, from pollinating more-than-human bodies, the water we are about to drink/use and 

soil communities at work to achieve our food, demands honesty and provokes uncanny ethico-

political questions: How would the world look if  the more-than-human labours and labourers 

were valued for what they are actually doing for us? Is such a liveable and ethical world possible 

or even desirable? For Hamilton (2015), to build this world, we need to expand the current 

definition of  labour under the Anthropocene-Capitalocene. She poses an ethically disturbing 

question: 

Labour �«  is everywhere inside, outside, above and underground. What of the labours of the plants 

and animals that are turned into food for human consumption? �«  What of the labours of the once-

living, whose fossilised remains are mined for our energy? Indeed, in what kind of political economy 

could the sun be valued as a labourer. (Hamilton, 2015, pp. 185�²186) 
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In reshaping the land, perceiving who is regenerating whom and at what cost matters. Donkeys 

keep the grass low for us while putting us into relations of  obligations and response-abilities 

with them and other more-than-human bodies of  that land. Battistoni (2017) proposes that we 

define and start seeing such more-than-human labourers as comrades, offering glimpses of  

possible multispecies solidarity. Expanding a feminist critique of  reproductive labour under the 

current capitalist regime towards more-than-human labours and labourers questions animal 

welfare and their rights to compensation for their work. This novel appreciation of  more-than-

human labourers and their labours grounds us to think-with them and live-with them as 

comrades in a possible future, imagining forms of  resistance and solidarity with the nonhuman 

realms against the coupled forces of  the Anthropocene-Capitalocene.  

Defining Dondolo and Giorgiana as comrades is not just about a slight shift in 

terminology. It is about a novel positioning towards more-than-human realms, repositioning 

and reconsidering our implications and obligations in these lively relationalities through 

response-abilities. How would such an interspecies relation possibly be reframed on the ground? 

In comradeship, both sides (human and not) are at stake and at risk; if  we cannot respond well, 

then the burden of  work can be overwhelming for both sides. I read this speculative idea of  

fellowship-with Dondolo and Giorgiana as if  they were there to live with us rather than simply 

for us. In this space, our worlds constantly meet/collide, care is grounded in curiosity and 

becomings, and we must humbly accept that we cannot fully leave the inherent and uneven 

power relations. We cannot simply untangle the processes of  domestication, although 

questioning these processes is vital for crafting better response-abilities for an imagined possible 

future.  

It  may seem that putting Dondolo and Giorgiana to work for us and thinking about the 

relationship with them as comrades is mutually exclusive. There is a burden of  labour on them, 

hence the term �´�E�H�D�V�W�V of  �E�X�U�G�H�Q�µ (Giraud, 2013). But there is also a burden on human 

inhabitants in terms of  labour in that valley, and a burden of  response-abilities and obligations 

towards donkeys and the lively meshwork of  the land. To be clear, multispecies comradeship 

does not signal cosy worlds grounded through only benevolent becomings: frictions, 

misunderstandings and collisions arise in such a lively relationship. But thinking-with Dondolo 

and Giorgiana as comrades and positioning ourselves towards such interspecies relations and 

relationships as more-than-human fellows in reshaping the valley draws us closer to interspecies 

correspondence. It grounds us among situated needs, in-between meeting/colliding worlds, in 

an attempt to understand what matters to them and how this combines with our worldmaking 

projects in this messy shared world in common.  
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We are not able to fully leave the uneven ground in such a power relationship�³ we put 

them there in the first place, according to our visions. Yet, in living-with them, in attempting to 

craft better situated response-abilities, there are glimpses of  corresponding well and creating 

possibilities for Dondolo and Giorgiana in pursuing their own projects when grazing through 

the valley. They were helping to reshape that lively meshwork, yet they were doing it at their 

own more-than-human pace and with their preferences of  what species to eat, where to rest, 

and how to shape the land. In turn, they were muddling our visions of  how we imagine that 

land to be, inevitably tangled with the inextricability of  interspecies relations that are unequal, 

uneasy and messy�³ getting injured and demanding care, escaping whenever they decide. 

As for our bioregional response-abilities, we often delighted the donkeys with organic 

kitchen leftovers we knew they enjoyed, and Simona cured �'�R�Q�G�R�O�R�·�V scratched knee with 

locally harvested herbs. Once the carob pots were ripened, Danilo advised us to share some 

with the donkeys but not too many as that would be unhealthy for them. In late summer, 

hundreds of  organic strawbales arrived as fodder for the winter months from the local 

agriculture co-op, Cooperativa Agricola Valdibella, whose pasta we had been eating in past months.  

Simona and Danilo hope the donkeys can age peacefully, and they will be able to assist 

them. But they are clear that this goes beyond their ethics and willingness, as we need to consider 

their weight of  roughly 300 kg when they will not be able to move. When the time comes, they 

hope Dondolo and Giorgiana can die serenely, perhaps in a part of  the valley far away from the 

house so their bodies can re-enter the cycle of  the matter. To sum up this bioregional story, as 

Simona told me, if  they were not using the �G�R�Q�N�H�\�V�· labour, then they would be reliant upon 

machines hungry for fossil fuels.  

3.2 Composition through decomposition. On experiencing awkward togetherness. 

When Dondolo and Giorgiana are not in the grazing zones�³ either because during some parts 

of  the year there is not enough food for them, or they escape, and you find them under your 

window during the night�³ they are temporarily put in a shelter. Danilo constructed the shelter 

adjacent to an old gebbia, Sicilian for an artificial cistern to store water for irrigation, using 

recovered timber from a disused church. No waste, as permaculture guidelines say (Holmgren, 

2002). The gebbia was built by the previous inhabitants of  the valley, and Simona with Danilo, 

in adopting another permaculture guideline to observe and interact in reading the land, attempt 

to fit synergistically with this presence. They plan to repair this gebbia and direct all the roof 

water from the house here, enacting another permaculture guideline to catch and store energy. 
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One of  the gebbia�·�V walls serves as the �V�K�H�O�W�H�U�·�V wall, and this practice adopts a further guideline 

to use edges and value the marginal.  

Transporting all the accumulated excrement from the shelter took us many hours. We 

directed the wheelbarrows to a strategic location between another gebbia with the 

phytodepurating reeds (Phragmites australis) and the adjacent earthwork pond where reeds filter 

the �K�R�X�V�H�K�R�O�G�·�V greywater. The location was warm enough to heat the compost pile but shaded 

by adjacent tall pine trees (Pinus Sylvestris) during the hottest hours of  the �V�X�P�P�H�U�·�V day. These 

lively signs of  the previous inhabitants provided the correct amount of  both light and shade to 

start the activation of  the compost, and the purified household water was used to activate and 

regulate the compost (see Fig. 2)  

My bioregional story of  becoming-with donkeys emphasises vitality, affirmative and 

positively charged becoming-with, presenting a neat conviviality with companion species. But 

staying with the trouble is messy: donkeys escape the intentional fences, not just because they 

cannot find enough food, but sometimes because they get bored, and you find them under your 

window on a pitch black night, awoken by the sound of  their hooves. Staying with the trouble 

produces uncanny feelings and relations. Along these lines, Ginn et al. (2014) ask us to consider 

�´�K�R�Z multispecies flourishing works when the creatures are awkward, when togetherness is 

difficult, when vulnerability is in the making, and death is at �K�D�Q�G�µ (p. 114). How does 

multispecies flourishing work when togetherness is experienced with the lifedeath of  a compost 

pile? How does it work when for life to happen, there has to be death? When flourishing is also 

about decaying?  

Staying with the trouble through the practice of  composting shifts the convivial notion 

of  becoming-with companion species towards an awkward flourishing of  less companionate 

species. Staying with the hot compost pile pulls us into relations with the environment, with the 

ethea along not easily identifiable boundaries of  clean/dirty, life/death, flourishment/decay, 

waste/resource. The flourishing is awkward because it produces in me an uncanny feeling 

relating to critters we cannot see, invisible yet vibrant critters that may disgust us but are 

fundamental for the life processes of  the bios to keep unfolding. Awkward also because 

processes of  decay and decomposition that might repulse us are fundamental to others who 

live and keep the new composition unfolding so that life can flourish.   

Danilo describes the compost recipe simply; the three main components are manure, 

straw or any carbonous material, and clayish soil. Other ingredients are needed to activate the 

fermentation that happens in the process of  transformation. Beer yeast or sourdough, if  

available, can serve as a starter for organisms that transform the organic matter. Our bioregional 
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recipe used slightly fermented honey from �'�D�Q�L�O�R�·�V apiary. This served as an initial food for the 

organisms to begin their reproduction and digest the whole compost mass. During the first 

days, the temperature reaches 60 degrees Celsius. Higher temperatures are not advisable as that 

can kill the very life that created it.  

Turning the pile serves to mix the ingredients and maintain the desired temperature. 

Other ingredients in this particular recipe are ash and crumbled charcoal. Ash adds mineral 

components from the alkaline earth metals, and the cavities in the charcoal host the 

microorganisms. Another ingredient, forest litter, adds local microorganisms to the recipe, and 

for the fibrous part, we used all the cooked herbs from the distillations.3 

We cannot forget about the element of  water as the microorganisms need a fluid 

environment to flourish and carry out their activities. Without enough water, life does not 

happen. Too much and the pile can get clogged, and the lack of  oxygen triggers anaerobic 

processes. For composition to happen, de-composition is necessary. In the hot pile, the 

togetherness of  carbon-nitrogen-water-air creates conditions for the microorganisms to break 

down the organic matter. Depending on the stage of  the de-composting process, mesophilic or 

thermophilic bacteria take over. During the mesophilic stage, the decomposition is carried out 

by mesophilic microorganisms, whereas with the rising temperature during the thermophilic 

stage, the decomposition is carried out by mesophilic organisms. Depending on the bioregional 

conditions, different actinobacteria will be responsible for breaking down bark. Fungi are used 

for breaking down woody material that bacteria will not. Protozoa feed on fungi and bacteria, 

and rotifiers�³ near microscopic animals�³ help control populations of  bacteria and protozoans 

(Lowenfels & Lewis, 2010). 

Cuomo (2002) proposes an ethic of  flourishing �´�W�K�D�W values the dynamic charm of  

living beings and �V�\�V�W�H�P�V�µ within an ecological feminist perspective committed �´�W�R the 

flourishing, or well-being, of  individuals, species, and �F�R�P�P�X�Q�L�W�L�H�V�µ (p. 9, 62). With the more-

than-human communities intrinsically bound up with human bodies, our life, our economies, 

livelihoods and interests, a more-than-human flourishing is contributory for human flourishing. 

Think about the mature compost pile that will serve as a life-enhancing substrata for the food 

 
 

3 Simona practices steamed herb distillation to obtain essential oils using vegetal species gathered in the Valley of 
Sagana. The aspect of walking through the valley and gathering the herbs, with the early stages of the distillation 
process, are documented in the film Dwelling. I could not assist the distillation process and give it relevant time and 
reflection because, due to the weather-�Z�R�U�O�G�·�V���F�R�Q�G�L�W�L�R�Q�V�����G�L�V�W�L�O�O�L�Q�J���W�K�H���K�H�U�E�V�� �R�Y�H�U�O�D�S�S�H�G���Z�L�W�K���D���E�X�V�\���S�H�U�L�R�G���R�I��
work in the apiary. Simona asked me to document the initial distillation process in my film by letting her use the 
GoPro camera strapped to her body.  
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forest that will provide the human inhabitants with energy, food and medicine, and other species 

with refugia. Think about the more-than-human biota inside our gut contributing to our 

flourishing. Yet, as explored further, flourishing is inevitably bounded by mortal relatedness 

(Haraway, 2013). Flourishing worlds are lifedeath worlds.  

Fig. 2.: Danilo stirring compost. Still from Dwelling (Krawczyk, 2022). 

Flourishing provides us with an idea of  growth, vitality and vigorous development. For 

life to flourish, there must be energy. For life to flourish, there also must be death. Flourishing 

always involves acts of  death, even violence and killing. Multispecies flourishing depends on 

diverse entanglements in the earthlyscapes, economies and livelihoods through multiple 

bioregional troubles. Following the ecological feminist perspective demands honesty about 

shadow places, social and environmental injustice, in turn demanding to ask who flourishes and 

at what cost for whom. As Ginn et al. (2014) write, we cannot view flourishing as a gentle 

reaction to the (bio)political administration of  bios, because it: 

Always involves a constitutive violence; flourishing does not imply an � ánything goes�µ free-for-all, 

but requires that some collectives prosper at the expense of others. This perspective requires us to 

see nonhumans not always as victims, nor humans (or more accurately geographically and 

historically specific groups of humans) as perpetrators. (p. 115) 

Flourishing with the compost pile is about staying with the trouble, where the outcomes are not 

always sure, response-abilities arise from close attention to the worlding, where for life to 

flourish, we must accept death, decay and decomposition. Flourishing with the �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V 

trouble�³ that is, the injustices inflicted to earthly bodies�³ demands that we continually 
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question who lives well and who dies well. But staying with the trouble does not offer universal 

solutions, only partial bioregional responses. 

Staying with the hot compost pile made me reflect that it would be better to think of  

life and death less dualistically, not as conflicting opposites but as unfolding processes of  the 

bios. The awkwardness of  togetherness through compost-with(in) multispecies and elemental 

entanglements is that the processes of  decay and life are drawn together in the act of 

decomposition. More-than-human and multispecies writings have unveiled � t́he complex inter-

weavings of  humans and nonhumans, in so doing they have tended to emphasize co-presence, 

vitality, and affirmative ways of  �¶�E�H�L�Q�J �Z�L�W�K�·�µ (Ginn et al. 2014, p. 114). But staying with the 

trouble in a hot compost pile is a cross-species and cross-elemental attempt at a less comfortable 

and neat conviviality that is not free from conflict or even processes of  killing. Of  course, it is 

not an intentional killing but an indirect and awkward one. In assembling the pile and creating 

just the right conditions, we ensure that some lifeforms thrive and flourish at the expense of  

other lifeforms and elements.  

Composting is another multispecies tale to be woven with the elements. We are 

interfering in a metabolic process into intra-species and intra-elemental relations by creating the 

right conditions where flourishing for some life occurs at the expense of  another. In a hot 

compost pile, life and death are entangled, enacted and ultimately clash so that lifedeath again 

can unfold in the processes of  bios. Decomposition happens all around us, and without 

decomposers, life would not flourish. Staying with the trouble with the hot compost pile 

composes and decomposes the �´�L�Q�H�V�F�D�S�D�E�O�H troubles of  interdependent �H�[�L�V�W�H�Q�F�H�V�µ (Puig, 

2012, p. 197).  

As Simona told me, one of  the main benefits of  having more organic matter in the soil 

is its capacity for water retention. The soil becomes like a sponge, able to absorb the yearly rains 

and store them among the sacks of  roots. Composting is an act of  caring for soil communities 

that involves humble recognition that us, the human carer, depends on the �V�R�L�O�·�V ability to take 

care of  multiple more-than-human processes, vital to more-than-just-her existence (Puig, 2017). 

Compost is soil-in-the-making, the breaking down of  organic matter combined with 

and through the elemental communities. Composting, in turn, composts our Western thinking 

because, as Jones (2019) suggests, � ćompost is a multispecies cycling of  nutrients and energy; a 

paradigm of  circularity that stands in clear contrast to reductionist, unilinear �W�K�L�Q�N�L�Q�J�µ (p. 7). 

Staying with the compost pile decomposes not just the neat and accepted dualistic boundaries. 

It  also displaces who we are: to discover that decomposition is another composition, and that 

humans are also made out of  compost. �´�, am a compost-ist, not a posthuman-�L�V�W�µ (p. 161) as 
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declares Haraway (2015). In a hot compost pile, in thinking-with the trouble, we are moving 

towards a vision of  who we always and already are, not just philosophically but also materially: 

�´�Z�H are all compost, not �S�R�V�W�K�X�P�D�Q�µ (Haraway, 2015, p. 161). To unpack this riddle, accepting 

that we are compost-ists means that we are of  the Earth materially. It  entails realising that we 

have always already been more-than-human �´�L�Q sympoietic tangling, in ecological evolutionary 

developmental earthy worlding and �X�Q�Z�R�U�O�G�L�Q�J�µ (Haraway, 2016, p. 97). Accepting that we are 

compost-ists philosophically, in my own reading of  Haraway and how I envision being a 

compost-ist, is to question and challenge the deeply embodied human exceptionalism and 

Western dualisms. To unpack it further, being a compost-ist differs from being-thinking a 

posthuman transhumanist drawing on anthropocentric humanism and advocating 

transcending/enhancing the human condition.  

Let us stay grounded with the hot compost pile in the Valley of  Sagana. Composting is 

not merely about relating; it is about experiencing awkward togetherness (Abrahamsson & 

Bertoni, 2014). Composing-with Gaia through the practice of  composting offers a timespace 

to do �´�F�R�P�S�R�V�W �S�R�O�L�W�L�F�V�µ (Abrahamsson & Bertoni, 2014, p. 127), involving different more-

than-human existences and processes: an awkward togetherness, where the companions might 

be less visible but nevertheless vibrant. Compost politics is a togetherness of  growth, decay, 

life, death, waste, food, metabolic processes, flourishing and killing. Staying with a compost, and 

thus being a compost-ist, opens space for emerging worldings and the ethea, but also inherent 

frictions of  mortal relatedness.  

Composting involves labour: for human and nonhuman parts. We must create and 

maintain the right conditions. When we set up the pile and activate the right conditions, the 

compost life might be vulnerable to our lack of  understanding, failure or neglect. Compost 

politics concern relations that go beyond humans who are in control and nonhumans who are 

being cared for or neglected. The desired togetherness brings more-than-human elements to 

start the process where organic substances are broken down. The right amount of  carbon is 

fundamental for the energy that produces heat through microbial oxidation. The right amount 

of  nitrogen will allow the growth and reproduction of  the organisms that will oxidise the 

carbon. Oxygen is fundamental for the carbon in the decomposition process. The right amount 

of  water is necessary to maintain the ongoing activity without the problems related to anaerobic 

conditions in the pile.  

The hot compost pile had to be attended daily. The morning routine involved 

becoming-with compost: grabbing the fork and turning the pile over, eyes on the compost to 

see the changing conditions over the days, hands put inside to check whether it is too cold or 
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too hot. Over time we might become attuned to what is happening inside the pile. To compost 

is always to compost-with, thus recognising the more-than-human agencies and thinking of  

ourselves as facilitators in this more-than-human process. This is the awkward flourishing 

offered by composting�³ experiencing togetherness where maintenance is up to us, but where 

we cannot control everything�³ staying with the trouble.  

It  was interesting to wake every morning during the initial phases of  the compost and 

run to the pile. I looked forward to these encounters: how had it changed? To attend to it 

corporeally and turn it over was a massive job: a carefully skilled practice of  merging our senses 

with corporeal movements so the compost-body could continue its process. Alaimo (2016) 

invites us to think of  pleasure as ethical, where �´�S�O�H�D�V�X�U�D�E�O�H practices may open up the human 

self to forms of  kinship and interconnection with nonhuman �Q�D�W�X�U�H�µ (p. 30), with ethical action 

arising from our own situatedness within a bigger-than-us world. This is staying with the trouble, 

truly, fully, open to contaminations, to the nature in us, around us and through us, as 

transcorporeal subjects of  the breathing living body of  the bigger-than-us world. After all, we 

are all compost-ists. Amid the ruins of  the Anthropocene-�&�D�S�L�W�D�O�R�F�H�Q�H�·�V dark ecology, we might 

still hope for some kind of  joy (Morton, 2016). 

3.3 Food forest. A lively exercise in imagination and hope. 

Staying with the trouble is also about �´�U�H�G�R�>�L�Q�J�@ ways of  living and dying attuned to still possible 

finite flourishing, still possible �U�H�F�X�S�H�U�D�W�L�R�Q�µ (Haraway, 2016, p. 10). As such, the compost pile 

will be nourishment for the nursery of  seedlings for the food forest. From decomposition, new 

composition will be enacted.  

In the Valley of  Sagana, a cool and shady place is provided by tall pines planted by 

previous human inhabitants, a multi-layered story of  more-than-human spatiality and 

temporality: the food forest. As Hemenway (2009) explains in his permaculture guide, �´�H�D�F�K 

plant is chosen for the roles that it will play, whether for food, wildlife habitat, herbal medicine, 

insect attraction, soil �E�X�L�O�G�L�Q�J�µ (p. 7). As Simona told us, the aim is to design and favour an 

autonomous ecosystem in such a way that human intervention will not be needed after the first 

years of  care. Such created food forest offers many products: food, forage, wood, medicinal 

plants, and food for nonhuman species. It  is a designed forest where the species are arranged 

according to multiple levels: big trees, medium trees, shrubs, herbaceous plants, covering plants, 

crops with roots, vines and a layer of  fungi (see Fig. 3). The biodiversity of  a designed food 
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forest is not about the number of  species introduced but the mesh of  relationships among 

them. 

The food forest is an imaginative exercise in reading the land, which involves practices 

of  hope. As an imaginative exercise, it involves reading the signs of  the �E�L�R�P�H�·�V worlding, 

becoming knowledgeable in the bioregional conditions of  the weather-world, understanding 

the patterns/relations and how to fit synergistically with the new relations in mind. For the 

human designer, this imagining also involves envisioning what food could be gathered, what 

medicine encountered and how the energy could be used. Creating a food forest demands an 

inventiveness of  the imagination alongside adaptability to the ethea of  the �E�L�R�U�H�J�L�R�Q�·�V worlding 

with more-than-human temporal and spatial scales.   

In the Sagana food forest, the tall pines provide shade to protect the seedlings, the soil 

conditions are adaptable to selected species, the same for the bioregional weather-world. We are 

practising imagination, envisioning how the vegetal species will grow over the decades, and we 

adapt to the conditions in situ, to grow together while engaging with temporal and spatial frames 

that go beyond the human ones. Yet, there are limits as well, both for our imagination and the 

food �I�R�U�H�V�W�·�V ecological growth, given by the ethea, by the �E�L�R�P�H�·�V worlding in this bioregional 

weather-world.    

The identified epicentre for the food forest was a point with pine trees taller than 10 

metres, creating a different and much fresher microclimate from the rest of  the valley. Some of  

the vegetal species encountered in that space include a massive quantity of  disa, thorny broom 

(Calicotome spinosa), rush broom (Spartium junceum), Italian buckthorn (Rhamnus alaternus), and a 

nursery of  oaks (Quercus) and holly oaks (Quercus ilex), sprouting continually thanks to the more-

than-human labour of  the Eurasian jays (Garrulus glandarius) that bury the acorns. There is an 

ethical approach to time in reading the signs of  the bioregional text, identifying the place where 

the pines were planted decades ago through the hard labour of  creating sustaining stone walls, 

taking time and energy to design, plant and attend to the growing food forest, knowing that the 

literal fruits of  your work will bloom in future decades, going beyond the time of  your own life-

span. There is an ability to respond to the bioregional text of  the weather-world by reading its 

past and present signs; an ability to weave a continuity of  this responding well through planting 

the food forest and into the future that goes past our own human lives.  

Chestnuts (Castanea) and hazel trees (Corylus), accompanied by covering plants like wild 

strawberries, have been planted in the epicentre. The exercise of  imagination in the design of  

the upper level of  tall trees is underway. As Simona and Danilo told me, they like to take time 

to observe and inform. Simona visualises herself in the future food forest, entering and picking 
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medicinal plants, envisioning plants suitable for the honeybees, incorporating this imagination 

with the possible design. The future food forest will spread over two slopes. The weather-

�Z�R�U�O�G�·�V conditions on the northern side will suit chestnuts and hazelnuts, whereas the southern 

side will tend towards carob, almond trees (Prunus amygdalus), and others that prefer dry and hot 

conditions.  

Simona and Danilo read the signs of  the land(scape); they interpreted them and replied 

to them in the form of  a design that requires imagining with more-than-human spatial and 

temporal qualities. Enacting such imagining by adding new layers of  plants to the food forest 

system means engaging with hope. In watering the seedlings in the hot summer and moving 

through the soft tapestry of  fallen pine needles, I came to understand hope as an embodied 

feeling�³ hope that other alternative worldmaking projects are possible and are being practiced. 

Morton (2010) reflects on a more encompassing ecological dimension, the ecological thought 

crossing perspectives, disciplines and even bodies. For Morton (2010), however important the 

issues of  global warming and our relations to nonhuman worlds, ecology is more encompassing, 

as it:  

Has to do with love, loss, despair, and compassion. It  has to do with depression and psychosis. It  

has to do with capitalism and with what might exist after capitalism. It  has to do with amazement, 

open-mindedness, and wonder. It  has to do with doubt, confusion and scepticism. It  has to do with 

concepts of space and time. It  has to do with delight, beauty, ugliness, disgust, irony, and pain. (p. 

2) 

Ecology also has to do with hope. Hope that the seedlings we planted will thrive over the season 

and will not depend on our help. Hope that the grazing donkeys are limiting the fire risk. Hope 

that the water cycle will continue through the bioregion and offer us autumn rains. Hope as: 

An ongoing effort to cultivate the conditions for a better future �«  as a work of care for the future. 

Much more than an anticipation of or a simple desire for a coming good, hope is an effort to care 

for that possibility in committed, practical and situated ways. (van Dooren, 2019, p. 209) 

In the Valley of  Sagana, we composted, planted and attended to the food forest; worked with 

the donkeys to limit the fire risk; engaged with the plantiness of  the reeds and their sympoetic 

capabilities to purify the water. This feeling may be charged with utopian thinking, not as 

longing for the impossible perfect world, but one involving honesty about �´�D capacity to be 

critical of  present social arrangements and to creatively imagine alternatives, however briefly 

and �V�X�S�H�U�I�L�F�L�D�O�O�\�µ (Garforth, 2018, p. 9).  

Hope-fullness is a slippery and risky ground. After all, there are already those proposing 

a �´�K�R�S�H�I�X�O�µ future via a � Ǵood Anthropocene�µ involving massive geoengineering projects 
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within an ecomodernist future (Asafu-Adjae et al., 2015; Fremaux, 2019; Hamilton, 2016). 

Conversely, we are offered alternative worldmaking projects through different forms of  

utopian-dystopian thinking-practice. 

Fig. 3.: Close-�X�S���R�I���W�K�H���I�R�R�G���I�R�U�H�V�W�·�V���E�R�W�W�R�P���O�D�\�H�U�����6�W�L�O�O���I�U�R�P��Dwelling (Krawczyk, 2022). 

Neo-primitivists hope for a collapsing civilisation and aspire to regression towards more 

primitive and wild conditions, supposedly inspired by a Palaeolithic and egalitarian model as 

opposed to the Neolithic and hierarchical-patriarchal form of  agriculturalism (Zerzan, 1994, 

2005). Conversely, accelerationism urges the rapacious intensification of  capitalism because the 

way out of  capitalism is to embrace it fully, stoke and accelerate it into overdrive (Mackay & 

Avanessian, 2014; Noys, 2014). Others engage in a hope-full imagining of  the charming 

Anthropocene by reversing the disenchantment of  the last century (Buck, 2015). They look to 

the reinhabitative practices of  the bioregional movement (Berg, 1978; Berg, 2013; Berg a&nd 

Dasmann, 2014), the radical optimism of  solarpunk futures imagining a positive and collective 

yet-to-come world (Wagner & Wieland, 2017), and the various land management approaches 

through permaculture design (Holmgren, 2002; Mollison, 1988).  

�$�Q�W�K�U�R�S�R�F�H�Q�H�·�V debacle, the sixth mass extinction, is not a hope-full moment. Yet, as 

Ginn (2015) observes, � ít demands a kind of  depressing redemption: realizing that the question 

is not how to continue present ways of  life, but the deeper challenge of  crafting new ways to 

respond with honor and dignity to unruly earth �I�R�U�F�H�V�µ (p. 357). 
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Kirksey (2014) invites us to ground hope in lively figures of  the shared more-than-

human world, as this �´�L�O�O�X�P�L�Q�D�W�H�V the possibilities that are emerging in an era of  extinction and 

widespread ecological �F�K�D�Q�J�H�µ (p. 296). In attending to the saplings in the food forest until the 

autumn rains, I was grounding this hope in the lively protagonists of  this nonhuman and 

elemental multi-layered story. Staying with the food forest, designing such emerging ecology, 

and nurturing and planting the saplings is a lively project and an exercise in the cultivation of  

biocultural hope and response-abilities. 

Practising my hopes with these lively figures, the bioregional cross-species and cross-

elemental communities of  the �O�D�Q�G�·�V meshwork grounds me literally with(in) the �E�L�R�P�H�·�V 

worlding, with(in) the ethea. The Valley of  Sagana grounded me in a way in which practising 

biocultural hope was about not forgetting our interdependencies with the larger body of  the 

earth.  

In attending to the saplings in the first stages of  the food �I�R�U�H�V�W�·�V life, I was hoping for 

the autumn rains. But staying with the trouble means realising the effect of  climate change is 

that the weather-�Z�R�U�O�G�·�V cycles as we know them may change drastically. Thus, the possibility 

of  � ćoming good�µ coexists with doom and gloom or apocalyptic narratives. We are living 

through an epoch of  collapse: the sixth mass extinction, climate change, the Anthropocene, the 

Capitalocene are all everyday realities. We are inhabitants in the �Z�R�U�O�G�·�V collective collapsing 

performance. We are the collapsing world. Personally, I am not impacted as immediately as 

human and nonhuman others in different bioregions of  the world. However, as the world is 

comprised of  interconnections, I am, and we are, compost-ists affected by multitudes of  losses. 

Ecological thought is about hope, it is about experiencing the collapsing performance, and it is 

about mourning these losses.  

Against this sense of  tremendous loss, I engaged with practices that demand 

imagination and cultivation of  biocultural hope: compost making, creating the food forest, and 

designing the grazing areas for the donkeys. Underlying these forms of  hopefulness are all the 

tensions and frictions of  mortal relatedness, joys and sorrows, and hinging power relations that 

are consequently charged with diverse visions of  how this world could/should be.  

Staying with the trouble demands humility. It  demands recognising that it is not up to 

us. The wind that enters the valley might help the pollination, although too much of  it may be 

destructive to our plans. Some species may find refuge in the food forest and flourish, which 

may affect this emerging ecology in a way that is not desirable for us. Summoning the 

bioregional ethea that remind us not everything revolves around us means that amid our grazing 

practices, fire can still get into the food forest. But let us remain hopeful. 
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3.4 Land as a bundle of response-abilities. On multispecies resurgence and allying-with reeds. 

The term � Ṕlantationocene�µ was coined to grasp the anthropocentric and capitalocenic forms 

of  destructive oppression towards vegetal beings. It points towards an array of  human-centred 

and organised forests, pastures and farms designed as extractive and exploitative forms of  

human and nonhuman labour, hinging on the logic and logistics arranging modern economic 

systems, ecologies and social relations (Haraway et al., 2015). �3�O�D�Q�W�D�W�L�R�Q�R�F�H�Q�H�·�V logic, obtained 

through �´�S�O�D�Q�W�D�W�L�R�Q ecologies, industrial technologies, state and imperial governance projects, 

and capitalist modes of  �D�F�F�X�P�X�O�D�W�L�R�Q�µ (Tsing, 2017, p. 53) endangers multispecies liveability. 

Within the simplified ecology of  the Plantationocene, beings not recognised as assets are wiped 

out. As Tsing (2017) explains:  

Where human ways of life are sustained across generations, it is because they have aligned 

themselves with the dynamics of multispecies resurgence. The converse is equally true�²and an 

urgent message for our times. Where resurgence is blocked, more terrible ecologies take over, 

threatening liveability. (p. 51) 

Practising hope with the lively figures of  the emergent ecology of  the food forest is grounded 

in multispecies resurgence; that is, the �´�U�H�P�D�N�L�Q�J of  liveable landscapes through the actions of  

many �R�U�J�D�Q�L�V�P�V�µ (Tsing, 2017, p. 51). It  is a resurgence of  many multiple relations that make 

the forest possible, human and more-than-human. A food forest is a resurgence resulting from 

the work of  many organisms negotiating over time and space, working towards a cross-species 

and cross-elemental meshwork supporting their lives. Eurasian jays stash acorns in the ground 

and provide a nursery of  seedlings, wind enters the valley and helps pollinate disa and other 

vegetal species, tall pines provide shade and a specific microclimate while their needles 

decompose on the ground and feed the soil communities, and mycelium networks decompose 

to cycle the nutrients. 

As Danilo made me reflect, the food forest in the Valley of  Sagana is a project of  cross-

species and cross-elemental resurgence that also offers a refuge. Food forests offer what is often 

referred to as ecosystem services and functions beyond the ones used by humans. Danilo 

explained that such emergent ecology creates a thriving system for all the beings that populate 

this varied environment with different microclimates and niches. Through the design of  such 

emerging ecology, we should think transversally about the web of  life, favouring not just plant 

species but thinking about animals as well. Simona and Danilo will incorporate nesting boxes 

of  different types since the trees do not yet contain any usable hollows. The idea is to invite and 

create refuge spaces for the great tit (Parus major) and the tree creeper (Certhia familiaris), species 

that occupy different niches within the �I�R�U�H�V�W�·�V evolving ecology. Seeking refuge, they will then 
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look through the forest for food for their brood, resulting, as Danilo adds, in a thicker web of  

life with the possibility of  reducing the peaks of  so-called parasite species. The food forest will 

be a refuge and a stable source of  food for those species too.  

As Haraway (2015) mournfully confirms, �´�U�L�J�K�W now, the earth is full of  refugees, human 

and not, without �U�H�I�X�J�H�µ (p. 160). Staying with the food forest is about cultivating utopian 

thinking, creatively imagining reparative alternatives to the logic of  the Plantationocene. The 

bioregional know-how embodied by such design creates place-based biocultural refugia (Barthel 

et al., 2013). These physical places serve as bioregional mosaics within the anthropogenic 

earthlyscapes for cross-species shelters that serve as generators/holders of  biocultural 

knowledge and experience of  the practical aspects of  creating such emerging ecology. Such 

utopian thinking, grounded in bioregional know-how and lively figures, is an attempt to respond 

well, to craft response-abilities towards partial resurgence and recomposition. 

In the Valley of  Sagana, another lively project involves many multispecies and elemental 

actors. The Valley of  Sagana gratefully receives rain but is also very arid; hence, the water 

recycling project was born. The most recent result is the earthwork of  a pond with the 

phytodepuration system. This was shaped by recycling the debris of  the house renovation. 

Domestic greywater is redirected to another old gebbia, which was planted with reeds (Phragmites 

australis) that act as aerobic filters. Purified, the water then fills the irrigating tank; its surplus 

flows into the small earthwork pond (see Fig. 4).  

The term � éarthwork�µ commonly means a change in the morphology of  the 

land(scape), usually of  anthropogenic origin with negative ecosystemic effects. However, within 

a permacultural design, the term can be overturned to signify a body of  land that works 

synergistically with the multiple rhythms of  the earth and not against them. The pond is an 

earthwork of  the �O�D�Q�G�·�V sympoietic becoming, a coming together of  human and more-than-

human actors. The pond water is used for the �Q�X�U�V�H�U�\�·�V plants that one day will be transplanted 

in the food forest, where the donkeys Dondolo and Giorgiana are already grazing, munching 

on disa and other vegetal species, leaving their precious excrement behind, and sympoetically 

helping the humans while creating an emergent ecology. Meanwhile, the created earthwork pond 

fills with water and attracts more beings. Through �O�D�Q�G�·�V sympoetic becomings, caring activities 

flow through this land. Like the nonhuman caring of  the donkeys, grazing and keeping the grass 

low, the reeds are taking care of  the greywater that humans tend to consider waste. Household 

greywater provides nutrients for the microorganisms that live in the �U�H�H�G�V�· roots and on their 

leafy litter. As Simona adds, almost all the cleaning detergents are self-produced with locally 

harvested olive oil and wood ash from the stove. The greywater is depurated through a double 
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process. The first eliminates the oils, fats and heavy particles before the water goes into the 

phytodepuration structure. In such a system, the common swamp reeds create a favourable 

environment for aerobic bacteria by bringing oxygen to the roots that can decompose all the 

so-called pollutants in the water.  

Humans taking care of  their greywater are sharing the responsibility of  its 

transformation. Responding well through the design effort, Simona and �'�D�Q�L�O�R�·�V polluted water 

does not become a problem and is converted into resurgence, refuge for multispecies liveability, 

and resource for other beings. The year before my fieldwork in the valley, the frogs started 

chanting in late March. Over the course of  three years, the small pond has become a relevant 

multispecies and elemental meeting point. Its revitalised water is inhabited by backswimmers 

(Notonectidae) and tree frogs (Hyla intermedia), among many others. The slimy edges of  the pond 

are visited by the �D�S�L�D�U�\�·�V honeybees (Apis mellifera) that seek particular nutrients for their 

gastrointestinal tract. Dragonflies (Anisoptera) are attracted, thus regulating the number of  

insects that could infest the olive trees or the food forest. As Danilo explains, dragonflies are 

hunters both in their larvae (underwater) and adult (aerial) phases, and the other insects will be 

affected by this emerging predator-prey ecology. For Simona, permaculture is a way to connect 

with and relate to different elements in the system, a way of  weaving relationships, a way to 

respond well. 

Becoming-with Dondolo and Giorgiana in their becoming-with land was one thing, but 

becoming-with reeds in their worldmaking capacities clashed with my possibilities as a more-

than-human ethnographer and as a human being. How does one become-with vegetal beings? 

Donkeys are a cosy alliance. A hot compost pile is more awkward. How does one make kin with 

reeds? As vegetal philosopher Marder (2013) humbly warns, �´�W�K�H�U�H is little doubt that the sense 

of  the world from the animal, let alone the vegetal, standpoint remains inaccessible to �X�V�µ (p. 

9). I encountered reeds multiple times, yet the vital aspects of  their plantworld remain elusive 

to me. My becoming-with reeds is elusive.  

I cannot participate in the �U�H�H�G�V�· photosynthesis. I cannot participate in pumping 

oxygen into their root zone where aerobic and anaerobic microorganisms reduce contaminant 

levels in the greywater. I know of  these processes because Simona and Danilo explained them 

to me, but they also cannot participate in these worldmaking capacities and projects even though 

we see the purified water flowing into the pond.  

Becoming-with the strange strangeness (Morton, 2010) of  the reeds was elusive; 

becoming-with the donkeys was easier. I situated myself with(in) a relation that could 

distinguish the �G�R�Q�N�H�\�V�· individualities, as Dondolo and Giorgiana were not simply fixed 
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representatives of  Equus africanus asinus, imposed by Linnean classification. I was able to respond 

to their singularities as subjects (Despret, 2008). Encounters with these vegetal beings keep 

eluding even my writing effort. In the ecological mesh �´�Q�R�W�K�L�Q�J exists all by itself, so nothing is 

fully �L�W�V�H�O�I �µ (Morton, 2010, p. 15). As I am already and always more-than-human, my becoming-

with donkeys is already and always their becoming-with land, with geological formations, with 

disa and others multiple �´�V�W�U�D�Q�J�H�U �V�W�U�D�Q�J�H�U�V�µ (Morton, 2010, p. 15) along the fluid multispecies 

and elemental meshwork of  the land.  

Fig. 4.: Element of water, reeds to the left with pine trees behind. Still from Dwelling (Krawczyk, 2022). 

To fully realise this plantiness, Myers (2017) invites us to acknowledge the 

Planthropocene as a way of  unsettling the humanness and recognising that vegetal beings make 

the life possible and the planet liveable for us. For Myers (2017), the Planthropocene is a humble 

recognition that �´�D�O�O cultures and political economies, local and global, turn around �S�O�D�Q�W�V�· 

metabolic �U�K�\�W�K�P�V�µ (p. 125).  

Is it merely an anthropomorphic idea that we can engage with vegetal beings as subjects 

and agents? How can we unveil some of  their mystery without falling into mastery, to know 

and describe everything and everyone without creating new hierarchies, to become-with reeds 

awkwardly and yet not fully? Vegetal being have been backgrounded in Western thought (Hall, 

2011) and the task is to discover the plantiness without falling into the anthropomorphic risk 

of  �´�W�U�\�L�Q�J to speak �I�R�U�µ the plantworlds (Head et al., 2014, p. 34). Outside the logic of  the 

Plantationocene, what other forms of  crafting relationships with vegetal beings exist?  
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Through the term � ṕlantiness�µ, Head et al. (2014) wish to grasp what it is to be a vegetal 

being, encouraging us to correct our neglect of  vegetal/floral agency. What is the plantiness of  

reeds? Within the permaculture design, reeds are appreciated and used because of  their capacity 

to purify greywater. However, reeds do not purify by themselves. Nothing exists by itself; 

nothing is fully itself: sympoiesis. Through their sympoetic associations and by bringing the 

oxygen to the roots, the plantiness of  reeds is their capacity to filter water in sympoetic 

collaboration with microorganisms.  

In discovering the plantiness, yet not being able to participate in either their 

photosynthesis or what is happening in their root zone, I follow the flow of  water towards the 

earthwork pond, where I can acknowledge the collaborative effort of  reeds and human 

designers in creating refuge in sharing of  the water. Collaborating with reeds, Simona and 

Danilo created an earthwork pond where the purified water flows so as to be used again by 

human and more-than-human dwellers of  the land, all while inviting other species by this 

availability of  water. Beyond the utilitarian narrative, this relationship creates refuge for 

multispecies liveability.  

Crawford (2017) invites us to pay attention to � t́he possibilities of  a correspondence, 

even a shared alliance�µ (p. 208) by crafting a novel relationship with vegetal beings. Within the 

logic of  Plantationocene, where vegetal beings are commodified and capitalised, sympoetic 

associations among the species can teach us something about vital collaborations. Crawford 

(2017) defines this as a project of  and for responsible terraformation. Recognising earthlings as 

comrades, crafting alliances with them through response-abilities across the meeting worlds, 

�´�Z�H may make life with beings and materials in terraformed, disturbed �H�Q�Y�L�U�R�Q�P�H�Q�W�V�µ 

(Crawford, 2017, p. 209). 

Ethical doings are about being responsible and response-able for the �´�O�L�Y�H�O�\ 

relationalities of  becoming, of  which we are �S�D�U�W�µ (Barad, 2007, p. 393). For such recognition 

to happen, we should learn to read �O�D�Q�G�·�V signs and wounds, to acknowledge the distributed 

agencies, flows of  care and power with inherent ambivalences among the meshwork of  these 

stranger strangers. The very sense of  ethics proposed by Barad (2007) is about recognising the 

implications of  our involvement in such flows of  care and power. Therefore, response-ability 

involves and is simultaneously cultivated by our capacity to navigate among these agencies, to 

learn to respond well, and humbly accept the inherent mortal relatedness; after all, it is not all 

about us nor all up to us. The ability to respond well, working with them to create alliances, 

situates us differently in a relationship with �O�D�Q�G�·�V fluid multispecies and elemental meshwork. 

Ultimately, the responsibility we are part of  is grounded in and supported by the radical 
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awareness of  ourselves as being nurtured by the collaborative care of  the more-than-human 

others to whom we should respond well.  

Responding well involves practice, where sharing possible alliances is cosy-messy and 

involves "vulnerable, on-the-ground work that cobbles together non-harmonious agencies and 

ways of  �O�L�Y�L�Q�J�µ (Haraway, 2003, p. 7). Indigenous Potawatomi scholar Kimmerer (2013) sums 

up such relational ethics as �´�O�D�Q�G as a bundle of  �U�H�V�S�R�Q�V�L�E�L�O�L�W�L�H�V�µ (p. 28). To this I add land as a 

bundle of  response-abilities. Land as cultivating bioregional response-abilities; that is, the 

abilities to respond well and let the other-than-human also respond among the lively 

relationalities. As such, a less anthropocentric and more radical geocentric sense of  awareness 

that we are always and already part of  removes the human from the centre of  everything, 

muddling the responsibility based around the individual human self. 

Becomings. Alliances. We have to be honest about such forms of  relating beyond their 

cosy names. We have to be honest because staying with the trouble is also about mortal 

relatedness, the inextricabilities of  death/killing and power relations, where care is a slippery 

ground in flourishing worlds. To sum up this bioregional story, when conditions of  the weather-

world were just right, we decided to move Dondolo and Giorgiana to let them munch on the 

reeds. Once finished, we cut the reeds close to the base so they could regrow. There are no 

smooth worlds out there.  

3.5 Shifting boundaries in the �D�S�L�D�U�\�·�V contact zone. 

No smooth worlds out there: to respond well also means to respond to inherent worldly 

incongruities. Another bioregional story in the Valley of  Sagana took place in the contact zone 

of  the apiary. Here I was shifting the boundaries between domestic and feral and participated 

in the flows of  care bounded by the inextricability of  lifedeath, accepting that caring for some 

species might be violent for others.   

In 2013, Danilo was ready to have a stable apiary, made of  self-built top-bar hives, on 

the hilltop facing the emergent ecologies of  the food forest (see Fig. 5). The diverse community 

of  plants thriving at this site included spontaneous Mediterranean heather (Erica multiflora), 

Arabian Pea (B. bituminosa), Sticky Fleabane (Dittrichia viscosa), Blowfly Grass (Briza maxima), disa, 

and introduced Blue Gums (Eucalyptus globulus) and Acacias (Acacia), which form part of  the 

Southern food forest. This apiary was the site of  my initiation to bees and their worldmaking 

projects, but also to the worldmaking projects of  the uncanny guest in the apiary, the Varroa 

destructor mite. I was in the contact zone among such �O�D�Q�G�·�V fluid actors, agencies and 
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relationships. Drawing on the work of  Pratt (1992), Haraway (2013) proposes a contact zone as 

a site of  encounter with more-than-humans, a metaphor for �´�K�R�Z subjects are constituted in 

and by their relations to each other .... It  treats the relations ... in terms of  co-presence, 

interaction, interlocking understandings and practices, often within radically asymmetrical 

relations of  �S�R�Z�H�U�µ (p. 216).  

As the contact zone, the apiary is a site of  processes of  becomings, human desires, 

views and management practices of  how we envision that very land. I was learning to be 

affected in this contact zone: I was becoming-with bees in their becoming-with land among the 

emerging ethico-political possibilities and response-abilities.  

Fig. 5.: Danilo reading the comb with scattered top-bar hives. Still from In the Natural Apiary (Krawczyk, 2022). 

In this contact zone, I was situating myself between �'�D�Q�L�O�R�·�V bioregional know-

how/performances and the �K�L�Y�H�V���E�H�H�V�· performances, at the intersection of  lived modes of  

being-in-the-world and making-the-world, for both human and nonhuman counterparts. What 

performances, human and not, were enacted in the apiary in the Valley of  Sagana? What sorts 

of  entanglements were exposed through such performances?  

Through visiting the hives, becoming-with bees through the flow of  affects, through 

acts of  taking and giving back, through acts of  care charged with death for other species and 

moments of  grief, through tending to the hives and the combs corporeally and sensorially, 

listening and interpreting the buzz, being able to smell the hives from a distance, recognising 

their flight paths and wider relations and relationships grounded in this biome, I was going feral. 
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We were reaching towards their world and worldmaking performances by letting them be(e). 

This included offering autonomous conditions of  life in the hives and the possibility of  building 

their comb (i.e., by not imposing a honeycomb bound by a wax sheet with pre-printed hexagons 

of  predetermined measure). Also, not interfering with the superorganism hive in the decisional 

process of  how many bee workers, drones and honey cells were needed; letting the 

superorganism decide where the nest would be, where the drones will be bred, and where to 

stock the food supply. The bees were going wild.  

Staying with the bioregional trouble, the worlds collided at the intersection of  such 

worldmaking performances. Becomings are always about becoming-with, about the novel and 

emerging constructions that are also deconstructing, shifting and muddling malleable 

boundaries in and through such a transcorporeal contact zone. As such, becomings are ethico-

political processes. In other words, � ẃe need to take account of  the entangled materialization 

of  which we are a part�µ��(Barad, 2007, p. 384). In this contact zone, I felt the culturally 

constructed categories of  human and the (animal)other were blurred. The ordering of  the world 

was muddling and shifting by becoming (more) feral and by letting the bees become wild(er); 

that is, less domestic(ated). Let me unpack these thick, culturally embodied concepts drawing 

on my fieldwork experience.  

Repeatedly visiting the hives and reading the signs of  the combs involved checking on 

the bees, putting us into relations of  obligations and response-abilities: we were being 

domesticated. We were letting the bees be(e) wild(er) with their worldmaking projects, leaving 

them the possibility to swarm. Learning-with them about their flight paths and preferred vegetal 

species, grieving-with them, taking some honey yet making sure there were enough desired 

flowering species in the valley for them to forage, thus learning to think-with them�³ I was 

tending towards ferality. Through this cross-species relationship, I was shifting the boundaries 

of  feral/ domesticated.  

Feral, ferality, wild-wilder-rewilding, domestication and domesticated are potent political 

concepts with which to think. Asking who is feral and for whom tells us something about the 

dominant (bio)political order of  inhabitation in the world. These are processes of  becomings 

that can be intentional (or not) and welcomed (or not). Such processes of  becomings remain 

unfinished, open to other becomings (Armstrong et al., 2021). The opposition between 

domesticated and feral is deeply embodied in our Western thinking. In this reflection, I prefer 

to think-with these concepts in a less dualistic way, viewing them as processes of  becoming-

with malleable boundaries through cross-species intermingling. 
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If  I was getting feral in my becoming-with the fluid land�·�V meshwork, in turn I was 

becoming domesticated when treating the land as a bundle of  responsibilities and response-

abilities: thinking-with bees while planting a food forest; discovering �G�R�Q�N�H�\�V�· needs and their 

preferred food. The land was being managed and thus tamed but subsequently situating us 

among that meshwork. In being able to respond well, was I being domesticated alongside these 

relationships and flows of  power and care? Whoever was getting feral and/or domesticated in 

that biome counts, but drawing the line between the two concepts/becomings is not easy. In 

addition, demanding honesty about who (un)domesticates whom, how and at what cost is 

relevant in this epoch of  continuous colonial-capitalist forms of  exploitation driven by human 

exceptionalism. 

My feeling of  shifting boundaries and states between becoming-feral and becoming-

domesticated in the apiary reconfigured existing relations and sparked novel becomings; new 

forms of  ecological relations of  power and care. These becomings are better grasped as 

ontologies of  mutual transformations that are sparking, laying ground and articulating novel 

becomings for this continuously unfolding � ḿessy mystical multiplicity of  a world in common, a 

world of  shared and multitudinal ecologies (Adsit-Morris, 2021, p. xv). Through the creaturely 

entanglements and becomings�³ in the thickness of  the �D�S�L�D�U�\�·�V contact zone, in the food forest, 

in the compost bay, in the gully with the donkeys�³ I was breaching the boundary between 

domesticity and ferality, losing grip on the lonely figure of  Anthropos.  

3.6 Letting bees be(e). 

Beekeeping is about keeping the bees and is thus an act of  domestication through relations of  

power. �'�D�Q�L�O�R�·�V hives offer the bees wild(er) conditions of  living than in most contemporary 

forms of  beekeeping (see Fig. 6). In his philosophy and practice, he constructs top-bar hives 

that allow the bees to build the naturally occurring trapezoid form of  comb (see Fig. 7, Fig. 8). 

He does not interfere with the �E�H�H�V�· natural rhythms of  swarming and supports them in their 

natural biology and the changing conditions of  the superorganism hive. He does not eliminate 

the drones and leaves bees to manage the parasite Varroa destructor on their own. 

The idea of  offering a refuge for the insect Apis mellifera sprang from �'�D�Q�L�O�R�·�V passion 

for the natural sciences. Within a bioregional project of  reinhabitation through permaculture 

design, the apiary falls into the practice of  creating possibilities to increase the wellbeing and 

synergistic relationships in the Valley of  Sagana. Indeed, in carrying out numerous ecosystemic 

functions, the honeybees are also the nonhuman carers of  the bioregion. Danilo taught me that 
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during the foraging phase of  her life, the honeybee could fly every day to cover an average 

radius of  three kilometres from her hive. During this flight, the pollination of  flowers occurs 

while performing tasks that are vital to her family. Thus, the honeybee is widely responsible for 

unrolling the constant cycle of  life on Earth.  

Fig. 6.: Among the flying bees, top-bar hive in background. Still from In the Natural Apiary  

(Krawczyk, 2022). 

The drastic crash in the population of  Apis mellifera has been labelled Colony Collapse 

Disorder, a term that encompasses global environmental change, habitat deterioration, 

pollution interfering with the symbiotic relationship of  plants and bees, invasive species with a 

negative impact on bee colonies such as the parasitic mite Varroa destructor, and systemic 

insecticides such as neonicotinoids, which affect memory and navigational abilities (Engelsdorp 

& Meixner, 2010). The sudden decline of  bee pollinator populations has caused significant 

alarm because Apis mellifera is responsible for pollinating 71 of  the 100 crop species that provide 

90% of  the �Z�R�U�O�G�·�V food supply (Green & Ginn, 2014). 

Kosek (2010) asks us to consider the question of  how �´�W�K�H changing relationship 

between bees and humans brought the modern bee into existence in a way that has made it 

vulnerable to new �W�K�U�H�D�W�V�µ (p. 651). The life and death of  honeybee populations in modern 

history is entangled with industrialism, modern capitalist and industrial agricultural production, 

and contemporary forms of  breeding and genetic manipulation. Over the last century, human-

made hives have been designed for easy observation and management, consequently 

transforming the social organisation of  bee colonies, modifying the hibernation season while 
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the bodies of  individual bees have become larger with a reshaped digestive tract and bigger 

exoskeleton, together with blocking other worldmaking capacities, particularly the capacity to 

swarm (Green & Ginn, 2014; Kosek, 2010). 

Pollination, writes Mathews (2011), is one of  the �´�J�U�H�D�W metabolic processes of  the 

�H�D�U�W�K�µ (p. 174), in addition to photosynthesis, thermal and atmospheric regulation. Such capacity 

for �´�L�Q�H�[�K�D�X�V�W�L�E�O�H regeneration of  �O�L�I�H�µ (Mathews, 2011, p. 174) has been harnessed with 

beekeeping becoming a practice of  keeping the bees with the sole extractivist purpose of  

exploiting these more-than-human labourers. Conventional beekeeping is a practice based on 

maximising the human benefit from bee products and their ecosystemic services, and it is fully 

entangled with industrialism and the capitalist form of  agriculture.  

In contrast to this highly interventional form of  beekeeping, �'�D�Q�L�O�R�·�V more bee-centric 

view and practice is an approach he shares with a growing number of  alternative beekeepers. 

Of  particular concern to these beekeepers are issues such as the globalised design of  hives in 

which the removable combs disturb the bee-maintained environment of  the hive; the imposed 

treatments of  the parasite Varroa destructor; artificial breeding of  queens; blocking the bees�· 

natural swarming behaviour; the elimination of  male drones from the hive; and the overall 

techno-managerial interference with the hive.  

3.7 On ambivalence of care and an awkward guest in the hives. 

The beekeeping practiced by Danilo is about letting bees be(e), letting them go wild(er) to 

proceed with their worldmaking capacities and projects. This practice is about retracting human 

involvement with the superorganism hive. Response-ability is about cultivating worldly ethics, 

an ongoing and performative quest of  responding well to the worldly complexities of  which we 

are part. In the contact zone of  the apiary, I learned that sometimes to respond well is about 

stepping back.  

�'�D�Q�L�O�R�·�V approach is not free from the inextricabilities of  living in lifedeath worlds; that 

is, the inherent mortal relatedness and tangles of  care with power. Care is a muddy ground for 

moral thinking, ambivalent as always and already grounded in relations of  power and becomings. 

Care is political as it categorises and disciplines multiple bodies through its performances 

(Martin et al., 2015). The practice of  natural beekeeping categorises who lives and how, but also 

who dies and how, because as Danilo told me, if  upon reading of  the hive he notices that bees 

will not survive, he will not help them. But Danilo observed in his hives that bees remove the 

mite from each other. They are able to respond to the mite through their hygienic tactics. While 
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caring can be nourishing, it is always and already tangled with inextricabilities of  mortal 

relatedness (see Fig. 7). 

In the thickness of  the �D�S�L�D�U�\�·�V contact zone, I came to think-with the mite Varroa less 

as a parasite�³ another (bio)political concept-tool of  ordering the world�³ and more as an 

awkward guest in the apiary. Van Dooren (2016) warns us that such language of  hospitality 

�´�P�D�N�H�V �¶�X�V�· the hosts and others, permanently, guests in our space, by our �J�U�D�F�H�µ (p. 201). In 

the hives in the Valley of  Sagana, the bees are the ones who have to deal with this guest. In this 

cross-species flourishing of  lifedeath, keeping the bees and the possible awkward guests such 

as Varroa mite is ultimately about accepting that the world is not ours to sort out. To care is 

about not interfering with the worldmaking projects of  others, accepting that this may lead to 

more death. 

 

Fig. 7.: Bees at work with other species dead at the bottom. Still from In the Natural Apiary (Krawczyk, 2022). 

I refer to the Varroa mite as an awkward guest, but in more classical terms, this species 

would be defined as a pest, the unwanted life, the pest rendered visible by the consequences 

created by their worldmaking projects, in turn upsetting our human projects and visions of  how 

we want the world to be. Agamben (1998) writes that zoe, the bare life, life that is killable, has 

become central to the control of  the polis. The killable bare life has not been granted the same 

consideration as the subjects of  the bios; that is, the biographical life (Agamben, 1998).  

The responses to such species in agricultural landscapes are ones of  eradication, but 

there is a flourishing possibility in reclaiming the figures of  pests (�2�·�*�R�U�P�D�Q & van Dooren, 
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2017). These transgressive critters muddle the naturalcultural worlds, and by doing so, they point 

to the limits of  �´�G�X�D�O�L�V�W�L�F �L�P�D�J�L�Q�L�Q�J�V�µ (�2�·�*�R�U�P�D�Q & van Dooren, 2017, p. 82) in crafting the 

world in any pure and complete way. Moreover, staying with the troubles offered by pests erupt 

into our (hu)man world by muddling who is welcome and how. Further, it disrupts (hu)man 

agricultural landscapes by reminding us �´�W�K�D�W the borders of  farms do not begin and end at the 

�J�D�W�H�µ (�2�·�*�R�U�P�D�Q & van Dooren, 2017, p. 83). 

Haraway (2013, 2016) takes a more flourishing twist on lifedeath, grounded in the always 

and already present ambivalences of  care and even in the acts of  killing. For Haraway, when we 

meet-with the species�³ grounded in curiosity, becomings, responsibility and abilities to respond 

well�³ such meeting-with does not exclude the act of  killing and death. Haraway argues for the 

responsibility and ability to respond well to the acts of  killing and death in multispecies relations. 

Flourishing worlds are about many actors entangled together, where care is ambivalent, its 

outcomes uncertain and ethical doings are grounded in abilities to respond well rather than in 

preformulated principles. No smooth worlds out there.  

In the hives in the Valley of  Sagana, I never felt threatened by the Varroa, nor did I feel 

anything similar from Danilo. At this point, I would like to invite this mite to irrupt even more 

into this story. As already mentioned, the more-than-human labours of  bees have been 

harnessed to generate capital. Varroa here, the pest, the unwanted critter, is a removable obstacle 

in pursuing this project. The bees were rendered highly visible through the colony collapse and 

possibility of  extinction narratives because we need their labours. While harnessing them, we 

want to remove the obstacles, the pests. To irrupt this worldview, I wanted to discover more 

about the Varroa mite. The following paragraph summarises the article � B́iology and Control 

of  Varroa Destructor�µ (Rosenkranz et al., 2010). Knowing more about this awkward guest 

beyond the term � ṕest�µ may help us to stay well with the trouble, discover more about their 

worldmaking projects and awkwardly make kin beyond human genealogical ties. 

Varroa, an ectoparasitic honeybee mite, lives on the surface of  its host. Initially confined 

to Apis Cerana, the Asian honeybees, it moved to a new host, the Apis mellifera, Western 

honeybees, most probably when Western honeybee colonies were moved by humans to the east 

of  Russia or even further. In this shift from well-established co-evolution and relations between 

Varroa and Apis Cerana, the new host was unprepared. The life of  Varroa affects its host in 

many ways: loss of  hemolymph in the brood cell diminishes the weight of  the hatching bee 

with decreasing flight performance, worker bees affected by Varroa initiate their foraging phase 

earlier and have a reduced life cycle, and drones affected by Varroa have a diminished chance 
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to mate, with colonies producing fewer swarms. In addition, Varroa is a transmitter for up to 18 

multiple honeybee viruses, and this is the greatest threat to beekeeping (Rosenkranz et al., 2010). 

Varroa mite is trouble par excellence: a troubling species towards beekeeping and our 

visions and orders of  how we envision the world. To stay with this trouble means navigating 

cross-species relations of  power and care, makings sense of  this awkward guest in light of  all 

the extinctions. �'�D�Q�L�O�R�·�V response to stay with the bioregional trouble�³ contrary to the 

interventionist practice of  eliminating the Varroa destructor mite�³ meant accepting its co-

habitation with the bees in the hives. Danilo leaves the task of  interfering with the mite to the 

bees who remove Varroa destructor during their hygiene acts. Acknowledging the �E�H�H�V�· ability to 

care, letting them respond, is not just bee-centric but awkwardly also Varroa-centric.  

Aware of  the current state of  the Apis mellifera, for more than a decade, Danilo has been 

closely observing his apiary, reading the hives along the relations of  power, care and becomings, 

reading the land, and seeing the bees die while not interfering with their worldmaking projects. 

Danilo told me that in his practice of  beekeeping, if  one family of  bees cannot cope with the 

Varroa mite or is struggling to survive the harshness of  the weather-world, then that family does 

not survive. Danilo does not interfere. Such performative care by retracting�³ non-

interventional care�³ displaces the notion of  benevolent caring for the nonhuman others to a 

notion of  violent care (van Dooren, 2015), a regime �´�W�K�D�W structure(s) how living beings are 

valued or sacrificed within contemporary conservation �S�U�D�F�W�L�F�H�V�µ (van Dooren, 2015, p. 1).  

Unlike perceptions of  the Varroa as pest, there is an embodied perception of  bees as 

charismatic and useful critters, a perception made widely visible and circulating in the sphere of  

affects about the pollinating bees without whom we are doomed. The life and death of  

honeybees have been rendered visible because we need them. They are useful to our projects of  

the current food production system, whereas other species�· lives and deaths pass unnoticed, 

accumulating extinctions through these slow violences. Mathews (2011) also grieves the 

disappearance of  the honeybee: � Í  am desolated because the diminishment of  the biosphere is 

not merely a loss to it but also a loss to me, an intimate loss that somehow implicates the whole 

of  myself. What kind of  loss is this?�µ (2011, p. 174). 

This diminishment is about the entanglements of  the bigger-than-us story to which we 

all belong, with the disappearance of  bees a portent of  � t́he unravelling of  the larger context 

of  meaning itself, the context in which ethics and even extinction can �P�D�W�W�H�U�µ (Mathews 2011, 

p. 179). These are stories of  responsibilities and response-abilities of  which we are part. The 

undesired critters are part of  this tangled story. Varroa destructor is the meaningful story. 

Immersing into the life and death of  other species, into the realms of  both bee and the mite�³
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that is, the �O�D�Q�G�·�V fluid meshwork�³ deepens and thickens the contact zone of  which we always 

and already are in our cross-species dwellings. It  deepens and thickens our responses to stay with 

the trouble in this shared world.  

3.8 On grief and flows of gifts. 

Knowing that bees are capable of  hygienic acts and take care of  the Varroa mite by themselves, 

I was thrilled. Why? I humbly admit that I think it hinges on the deeply embodied narrative of  

bees useful to this project on the one hand, and deeply embodied masterful visions of  good 

versus bad species, pests, aliens and those unwanted critters on the other. I was deeply affected 

when I discovered that some bee families are dying in this wider bioregion. Can we be picky 

about who we grieve for in this sixth mass extinction event?  

There were a couple of  moments during my fieldwork experience when I moved 

suddenly from the life-affirming buzz of  the apiary into a different affective state among the 

flows of  �O�D�Q�G�·�V affects. Being so close to Danilo over many months, I became familiar with his 

phone calls. Well known in the area, Danilo received many calls about bees. Some of  them 

turned the sensory experience of  the buzz into an instant feeling of  profound loss, as if  one of  

my own kind had suffered. These were the moments when Danilo discovered that some bee 

families in the wider bioregion were dying, which he attributed to intensive agricultural practices, 

the (undesired) outcomes of  the logic of  the Plantationocene. Staying with the flourishing 

trouble is about lifedeath, composition and decomposition, flourishing and decay. Along these 

lines, ecological thinking-being is about hope, so it is also about grief. In these profound 

moments of  my fieldwork experience, I was crossing the interspecies boundaries by making kin 

with the nonhuman others through mourning and grief. For Attig (1996), grieving is a process 

of  relearning the world: �´�D�V we grieve, we appropriate new understandings of  the world and 

ourselves within it. We also become different in the light of  the loss as we assume a new 

orientation to the �Z�R�U�O�G�µ (pp. 107�²108). 

Through the process of  grieving, I was trying to reposition myself back again, shifting 

the cross-species boundaries from the life-affirming buzz of  �'�D�Q�L�O�R�·�V apiary to the hard feeling 

of  knowing that other bee families not that far away were dying. I could read from �'�D�Q�L�O�R�·�V 

expression that these were harsh moments for him, and he was grieving on his own terms as 

well. Grieving is also about returning to a shattered world in a changed state, an intimate 

�´�S�U�R�F�H�V�V of  renewing and remaking relationships after loss, and re-starting the commitment to 

life and to �F�R�P�P�X�Q�L�W�\�µ (van Dooren & Rose, 2017, p. 376). In the attempt to reposition with(in) 
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this shattered world, the process of  mourning is fundamental to dwelling-with this interspecies 

loss and deepens the awareness of  our intimate dependence with earth others driven to 

anthropogenic extinction (van Dooren & Rose, 2017). Mourning in a shattered world may open 

possibilities towards living-with the land as a bundle of  response-abilities. 

Towards the end of  my fieldwork experience, through the last reading of  the lively hives, 

we took out some of  the honeycombs. In my fieldwork notes, I wrote: � Ǵift, think of  honey 

as a gift from the bees that enact gift giving back of  response-abilities. Think of  it as a �J�L�I�W���µ To 

muddle this experience a little, let us say we robbed the bees of  their labours. Were we entitled 

after months of  visits to take some of  the honey? Was it given as a gift, drawing us into the 

relations of  obligations to give something back through our abilities to respond well?  

Of  course, bees did not give the honey to us. Not in the sense attached to a gift in the 

Western world of  receiving-giving gifts. We took it. This reflection brings into question human-

animal becomings, situated ethics, recognition and just compensation for �E�H�H�V�· more-than-

human labours, issues explored previously with the labours of  Dondolo and Giorgiana. I tried 

to grasp this relation between giving and taking beyond any simplistic and rational calculus. I 

felt there was much more in this thick contact zone than keeping the bees for the sole purpose 

of  extracting the honey. We were domesticating them in the hives, yet providing them with 

conditions to let them proceed with their worldmaking projects. We were letting them be(e) 

wilder, in turn shifting boundaries between domestication/feral while shifting relations between 

giving/taking in this thick zone; taking the honeycombs while thinking-with them, planting-

with them.  

Mauss (1967), who coined the term � ǵift economies�µ, describes a gift relation as 

�´�S�U�H�V�W�D�W�L�R�Q�V which are in theory voluntary, disinterested and spontaneous, but are in fact 

obligatory and �L�Q�W�H�U�H�V�W�H�G�µ (p. 1). Relations of  gift receiving-giving establish alliances and 

commitments between individuals. Following �0�D�X�V�V�· reflection, gift giving is a calculated 

anticipation of  gift receiving. This makes a gift free of  charge yet charged with reciprocity. I 

tried to make sense of  these relations and relationships through the idea of  a gift, although 

following Mauss, gift giving-taking would be a calculated act and expectation. Thus, I wanted 

to treat and posit the idea of  taking-giving more relationally, more ecologically, as the flows of  

giving and taking among the relationships of  which we are part.  

For Derrida, a genuine gift cannot appear as a gift at all, and it occupies the space beyond 

exchange/reciprocity in the acts of  giving-taking (Rose, 2012, 2016). In her reading of  Derrida, 

Rose (2012) situates the flow of  gifts as a �´�P�X�O�W�L�V�S�H�F�L�H�V �R�I�I�H�U�L�Q�J�µ in which gifts are intended as 

�´�I�O�R�Z�V of  being, �H�Q�H�U�J�\�· (p. 128, 136). In that sense, the flow of  gifts is situated within the �O�D�Q�G�·�V 
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meshwork of  response-abilities, it situates us among the lively relationalities, where us �´�D�Q�G 

everything else only ever live through the always-coming-forth of  �J�L�I�W�V�µ (Rose, 2016, p. 51). 

Honeycombs, food we eat through more-than-human labours and labourers of  the soil 

communities, �G�R�Q�N�H�\�·�V poo to be used in the compost, and right to the very air we breathe. 

These are gifts that we normally do not understand as gifts and do not appear to us as flows of  

gifts of  the �O�D�Q�G�·�V multispecies and elemental meshwork. The ethical doings of  our response-

abilities situate us among the entangled meshwork of  the land, demanding to respond well, 

where giving-taking relations bring together �´�D�O�O living entities into relationships that make 

responsibility the very articulation of  the �U�H�D�O�µ (Rose. 2012, p. 137).  

Fig. 8.: Danilo handling a trapezoid comb. Still from In the Natural Apiary (Krawczyk, 2022). 

In the thickness of  the �D�S�L�D�U�\�·�V contact zone, I tried to conceptualise the act of  taking 

the combs, but also the ability to leave enough for the bees and make sure there is desired 

vegetation for the bees in the upcoming weeks. This could be extended to other contact zones 

in the reshaped land of  that bioregion: polluting the water yet allying-with reeds and giving it 

back as a refuge; creating an emergent ecology of  a food forest planned as food/fuel source for 

humans, yet through the particularities of  its design thinking-with more-than-human realms; 

taking more-than-human labours of  Dondolo and Giorgiana, yet through right response-abilities 

put us into relations of  obligations and care.  

With(in) the lively meshwork of  such permaculture design there is a lively flow of  

giving-taking. As managers/carers of  that lively meshwork, being part of  this land and situated 
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among this lively flow of  gifts, we ought to understand and recognise our implications among 

this lively distributive flow of  giving-taking. Again, ethical doing is about being responsible and 

response-able for the �´�O�L�Y�H�O�\ relationalities of  becoming, of  which we are �S�D�U�W�µ (Barad, 2007, p. 

393). Such a twist on gifting relations�³ that is, being accountable and response-able of/for  such 

tangled flows�³ offers glimpses of  a worldview that moves from anthropocentrism towards 

geocentrism, situating us among such flows through response-abilities and in turn remaking 

worldly configurations. 

�/�D�Q�G�·�V fluid meshwork is a bundle of  gifting relations. A gift in relational and ecological 

terms is already and always a relation: think about the honey. Honey is a more-than-human labour 

made from the nectar of  flowering vegetal beings. Bees produce honey from the sugary 

secretions offered by vegetal beings, and in this relationship, pollination occurs when pollen 

from one flower is rubbed off  onto another. A lively world is woven out of  knots (Ingold, 

2015), and in such lively meshwork, honey is a knot and relation relying ecologically on other 

knots and relations in this fluid meshwork we define as land. Through such transcorporeal 

achievement among multiple more-than-human labours and labourers and other agencies of  

the weather-world, honey may belong to the bees who produce it, but by thinking of  it as a knot 

entangled in the �O�D�Q�G�·�V meshwork, its belonging is distributed among multiple more-than-human 

processes.  

One may say that this distributed relation hinges on a simple utilitarian relation between 

bees and flowering species, but I prefer to see it through relations of  generosity (Kimmerer, 

2014). Generous reciprocity of  the gifting flows is a shared condition of  life, cycles of  lifedeath 

that is ongoing giving-taking. But flourishing worlds are tangled with mortal relatedness. When 

we were taking the honeycombs, Danilo told me to be smooth and quick and disturb the hives 

as little as possible to avoid attracting bees from other hives that may break into hives in the 

valley. Transgressions happen. There are no smooth worlds out there. 

To return to the idea of  honey as gift, beyond the simplistic term of  a product, honey 

is relational and relating, distributed among the more-than-human labourers and labours, the 

flowering species and the weather-�Z�R�U�O�G�·�V conditions. Through taking, we inscribe ourselves in 

these bioregional relations. We do so by giving back. Gift giving back is not necessarily about 

something material; it can be a practice, a weaving of  a relation, an ability to respond well and 

let others respond.  

There is a personal story to this flow of  gifts. While learning to read �O�D�Q�G�·�V signs in this 

particular bioregion, I was discovering where bees fly and how the weather-�Z�R�U�O�G�·�V changing 

conditions influence their foraging. Engaging with such a lively reading of  the worldly text is a 
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fertile ground where attentiveness and response-abilities are cultivated. As Haraway (2013) 

writes, � ćaring means becoming subject to the unsettling obligation of  curiosity, which requires 

knowing more at the end of  the day than at the �E�H�J�L�Q�Q�L�Q�J�µ (p. 36). At some stage, pitch trefoil 

(Bituminaria bituminosa) was flowering, filling scattered blankets of  white flowers across the valley. 

Bees were visiting them in the morning. I learned to walk-with this meshwork of  flowers and 

bees, attentive to both the trefoil and the bees yet tangled in the inextricable bioregional mortal 

relatedness, crushing other vegetal beings. 

To sum up this bioregional story and my ethnographic experience, I draw on how this 

chapter initiated: land/scape is land being shaped. Along the managing-caring practices tangled 

with relations of  power and mortal relatedness, this lively meshwork of  land affects us in turn, 

putting us into relations of  obligations and response-abilities. Living in lifedeath worlds is about 

inextricable relations of  power, care tangled with violence, while navigating responsibility as 

response-ability.  

Putting donkeys to work for us puts us into relations of  obligations and response-

abilities towards their worlds. Along the flows of  giving-taking in relation to water, the created 

earthwork pond and the right allying-with reeds, created a refuge for other species. The purified 

water was woven into another set of  relations among the lively meshwork of  the land; that is, 

growing nursery plants for the food forest with its emerging ecology offering refuge. Wayfaring 

through this forest, I was hope-full, grounding biocultural hope in the lively figures of  this 

bioregion. Shifting the boundaries between domestic-feral-wild, I came to understand care as a 

slippery ground in the apiary. In attempting to make sense of  deaths, I grieved.  

In an attempt to respond well, there might be misunderstandings and frictions. Being 

attentive and accountable for them can spark novel understandings, obligations and response-

abilities, where caring is knowing more at the end of  the day. Land is a lively and fluid meshwork. 

Dondolo and Giorgiana are land. So is varroa mite. So are hope and grief. So too, we are 

accountable and response-able for what we are part of. 

The next chapter will focus on my second ethnographic experience, grounded in the 

Djaara Country (Victoria, Australia) in the bioregion of  Wombat Forest, specifically the 

permaculture site Tree Elbow. Again, I invite you to engage first with the filmworlds of  Tree 

Elbow and Commoning before turning to the written account.   
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In the permaculture site Tree Elbow (Djaara Country, bioregion of  Wombat Forest, Australia), 

human agents compose with Gaia by enmeshing with equally agentic more-than-human 

processes through gardening, composting, humanuring, crop fermenting, wild water harvesting, 

seed saving and other bioregional performances. To belong differently to that biome, Meg 

Ulman and Patrick Jones practice a unique form of  performative art that comprises particular 

life choices�³ how they live; how and where they obtain their food, fuel and medicine; how they 

move around�³ along with an array radical home-making skills, garden-making, forest-making 

and commoning. They define their performances as �´�Q�H�R-peasant belonging with the �O�D�Q�G�µ�� 

�7�K�H�\�� �X�V�H�� �´�Qeo�µ, as in new to that bioregion and that land, which they made explicit in the 

interview and the film. But neo stands here for a deliberate choice of  a particular lifestyle under 

democratic conditions, rather than traditional peasants eking a living under autocratic 

governments. �$�Q�G���´�Eelonging�µ�� as in journeys, processes and performances through becoming-

with that specific �E�L�R�P�H�·�V worlding�³ a neo-peasant belonging undertaken on the stolen Dja Dja 

Wurrung Aboriginal land. 

This fieldwork took place on unceded Dja Dja Wurrung �S�H�R�S�O�H�·�V land, whereas I 

currently reside on the Jagera and Turbul �S�H�R�S�O�H�·�V land. The injustices to the original owners 

and custodians benefited the colonisers and subsequent wave of  immigrants to these lands. As 

Indigenous scholar Kwaymullina (2019), who belongs to the Palyku people of  the eastern 

Pilbara region of  Western Australia, writes �´�D�O�O settlers are privileged in relation to Indigenous 

peoples because anyone who came here post-dispossession benefited, or inherited the benefits 

of, the dispossession of  those who were here before�µ (p. 122). In my case, it means recognising 

that I live on a stolen land with a university research scholarship. It  also means questioning 

whose Country I am currently walking upon. My process of  reconciliation with the Indigenous 

peoples of  so-called Australia is ongoing, and includes activities like participation at rallies, 

learning what Country is/means and how to respect it. One such attempt is a triptych 

(de)composition I, II, III  (Lepori & Krawczyk, 2021). I acknowledge and pay my respects to the 

Elders, past, present and emerging. 

In this chapter, I engage with the acts of  story-ing and story-telling of  encountered 

performances. In doing so, I want to be honest about place-making, hence my critical 

bioregionalism approach. In making sense of  the existing relations at play in the biome and in 

making sense of  the connectivities, both the table and the toilet were great spots to unveil such 

relations and relationships. Through a lively ethnographic research of  worlding with the 

weather-world, I was weathering. But I was also (un)maker of  lively soil through the practice of  

composting human shit, and this sparked in me a reflection about human-soil becomings that 
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I defined through a speculative concept of  soiling. (Un)making efforts extended to the patches 

of  Wombat Forest where we were commoning on stolen land with a herd of  introduced 

herbivores and creating a food commons garden. 

4.1 Neo-peasant belonging. On shadow places elsewhere. 

During my residency at Tree Elbow (see Fig. 9), the question of  belonging and dwelling in place 

was something I had to consider. It  was clear to me Meg and �3�D�W�U�L�F�N�·�V desire to belong differently 

addressed the imposed rules of  the Capitalocene-Anthropocene, at least at household, garden 

and community sufficiency levels. In these initial paragraphs, I weave Tree �(�O�E�R�Z�·�V 

place(making) story together with �3�O�X�P�Z�R�R�G�·�V (2008) call for critical bioregionalism.  

The quarter-acre permaculture plot at Tree Elbow sits on the edge of  Daylesford town, 

the Central Lake Reserve and the wider Wombat State Forest. When Meg and Patrick moved 

there a decade ago, it was a swamp-like block with two trees: an oak on the north side and a 

willow on the east. This mortgaged plot is being paid off  mostly using �0�H�J�·�V two-day-a-week 

work in the monetary economy and an income from renting the Love Shack dwelling, which 

hosts weekend tourists. Their array of  radical performances occurs in a non-monetary economy. 

Meg initiated and continues to run a weekly and free fermentation group, � Ćulture Club�µ. She 

organises free workshops on cheese making, sourdough preparation and baking, cider and 

vinegar brewing, teaming up with local growers who supply their produce for the lacto-

fermentation days. Meg and Patrick facilitate the Daylesford Community Food Gardens, 

established with friends around the time the couple went car-free, with the gardens being a DIY 

citizenry project aimed at establishing food as commons. Their commoning practices extend to 

the patch of  the forest close to Tree Elbow, where they engage with the land via the sensitive 

DIY citizenry commoning practice of  goat herding and with acts locavorism; that is, a 

responsible diet constituted by walked- and biked-for food and fuel sources. 

In buying the property, access to the land was only possible because of  the fictional terra 

nullius narrative adopted by settler-colonialism that removed the rightful Aboriginal 

communities from their home-lands. Australian settler-colonialism was made possible because 

of  the massive movement of  people from Europe, some willingly, others forced by the British 

�(�P�S�L�U�H�·�V colonialist dream of  conquest. The new emplacement had to be followed by the 

displacement of  the Aboriginal inhabitants. This resulted in a double displacement, producing 

broken legacies and geographies of  trauma with home-lands on both sides.  
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The garden at Tree Elbow consists of  perennial and annual vegetable paths organised 

in swales (an earthwork consisting of  a ditch dug on a contour), a chicken and duck enclosure, 

with almond and hazelnut trees, including a Warré beehive. In the previous ethnographic film 

and chapter, I documented �'�D�Q�L�O�R�·�V use of  horizontal, single-story frameless beehives, 

commonly known as top-bar hives because they contain individual bars spread across the top 

of  the �K�L�Y�H�·�V cavity. At Tree Elbow, there was one Warré hive, named after a French monk who 

also sought to create a hive resembling the bees�· natural conditions. 

Water is collected from all possible surfaces in a series of  tanks, used at the household 

level and recycled through the garden swales. These practices might sound like idyllic 

permaculture design and place, but as Plumwood (2008) warns us, every place-based 

making/belonging is problematic because �´�W�K�H very concept of  a singular homeplace or �¶�R�X�U 

�S�O�D�F�H�· is problematised by the dissociation and dematerialisation that permeate the global 

economy and �F�X�O�W�X�U�H�µ (p. 139).  

The place-making performances here may have place-(un)making relationships with 

somewhere else. We must be honest about these relationships we participate in as dwellers-

consumers. We have to be cautious about self-sufficient place-making theory and practice 

because it creates the split between idealised dwelling in place�³ that is, our home identified with 

self�³ and the complex mesh of  shadow places. It disregards �´�W�K�H underside of  the capitalist 

fantasy, the multiple disregarded places of  economic and ecological �V�X�S�S�R�U�W�µ (Plumwood, 2008, 

p. 139) that provide us with material and ecological bases, places most often far away from our 

hearts and eyes. We need to question those connections, those place-making and place-

(un)making activities. Who sustains whom and at what cost?  

Such ethico-political questions are raised by the authors of  �́ �$ Manifesto for Shadow 

Places: Re-imagining and Co-producing Connections for Justice in an Era of  Climate C�K�D�Q�J�H�µ 

(Potter et al., 2022). Drawing on �3�O�X�P�Z�R�R�G�·�V thought, these �D�X�W�K�R�U�V�· invitation is to turn 

towards, trace and question those shadow places with their inherent unjust processes. Shadow 

places are not easily discoverable and cannot be fully known, but through the demand to engage 

in conversation about those places and processes, the manifesto aims �´�I�R�U an environmental 

humanities that reaches beyond abstraction, fosters new responsibilities, considers the 

uncomfortable, and generates reparative possibilities and alternative �I�X�W�X�U�H�V�µ (Potter et al., 2022, 

p. 273).  

The main house on the fieldwork site is a prefabricated structure built in a factory in 

Melbourne and transported to Tree Elbow on a truck. A few weeks of  labour followed; water 

tanks and a one-kilowatt roof  solar system arrived. The house is north-facing, gaining the 
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�P�D�[�L�P�X�P�� �I�U�R�P�� �W�K�H�� �V�X�Q�·�V�� �S�D�W�K���� �E�X�W�� �D�V�� �0�H�J�� �D�Q�G�� �3�D�W�U�L�F�N�� �X�Q�G�H�U�O�L�Q�H�G���� �L�W�� �G�R�H�V�� �Q�R�W�� �S�R�V�V�H�V�V�� �W�K�H��

thermal mass to embody and store/release heat, depending on the conditions of  the weather-

world. Being positioned on stumps, a cellar was built using rocks removed from the vegetable 

garden.  

Fig. 9.: Dwellings, water tank and swales in the garden. Still from Tree Elbow (Krawczyk, 2022). 

In addition to the main house, there are six other human and nonhuman dwellings at 

Tree Elbow. A chicken and duck house. A double-storey tree house built around an oak tree. 

An income-producing Love Shack with two composting toilets�³ a sit-style one for urine and 

an outside one for humanure�³ and shower water that directly hydrates the � b́erry bank�µ. My 

home during the residency, the Cumquat tiny dwelling, was built by �3�D�W�U�L�F�N�·�V 15-year-old son 

Zephyr and James, a visiting SWAP (Social Warming Artists and Permaculturalists who practice 

social warming in opposition to global warming). Another SWAP, Jeremy Yau, built his own 

tiny house, eponymously named Yause, which includes a futon mattress and chest of  drawers 

with a small deck accompanied by citrus plants. All the building materials were 

recycled/salvaged/scavenged and walked-biked for. Between the Yause and the Cumquat is a 

squatting compost toilet. Another DIY building is the Cookhouse, a wooden sauna built from 

local Cypress Macrocarpa tree and insulated with salvaged �V�K�H�H�S�·�V wool from the local tip. The 

Cookhouse has undergone several transformations; it began as a raised garden bed, became a 

cubby house, then a composting toilet before its present function. Over the colder months, it 

is a space for Meg and Patrick to connect with the wider community, sweat and share a meal.  
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The �´�H�F�R�O�R�J�L�F�D�O re-conception of  �G�Z�H�O�O�L�Q�J�µ (Plumwood, 2008, p. 139) can assist us in 

unveiling and understanding the relationships that in the current world-system span the globe. 

This starts at the household level, grounded in a place-based critique of  our own livelihoods 

and directed towards questioning environmental and social injustices. Plumwood (2008) 

proposes critical bioregionalism as a project that helps unveil power relations: the relationships 

of  domination towards shadow places. As �Á Manifesto for Shadow Places�µ continues: 

This is a geography that is not easy to trace, and yet its neglect or forgetting continues to perpetuate 

the fantasy of untouched western lives in abstract circuits of production, consumption and disposal. 

Shadow places bare the marks of these processes; they wear them; they are them. (Potter et al., 2022, 

p. 274) 

Meg and Patrick prefer to speak of  community sufficiency and the flow of  gifts rather 

than � śelf-sufficiency�µ. At Tree Elbow, such flows have been perceived as coming from wider 

more-than-human realms and the economy of  the forest commons during the walking for food 

and fuel. Meg and Patrick often deployed the term � ǵift�µ in relation to more-than-human flows 

of  energy, not just gifts received from the human community. It  is interesting to notice their 

own conceptualisation of  this flow of  taking and giving back.  

In imagining human communities in relation to others, we should think about always 

and already meshing with more-than-human communities and their agentic capacities, processes, 

the power relations at play between those two, the more-than-human processes always and already 

dwelling along with our visions of  how this world should look in specific places. In being a 

locavore and walking for food and fuel through the commons, in wayfaring through its weather-

world, one gets intimate with the biome�·s worlding�³ the constant reaching towards �O�D�Q�G�·�V fluid 

multispecies and elemental assemblage.  

During my residency, we hauled firewood home using an electric bike with a custom-

tailored trailer made from salvaged material. Our wood harvesting focused on a particular area 

that was previously subject to an anomalous weather-world event, which local inhabitants 

referred to as a tornado. We made sure not to over-harvest this renewable form of  energy. We 

left enough wood on the ground for the multispecies habitat and to keep the processes of  

decomposition going. However, staying with the trouble in such a weather-world is also about 

accepting that under-harvesting can create a fire hazard. I was told about damaging white-fella 

burning practices in the Wombat Forest directed towards controlling such a powerful fuel load, 

a practice far removed from sensible land management. I was shown patches of  the forest that 

underwent such burnings, with burned hawthorns (Crataegus) where ringtail possums 

(Pseudocheirus peregrinus) once built their dreys. To haul that wood, I used the electric lithium 
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battery bicycle. Having in mind the shadow places somewhere else, I do not know where the 

lithium used in this battery was extracted.4 Likewise, other earthly components of  the bicycle�³

such as graphite, cobalt and manganese�³ were extracted somewhere else. 

Some appliances at Tree Elbow relied on solar panels and connection to the electrical 

grid, but all the cooking throughout the year was done in a wood-burning stove utilising 

bioregionally sourced wood. There was no air-conditioning; a big oak provided necessary shade 

in summer. Turning away from a monetary economy towards a commoning more-than-human 

economy, I slowly understood patterns and relations, building this bioregional know-how, this 

sentient ecology (Ingold 2000). This is not a formal sort of  knowledge but know-how grounded 

in perception and learning by weaving relationships with the �E�L�R�P�H�·�V worlding with(in) the 

weather-world. The weaving of  such relationships was facilitated by the flow of  the gifts: taking 

but also giving back. By relying on the excess wood as fuel for the household, by pruning, 

chopping and dropping fire-prone blackberry canes, we were situating ourselves with(in) a direct 

relationship with our fuel resources and the �E�L�R�P�H�·�V worlding. We were woven into a relationship 

that muddles the narrow anthropocentric and flawed notion of  a self-sufficient Anthropos, 

independent from more-than-human processes that always and already sustain our bodies, from 

inside, outside and transcorporeally. Thus, the question of  belonging is never that of  culture on 

one side and nature on the other held in separation, but rather naturalcultural or 

phenomenological dwelling, affecting places and, in turn, being affected by them.  

To creatively summarise, we are placelings (Escobar, 2001), made and unmade by the 

very places we make and unmake. The flawed perspective of  our hyper-separation from more-

than-human realms contributes to our �´�L�O�O�X�V�R�U�\ sense of  �D�X�W�R�Q�R�P�\�µ (Plumwood, 2003, p. 9), 

the lonely figure of  the Anthropos. To challenge such flawed assumptions, connectivity thinking 

is needed (Weir, 2008); a focus on connections, flows and relationships among the life-sustaining 

meshwork of  the land. Connectivity thinking aims to unravel who we always and already are, the 

transcorporeal subjects of  the weather-world, makers and unmakers of  the places that make 

and unmake us. Who (un)makes whom, how, and at what cost, counts. 

 
 

4 The leading countries by lithium mine production in tonnes in the year of my fieldwork (2020) were Australia 
with 42,000 tonnes, Chile with 18,000, China with 7,500, Argentina with 6,400, Zimbabwe with 1,600 and 
Portugal with 300 (Statista, 2020). 
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4.2 Connectivity 

To unveil these sustaining relationships while maintaining a social and environmental justice 

perspective, we have to be clear. Where does my food come from? At what cost and for whom? 

What agrilogic and agrilogistics brought it to my table? Where does my shit end up? How are 

the soils conceived and treated through such logic and logistics? �2�·�*�R�U�P�D�Q (2014) urges us to 

consider �´�D relational notion of  belonging that pays attention to and makes us accountable for 

these �F�R�Q�Q�H�F�W�L�R�Q�V�µ (p. 286). At Tree Elbow, this meant addressing these relationships at 

household, garden and commons levels, being responsible consumers through the local food 

co-op, growing parts of  your crop, taking care of  your shit through the process of  composting 

and finally returning the decomposed humanure back to the garden.5  

Critical bioregionalism demands being honest about place-making. It  demands unveiling 

the connections and thus becoming responsible (un)makers; that is, consumers/producers 

facing the dematerialisation. Plumwood proposes several routes towards the restoration of  

place honesty. One is the self-sufficiency route: retaining the unique ideal of  place while trying 

to reorganise the economic life to somehow fit into it. It is a route that idealises a detached 

form of  individualism where community is not considered �´�L�Q relationship with others and 

which thus neglects or suppresses the key justice (north/south) issue of  relationship with other 

communities-downstream communities �H�V�S�H�F�L�D�O�O�\�µ (Plumwood, 2008, p. 148). As Plumwood 

(2008) clarifies, this �´�U�H�W�X�U�Q to the small, wholesome, pure community is a cup western culture 

may have poisoned forever�µ (p. 148). The second route concerns honesty and recognition of  

connectivities, the multiple relations and relationships to place while insisting on reshaping them 

in a responsible way through response-abilities. For Plumwood (2008), the second route is �´�W�K�H 

suppressed alternative, the ecojustice route to dealing with the mind/body splits of  �S�O�D�F�H�µ (p. 

148).  

Here, I would like to focus specifically on the relationship with food; the agricultural 

practices that brought the food to our table. Yes, food can nourish, but it can also be �´�Z�K�L�W�H-

fella junk �I�R�R�G�µ�� as vividly described by Charlie, the protagonist of  de �+�H�H�U�·�V (2013) film �&�K�D�U�O�L�H�·�V 

Country, who seeks other forms of  nourishment to the imposed ones but is stopped by the 

authorities who are sustaining the ongoing terra nullius fiction. In addition, we cannot forget 

about more-than-human processes that are always and already in play in making food possible 

 
 

5 Throu�J�K�R�X�W���W�K�L�V���F�K�D�S�W�H�U���,���X�V�H���W�K�H���F�R�O�O�R�T�X�L�D�O�����S�H�U�K�D�S�V���R�I�I�H�Q�V�L�Y�H�����Z�R�U�G���´�V�K�L�W�µ�����I�R�O�O�R�Z�L�Q�J���R�W�K�H�U���D�X�W�K�R�U�V���V�X�F�K���D�V��
Laporte (2002).  
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for us. Hence, thinking-with food demands that we think-with soils. Who is nourishing the soil 

communities? How are they doing so, and at what cost? At the household level at Tree Elbow, 

this means being nourished by the processes of  gardening, walking for food/fuel through the 

commons, being part of  a food cooperative and knowing where every ingredient comes from 

and who produces it (see Fig. 10). 

The return of  human composted shit is part of  placing yourself with(in) the metabolic 

processes that sustain you. To question shit means to question what you eat and where the 

bodily waste ends up. Looking into the compost bucket, the form of  the shit reveals itself to 

be quite fibrous. It makes me aware of  the quantity of  fibres ingested, which makes me think 

about sourdough bread with added harvested wild water and more-than-human yeast labour, 

baked from the food co-�R�S�·�V organic spelt grains grown biodynamically (to unveil another 

connectivity) by Tania and Stephen Walter from Burrum Biodynamics, situated on Wotjobaluk 

Country in the north-western plains of  Victoria, roughly 180 km from �'�D�\�O�H�V�I�R�U�G�·�V food co-

op.  

�)�L�J���������������7�U�H�H���(�O�E�R�Z�·�V���S�D�Q�W�U�\�����6�W�L�O�O���I�U�R�P��Tree Elbow (Krawczyk, 2022). 

 

Weir (2008) defines � ćonnectivity thinking�µ in terms of  thinking relationally about such 

life-sustaining relationships and processes. The traditional owners in the Murray-Darling Basin 

described this way of  being-in-the-world to her. She has also drawn the term from ecologists 

and environmental philosophers, intending it �´�D�V a conceptual framework that focuses on 
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relationships, flows and �F�R�Q�Q�H�F�W�L�R�Q�V�µ (Weir, 2008, p. 153). Connectivity thinking aims to 

�´���U�H���S�R�V�L�W�L�R�Q humans within a web of  life sustaining �U�H�O�D�W�L�R�Q�V�K�L�S�V�µ (Weir, 2008, p. 153).  

I think about connectivity thinking as an unveiling of  who we always and already are, the 

transcorporeal subjects of  the weather-world. Such (re)position/unveiling is necessary and 

urgent because the perpetual removal of  humans from the life-sustaining environment blocks 

connectivity. Weir (2008), who draws on �3�O�X�P�Z�R�R�G�·�V thinking, sees the result of  hyper-

separating ourselves from nonhuman nature as losing the ability to respond to more-than-

human realms. Weir suggests the degree of  such connectivities is perceived and lived differently 

by humans and nonhumans, and �´�W�K�H notion of  umwelt reinforces the perspective that there 

can be no single understanding of  �Q�D�W�X�U�H�µ (p. 155). 

Regarding how one perceives and lives such connectives, Meg speaks about small 

moments of  belonging. These are the becomings-with and through the ethea, with the �E�L�R�P�H�·�V 

worlding producing �´�Q�H�Z kinds of  relations emerging from nonhierarchical alliances, symbiotic 

attachments, and the mingling of  creative �D�J�H�Q�W�V�µ (Kirksey & Helmreich, 2010, p. 546). We are 

always and already connected, but these connections may affect us differently. Consequently, 

there are different degrees of  understanding and enacting such connections. We are not a simple 

addition to the external environment, nor is the external environment a simple addition to us. 

Rather, we are with(in) the environment, and the environment is with(in) us.  

Plumwood (2008) suggests cultures are losing their sense of  connectivity with the 

processes of  dematerialisation, becoming ever more detached from the ecological and life-

sustaining conditions. The lost sense of  connectivity is translated into flawed demands that 

deceive us: we do not know who we are, who the others are, who supports whom and at what 

cost. We detach and lose sight of  multiple labours and labourers, human and nonhuman.  

In the context of  my fieldwork at Tree Elbow and the with(in) the flows of  the wider 

bioregion of  the Wombat Forest, these connectivities are enacted, sustained and lived through 

the meshwork of  human and nonhuman bioregional journeys. Walking for food and fuel is 

about corporeally mapping the terrain, building knowledge of  scattered food geographies, foot 

on the ground, body and eyes on the bioregional worldly text.  

The act of  gift taking from the commons presupposes response-abilities; we enter the 

gift circulation. Drawing nutrients from the recycling of  human shit-specific recipes dependent 

upon the weather-world context and specific bioregional conditions. Gardening is a mesh of  

human vision and processes tangled with the more-than-human. Attending the garden is always 

and already grounded in a powerful imposition of  how we, the humans, imagine the land to be. 

Human activities are tangled with the inextricabilities of  mortal relatedness, with flows and 
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spaces of  power and care, nourishing when adding the humanure and killing when weeding. 

Rather than a dream of  self-sufficiency and quest for Edenic � ńature�µ, gardening is a highly 

intrusionist and productionist performance with multiple more-than-human processes and 

agencies that hinge on our ideas of  how this space should be and who is welcomed. On the 

other hand, gardening relates us to the �E�L�R�P�H�·�V worlding. We grow in bioregional know-how 

with the crops that grow and those that fail. 

From Tree Elbow to the wider bioregion of  the Wombat Forest, for Meg and Patrick, 

questioning the connectivities behind the coupled �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V and �&�D�S�L�W�D�O�R�F�H�Q�H�·�V 

madnesses means situating yourself day-by-day, season-by-season, through the changes you 

make, your affect and being affected. The very place that makes you grow supports you to some 

extent, materially and affectively, and it means gift taking and the returning of  gifts. Living 

bioregionally in such a way is about responsibilities and response-abilities, solidarities, 

obligations, caring for, nourishing life; so, it is about inescapable mortal relatedness, allowing 

death and even killing to happen.  

What follows is the account of  my more-than-human fieldwork experience where I 

think-write transcorporeally about such connectivities in relation to the weather-world as 

experienced during my fieldwork at Tree Elbow. First, I focus on how I had to become in-tune, 

how I had to become-with the bioregional conditions of  the weather-world. Coming to terms 

with the reality that highly carbon dioxide emissive technology permitted me to fly from 

fieldwork in one bioregion to another in a short period of  time. Second, I address the 

performances that situated me along the food-shit-soil dwelling activities. 

4.3 On weathering and soiling. 

The weathering perceived at Tree Elbow and with(in) the adjacent bioregion of  the Wombat 

Forest cannot be enclosed simply by the quarter-acre plot. The same for locavore food-shit-soil 

relationships. The demand to unveil them means questioning larger agrilogic and agrilogistics 

(Morton, 2016) of  the dominant food system, hence critical bioregionalism. 

To dwell-in-place, acknowledging the always and already processes of  the lifeworld, is to 

be situated among a mesh of  metabolic energy flows, more-than-human agencies, processes 

and events with(in) the bioregional text of  the weather-world, which is always and already 

mutually affected by and affecting larger flows. This repositioning with(in) the sentient 

bioregional ecology of  the �O�D�Q�G�·�V multispecies and elemental lively meshwork involves 

grounding ourselves sensorially, sensuously, and thus transcorporeally.  
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To think transcorporeally suggests the very material interconnectedness and flows 

between bodies, human and non, multiple substances and elements, and place. Such 

transcorporeality is only possible because of  the very porous permeability of  earthly bodies. In 

being of  the weather-world we are always and already transcorporeal, permeable subjects, 

embodied and embedded, exposed towards and exposed upon the earthlyscapes of  the weather-

world with their inherent flows and affects. Such permeability further muddles the self-

sufficiency narrative while setting �´�D�V�L�G�H the fortification of  the �¶�,�· in favor of  the embrace of  

the multiple, the intertwined, the �V�H�Q�V�D�W�H�µ (Alaimo, 2010, p. 24). As transcorporeal subjects, we 

need to be constantly nourished with life-sustaining forms of  matter: with and through air, with 

and through water, with and through food. We are all connected in the relational-ecological 

sense, but the degree and quality of  the life-sustaining forms differ in the �$�Q�W�K�U�R�S�R�F�H�Q�H�·�V 

shadow places. 

In this myriad of  neo-peasant performances of  and towards belonging, in and through 

the garden, one produces a novel body more attuned to the multiple resources, more-than-

human agencies and processes. Where and how to gather the fallen wood? How to grow a 

tomato from a seed? How to grow with the crop and how to fail with it? How to compost your 

shit? Being aware of  these connectivities is transformative. That awareness grounds you in 

responsibilities that, in turn, enacts response-abilities and novel connectivities. As 

transcorporeal subjects becoming-with Tree �(�O�E�R�Z�·�V bodies, we exposed ourselves to the very 

� śtuff�µ of  the world, conscious that, as Alaimo (2016) writes, �´�W�R practice exposure entails the 

intuitive sense or the philosophical conviction that the impermeable Western human subject is 

no longer �W�H�Q�D�E�O�H�µ (p. 5). Recognition that my own bodily existence depends on the food I eat 

as locavore, the water gathered from the roofs, and the soil upon which I walk strengthened my 

sense of  these relationships and my entangled-with these life-sustaining connectivities.  

Within the first week of  my residency I realised how just the right conditions of  the 

weather-world can be life-sustaining, whereas conditions that my body has never experienced 

can be life-threatening. Lightning strikes in November 2019 initiated a series of  fires in East 

Gippsland, which were not contained until late February 2020. These weather-world conditions 

became known as the Black Summer. Throughout my fieldwork, we had to prepare for 

evacuation three times, each time packing just essential belongings in a backpack. These were 

terrifying moments of  coping with something completely new to me: the degree of  connectivity 

also works in that way. I was slowly acclimatising to the local weather-world where days of  

increasing temperatures were followed by a sudden decrease. Sometimes it became so cold and 

wet that I had to light the wood stove in Cumquat, also responding to such weathering by 
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choosing the right clothes to wear and the right food to eat. In a few days, the heat built up 

again, reaching extremely hot days with gusty winds, and it was during these events that the 

highest possibility of  fire risk made us pack our bags. I was weathering: experiencing and 

learning how to cope with such fluctuating bioregional weather-world.  

Neimanis and Walker (2014) suggest �´�E�U�L�Q�J�L�Q�J climate change home�µ (p. 559) to 

challenge the distant and too often abstract facet of  climate change. By bringing it home to our 

bodies, we are experiencing and understanding ourselves as weathering; that is, �´�L�Q�W�U�D-actively 

made and unmade by the chill of  a too-cold winter, the discomfort of  a too-hot �V�X�Q�µ (Neimanis 

& Walker, 2014, p. 573). By recognising multiple bodies, human and not, implicated in and at 

the same time arising through the making of  the weather, we notice our own implications in the 

climatic conditions around us, thick with co-laboured temporalities that we are also making 

possible (Neimanis & Walker, 2014, p. 573). 

By bringing climate change home to our bodies, we reimagine �´�R�X�U bodies as archives 

of  �F�O�L�P�D�W�H�µ (Neimanis & Walker, 2014, p. 559). To think about weathering and our bodies as 

transcorporeal, flashy, archive homes is about reconfiguring a spacetime relationship with the 

weather-world that is too often abstract. To think about weathering is to understand the weather 

and the climate in transcorporeal terms: as occurring at the same time, of, in and through us. 

To think of  ourselves as weather-bodies means acknowledging the transcorporeal connectivity 

and direct double �´�I�O�R�Z of  meteorological life transits through us, just as the actions, matters, 

and meanings, of  our own bodies return to the climate in myriad �Z�D�\�V�µ (Neimanis & Walker, 

2014, p. 560).  

Thus, weathering is a way of  being/becoming, a mode of  affecting and differentiating 

that brings humans into relation with the more-than-human weather-world. In the bioregion of  

the Wombat Forest, this flashy weathering intermingles and overlaps with human place-making 

efforts: heating/cooling dwellings adequately, gathering/hauling wood fuel, attending to the 

growing/failing crops, attending to our bodies with adequate fluids and solids.  

To reimagine climate change as transcorporeal means to attend to ourselves as weather-

bodies and as weathering, foregrounding the transcorporeal relations between the weather-

world and our bodies. It  means reconsidering the processes and events of the more-than-human 

affected by our worldmaking projects in the first place. This calls us into �´�W�K�L�F�N time, a 
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transcorporeal stretching between present, future and past, that foregrounds a 

nonchronological �G�X�U�D�W�L�R�Q�D�O�L�W�\�µ (Neimanis & Walker, 2014, p. 561). 

Fig. 11.: Stacked wood with rays of  sun. Still from Tree Elbow (Krawczyk, 2022). 

 

Protected from the rain and gusts of  wind while experiencing both the cool nights and 

extremely hot days in the tiny Cumquat, I learned the right response for my weathering-body: 

appropriate clothes, shutting windows to keep out the heat, ventilating in the afternoons and 

closing in the evenings before the mosquitos get in. At the garden level, I was learning and 

understanding what and how crops grow in the garden, how the weather-world fluctuations 

influence the household, and how the composting humanure with its more-than-human labour 

is being influenced. I was learning to gather wood from a � ćleared�µ area previously � d́amaged�µ 

by another � éxtreme�µ weather-world event a year ago, noting that such � éxtreme�µ and 

� d́amaging�µ conditions let us gather the wood (see Fig. 11) that I had to learn to stack properly 

so it could dry well over the coming months and be ready for the winter. We had to check on 

goats (Capra hircus) in the commons, give them water and check on seedlings planted in the 

Wombat Forest.  

We need to reimagine ourselves transcorporeally as weather-bodies that are weathering 

because we are simultaneously products and producers of  the weather-world; we are in the thick 

time of  the transcorporeal stretching. As Neimanis and Walker (2014) vividly express, once �´�Z�H 

hold onto the belief that we can separate our human bodies from climate (close our doors, 



95 

resist the winds), we maintain a worldview of  relating to the earth, rather than worlding with �L�W�µ 

(p. 567).  

The narrative of  ravaging climate change, coupled with the narrative of  the search for 

adequate geo-engineered solutions, hinges on �´�D linear earth time where past, present, and 

future make up a time-line of  human progression, a chronos of  self-�D�F�W�X�D�O�L�]�D�W�L�R�Q�µ (Neimanis 

and Walker, 2014, p. 567). By narrativising the exteriorisation of  time, we are situated beyond 

and separated, out of  reach of  more-than-human processes with more-than-human realms and 

weather as mere background. Instead, when we are of the weather-world, always and already 

weathering as weather-bodies, we are of the transcorporeal stretching along present-future-past 

nonchronological time, �´�D�Q�G just as significantly, we are made by the time makers all around �X�V�µ 

(Neimanis & Walker 2014, p. 569). 

In this bioregional weather-world, weathering in the thick time of  transcorporeal 

stretching, I was becoming knowledgeable in the weather-�Z�R�U�O�G�·�V makers around me. Tomatoes 

(Solanum lycoperscium) were slow to ripen that summer, but the colours of  the worldly text turned 

red with the prickly bushes of  the raspberries (Rubus idaeus) enjoyed by both humans and the 

Currawongs (Strepera graculina). During the hottest days, I walked barefoot until I got bitten by 

a jack jumper ant (Myrmecia pilosula) dwelling in the passage between the swales of  potatoes 

(Solanum tuberosum) and early cabbages (Brassica oleracea).  

Sticking close to the weather-�Z�R�U�O�G�·�V time makers, during the cold nights and cold early 

mornings, with a tapestry of  dew, I wore gumboots, selectively picking off  the slugs (Gastropoda) 

eating the crops we were trying to cultivate. These were moments of  intentional killing as the 

slugs were fed to the chickens and ducks, so we could eat their eggs, and more life could be 

nourished in lifedeath worlds. A flourishing garden requires decay, decomposition and death so 

that lifedeath is sustained. In addition, we were sticking to our garden agrilogic and agrilogistics, 

where ethics arise in wayfaring through the swales, and in becoming knowledgeable about who 

and what serves our purposes, with clear binaries towards other species: wanted and unwanted, 

helpful and unhelpful, desired and less desired towards our worldmaking projects. 

Back in my fieldwork site in Sicily, I had to make sense of  ongoing lifedeath processes 

in the awkward flourishing with the hot compost pile. In the same fieldwork site, I had to make 

sense of  bees dying in the wider bioregion; I had to make sense of  those deaths, and affected, 

I repositioned into the world back again. In the ongoing garden maintenance at Tree Elbow, I 

could have refused to pick the slugs, but I did continue with this labour, which was part of  my 

duties for staying there. Another option could have been letting chickens and ducks do the job, 
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but this meant many of  the crops we were attending would have gone, and we did not want 

that.  

I have to admit, slugs became an easily disposable lifeform. Sticking close to the 

weather-�Z�R�U�O�G�·�V time makers, this lifeform appears at a specific time, and we had to act. There 

is no excuse for those deaths from my side, just bioregion trouble to make sense of  in 

flourishing worlds where ethical choices stick close to the ground. Flourishing multispecies 

worlds concern multiple actors entangled together (Haraway, 2013, 2016), where care for the 

garden is ambivalent: in caring for the vegetal species that become food for human inhabitants, 

we had to engage with intentional killings of  this lifeform. To trouble a bit this bioregional 

staying with the trouble, in the same fieldwork site I had to assist towards other killings and 

deaths. I will focus on these acts later. For now, let us keep weathering. 

To bring climate change back home, to (re)position ourselves transcorporeally as 

weathering bodies, is already an ethico-political act. It  is up to us who are privileged to direct 

those response-abilities. This means thinking-acting through the connectivities, understanding 

the relationships behind place-making here, at our bioregional and household levels, while 

demanding and unveiling the place(un)making relationships elsewhere; the shadow places. It 

means taking responsibility and enacting response-abilities for how we move around the world, 

what we eat, how we clothe, and the fuels we use. In the next paragraphs, I focus on another 

transcorporeal flow among food-shit-soil connectivity, unveiling the relationships spanning 

multiple bodies, human and nonhuman.  

4.4 Soiling(s). Eating as an agricultural act. 

Reimagining ourselves as weather-bodies that are weathering means engaging in a worldview of  

worlding with(in) the weather-world. How about shifting such worldview in relation to soils? 

How about reimagining ourselves as soil-bodies that are soil-ing? Using soiling as a verb is an 

ethico-political act to grasp and unveil the tangled stories of  human-soil becomings archived in 

multiple bodies, spanning from our own bodily home to other more-than-human bodies of  the 

lively meshwork of  the land.  

Let me start with a lively question: what exactly are soils? Or, to follow the material 

vitalist hint, who are soils? Jenny (1994) provides a good introductory definition, describing 

soils as �´�S�D�U�W of  a much larger system that is composed of  the upper part of  the lithosphere, 

the lower part of  the atmosphere, and a considerable part of  the �E�L�R�V�S�K�H�U�H�µ (p. 8). Soils are 

more than a thin layer of  the �(�D�U�W�K�·�V crust. Soils are lively systems, fundamental climatic actors 
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that regulate-store-release carbon, a dynamic biogeochemical process of  the biosphere and 

�(�D�U�W�K�·�V life (Granjou & Salazar, 2019). Just one gram of  soil can contain up to a million 

organisms, the majority of  which are yet to be identified (Bardgett &van der Putten, 2014). Soils 

are sympoetic becomings par excellence, a meshwork of  dynamic relationships between 

organisms and the weather-�Z�R�U�O�G�·�V uniqueness to specific timespace in the �(�D�U�W�K�·�V bioregions. 

Soils are meshworks, but they are also processes, tangled human-soil naturalcultural stories of  

how societies treated them. To think of  ourselves as soiling means imagining ourselves as a 

transcorporeal stretch caught in the web of  the current food system that spans multiple bodies 

and earthlyscapes, agricultural practices and policies, from shadow places right to our table. As 

soiling(s), we are makers and unmakers of  the soils that make and unmake us.  

Reimagining ourselves as soil-bodies and as soling(s) hinges upon and then re-affirms 

�´�V�R�L�O-as-living, a relational entity of  which humans are �S�D�U�W�µ (Puig, 2014, p. 26). Practising an 

imaginary of  soiling is about unveiling such connectivities and relations, and being honest about 

them to craft better response-abilities and response-able citizens, creating novel relationships 

with soils where hopefully �´�Q�H�Z dimensions of  soil flourishing become evident, and the distress 

of  soil ecosystems is rendered ethically �D�F�N�Q�R�Z�O�H�G�J�D�E�O�H�µ ���2�·�%�U�L�H�Q, 2020, p. 270). �2�·�%�U�L�H�Q 

proposes a notion of  soil integrity, a key imaginary in the emergence of  novel relationalities 

towards soils. Soil integrity is intended as a processual �´�S�U�R�S�H�U�W�\ of  interspecies relationships 

between plants, microbes, and �L�Q�Y�H�U�W�H�E�U�D�W�H�V�µ ���2�·�%�U�L�H�Q, 2020, p. 273).  

There is a missing piece in this imaginary of  soil integrity, the human component. As 

soiling(s), we are integral to soil becomings. As makers and unmakers of  these soil worlds, they 

make and unmake us, in turn, as soil-bodies through transcorporeal stretching of  agricultural 

practices, its logic and logistics of  what arrives at our table. Practising the imaginary of  soiling 

renders visible this life-sustaining continuum and connectivity between us and the soils. This 

consequently renders it possible to demand justice in relation to soils. 

For me, soiling at Tree Elbow meant being and becoming through this transcorporeal 

stretching spanning multiple performances, multiple bodies, human and not, agricultural 

practices and earthlyscapes. Extensive soiling. As place-makers and unmakers, we are placelings 

(Escobar, 2001). As weather-bodies of  the weather-world, recognising the multitude of  bodies 

tangled in weather-times, made and unmade by weather-world, we are weathering. So, as soil-

makers and unmakers, in turn made and unmade by those soils, we are soiling and we are 

soilings. Practising imaginary of  soiling�³ how we view soils, how we treat them, directly and 

indirectly�³ questioning how our food gets to our table and through what agrilogic and 

agrilogistics, is about posthuman ethics. That is, �´�Q�R�W about the right response to a radically 
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exterior/ized other, but about responsibility and accountability for the lively relationalities of  

becoming, of  which we are a �S�D�U�W�µ (Barad, 2007, p. 393).   

Drawing on the transcorporeal idea of  weathering, I now want to grasp another 

transcorporeal flow, focusing on the relationship between food-humanure-soil that spans 

multiple human and nonhuman bodies. At Tree Elbow, recognition of  these life-sustaining 

connectivities meant questioning the current dominant agrocorporate food model. In practical 

terms, it meant growing some of  your food, walking for food through the commons and being 

part of  a local food co-op. It  meant questioning the flow of  nutrients and following the 

transcorporeal flow through the body; it meant your shit had to be composted properly and 

given back to the soil.  

Fig. 12.: At the table. Still from Tree Elbow (Krawczyk, 2022). 

This way of  connectivity thinking-acting binds with the �E�L�R�P�H�·�V worlding towards 

response-abilities, enacting relationships with the weather-world, with local food and fuel 

sources, with and through the garden. It  does so transcorporeally, through earthly bodies with 

and through the food: the ingested matter, transformed inside our bodies, expelled as shit; the 

composted humanure through more-than-human labours and labourers, flowing back to the 

soil. As we are weathering, so we are soiling. As we are weather-bodies, we are soil-bodies, 

(un)makers of  soils, and through our eating habits and the agricultural logic and logistics we 

(in)directly support.  

Consider how reimagining ourselves as soiling is tangled with eating, and how this is 

tangled with another transcorporeal act of  shitting and composting at my fieldwork site. Let me 
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explore these two acts. I address this life-sustaining act of  eating other-than-human bodies as a 

transcorporeal act of  becoming-with the food, with its flavour, but also inevitably with the 

underpinning agrilogic and agrilogistics. The act results in another transcorporeal act, that of  

expelling shit from the body, later transformed by human and more-than-human labours and 

labourers into compost. The humanure compost is then fed transcorporeally through the flow 

of  nutrients to another body, the soil, which is the very skin-meshwork of  the larger body of  

the Earth.  

We are weather-bodies always and already weathering; thus, we cannot be an external 

addition, somehow beyond the weather-world. Along these transcorporeal lines of  thinking, 

can we be out of  the soil? Whenever we walk, step on the ground, move on bicycles, drive in 

cars on the bitumen, garden or pour concrete, we are always (in)directly affecting and 

contributing to the modification of  soils. As we are makers of  the weather-world, so too we are 

makers and unmakers of  the soils, which in turn (un)make us.  

The life-sustaining connectivity that connects us with soils is the act of  eating. We enact 

this connectivity through our decisions, because the food we ingest must come from the soils 

treated with specific agrilogic and agrilogistics. Just as we are always and already weathering, we 

are soiling and we are soil-bodies. We are transcorporeally fed by soils, by the lively food 

underworld of  the soil communities and their more-than-human labours and labourers, which 

transcorporeally pass the nutrients, flavours, and its agripolitics to us. Soiling also works the 

other way: non-passing these nutrients and flavours while depleting soils in the shadow places 

through specific agrilogic and agrilogistics.  

In thinking-writing about food, I draw on �%�H�U�U�\�·�V (2010) notion of  � éxtensive pleasure�µ 

as an ethico-political mode of  eating that extends beyond the act of  savouring to demanding 

and unveiling the relationships that enabled the food to arrive at our table. Eating is pleasurable 

and necessary, yet it also embraces domains of  ethics and politics. This pleasure demands the 

primary ethico-political questions about these relationships and connectivities: where our food 

comes from, who cultivates it and at what socio-environmental cost, how �V�R�L�O�V�· labours and 

labourers are used to achieve these agriproducts. For me, the pleasure of  savouring ethically 

grown food embodies the food justice critique, as it demands unveiling relationships of  the 

lives, human and not, and the worlds from which this food comes. The extensive pleasure arises 

from the practices of  growing your own crops and being part of  the local food co-op, 

demanding to unveil the connectivities that brought food to my table. 

Food justice demands unveiling/criticising and ultimately challenging and changing the 

current logic and logistics of  the agrocorporate food system. The food justice movement 
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questions the structural oppressions, inequalities and injustices of  how race/gender/class affect 

those who produce and those who eat (Alkon & Agyeman, 2001). Moving beyond-the-human, 

I argue that by embracing ourselves as soiling(s), the food justice movement should unveil the 

current practices towards the more-than-human, and question how more-than-human labours 

and labourers are harnessed to support the logic and logistics of  the current food system. In 

other words, the food justice movement wants to reimagine an alternative to the 

Plantationo�F�H�Q�H�·�V logic and logistics. 

At Tree Elbow and in the wider bioregion of  the Wombat Forest, I was learning about 

these life-sustaining relationships with and through food. I was learning to tame more-than-

human processes in the garden to produce crops, learning to be part of  the local food co-op 

and acknowledge the growers by name and practices involved, learning to compost human shit 

and return it to the soil. Another fundamental and extensive performance was the verbal food 

acknowledgment ritual that introduced each meal (see Fig. 12). Through these daily spoken acts, 

I was situating myself in a liminal position between a mesh of  the actors, acknowledging human 

and more-than-human processes and labours that made the food we were about to eat possible. 

Eating moments were sacred, not simply as moments of  rest, but as profound moments of  re-

enactment of  the life-sustaining connectivities. I slowly learned to recognise every ingredient 

from the pantry by personally engaging with the food production (see Fig. 10). In the ritual, we 

also acknowledged the more-than-human labour and labourers that made the food possible. 

I was positioning myself in a liminal space along the food chain where the very act of  

embodying the food was foregrounded through rituals of  embodying relationships, the 

underlying already and always life-sustaining connectivities. As Crist (2019) simply yet powerfully 

states: 

The current food system pretends that food has nothing to do with relationships. Because of this 

pretence, the dominant food system betrays all the relationships that are inherent in food: to �R�Q�H�·�V 

body; to one another; to the wild and domestic animals; to the land, soil, rivers, lakes, and wetland; 

to the ocean; and even to the seasons. The industrial food model at best dishonors, and mostly 

abuses, every relationship that food entails. (pp. 211�²212) 

We must unveil these relationships. Especially because the current food production system, 

namely the logic of  the Plantationocene, has a long history of  broken relationships through a 

mesh of  colonialist, imperialist, racial and capitalist forms. These depend upon and contribute 

to exploitation, slavery, genocide, violence and imperialism of  both humans and more-than-

humans, deeply implicated in the global environmental changes since the 15th century (Holt-

Giménez, 2017; Murphy & Schroering, 2020).  
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To invoke the logic of  Plantationocene is to make the point that one of  the major 

human-inflicted drivers of  planetary alteration is the plantation-based world-system of  food 

production. The narrative of  fixing a broken food system hinges on the idea that this system 

used to work effectively. But as Holt-Giménez (2017) invites us to reflect, the food system �´�L�V 

unjust and unsustainable, but it is not �E�U�R�N�H�Q�µ (p. 160). The system functions well within the 

capitalist food logic as it concentrates power in the hands of  the privileged minority while the 

negative social and environmental consequences are disproportionately passed to racially 

stigmatised groups.  

Fukuoka (2009), a Japanese organic farmer and philosopher, wrote that good agriculture 

�´�M�R�L�Q�V animals, crops, and human beings into one �E�R�G�\�µ (p. 117). Thus, soiling well involves the 

mutually supportive and intermingled meshwork of  good agricultural practices that produce 

good food. Soiling well involves a food relationship spanning multiple human and more-than-

human bodies, agencies and processes.  

As Barad (2007) writes: 

We are responsible for the world of which we are part, not because it is an arbitrary construction of 

our choosing, but because reality is sedimented out of particular practices that we have a role in 

shaping and through which we are shaped. (p. 390)  

To eat well means already engaging in ethico-political agripractices well. Such ethico-political 

imaginary of  inhabiting and eating hinges on the idea that the food we eat is not a mere thing; 

rather, a transcorporeal act of  connectivity spanning multiple human and more-than-human 

bodies through the food chain.  

Slow Food movement founder Petrini (2015) defines such ethico-political eating as a 

gastronomy of  liberation that is dismantling multiple oppressions and violence related to the 

current hegemonic food production system. To question what we eat is to question the 

dominant agricultural practices because we choose what agricultural models to support via our 

eating choices. Eating well becomes an ethico-political act for food justice. This includes justice 

for people who embody that food, justice for those who grow it, and justice for the more-than-

human meshwork, �´�W�K�H biosphere that enables these processes and eventually absorbs their 

�H�I�I�H�F�W�V�µ (Iovino, 2016, p. 146).  

Shit turned into compost was praised at Tree Elbow. I shifted from using gloves to 

handle the buckets in the initial phases to sensorially engaging with compost in its aging phase. 

I was surprised by the colour, crumbly texture that could be formed in my hand, and the deep 

earthy smell. A sensorial becoming-with. Tree Elbow allowed me the possibility to attend a crop 

of  potatoes growing in the shit-made-into-compost-into-soil. It  was an extensive pleasure to 
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harvest this crop, cultivated in that soil, cooked on a cast iron pot made out of  earthy minerals 

and materials, with the food co-�R�S�·�V olive oil�³ a liquid fat from the fruits of  olive trees (Olea 

europaea)�³ � Śalute�µ pressed in Boort, Djaara Country, roughly 170 km from the food co-op, 

with wood fuel (see Fig. 11) from the patch of  the commons forest down the road, sprinkled 

with salt from Pink Lake gifted by Bob, the neighbour across the road. Food on the table (see 

fig. 12), with the unveiling of  the relations through the daily rituals, is one part of  the soiling. 

The other starts with the corporeal position of  squatting, and it does not end in the bucket. 

Composting human shit is the next step. 

4.5 On composting human shit. The other end of soiling. 

Bennett (2007) points to the vagabond qualities of  food. The dominant agrilogic and 

agrilogistics make food travel across the globe, but here I am thinking about the more private 

vagabond quality of  food: the process of  digestion, where food is transformed by more-than-

human processes. The more-than-human digestion relies on the microbial community, the 

microbiome. These more-than-human others within us not only muddle the idea of  self-making 

humans, but also the very narrative of  self, because it reveals that our body is not exclusively 

human; it is always and already more-than-human (Rees et al., 2018). The development of  

practices of  sanitation and regimes of  hygiene, sewerage and water treatment, along with the 

development of  vaccines and antibiotics, laid the ground for the germ theory. While helping to 

save human lives, this produced the microbe as a controllable and killable entity. In turn, the 

missing microbes made us vulnerable to allergies, autoimmune issues and inflammatory 

diseases. Only recently, we are turning back to the microbiome and acknowledging its life-

sustaining processes for us, the composition and processes of  the microbiome intricated in the 

biological processes, the intricateness in the immune system in our cognitive capacities and 

emotional states (Beck, 2021; Lorimer, 2016).   

So, the vagabond food travels, the agrilogic and agrilogistics contribute to the food miles 

and shadow places, whereas more-than-human processes inside our bodies make food flow 

transcorporeally, hence the other end of  soiling. To eat well questions the logic and logistics of  

the current agro-industry. To eat well is an agricultural act of  justice. The extensive connectivity 

demands we ask: where does my food come from, where does my shit end up? 

Shit is a by-product spanning multiple bodies, linking our bodies with earthlyscapes, 

human and nonhuman, as well as linking and spanning multiple places. It  is a vibrant matter 
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(Bennet, 2010); too much vibrancy and flourishing on the unwanted side (for us) can kill us.6 

After all, we live in the Wasteocene where the injustices are inflicted unevenly, inscribing 

toxically into the �Z�R�U�O�G�·�V human and more-than-human bodies and coming with a hegemonic 

narrative that obscures the contaminations and those who try to speak against it (Armiero, 2017, 

2021). 

Corporeal shitting techniques, as well as shit-disposal techniques, evolved through 

human naturalcultural tangled history. Over the course of  its naturalcultural history, shit has 

been seen and utilised as a powerful fertiliser in agricultural societies, under the name of  � ńight 

soil�µ (Kawa et al., 2019) or, since the advent of  an urbanised sewage system, as scary waste to 

flush away. As Phillips (2014) notes, similar to �´�F�H�U�W�D�L�Q commodities (sugar, codfish, iron ore, 

petroleum), shit has the power to alter the course of  human affairs, especially when it reminds 

us that the call of  nature is never one we can afford to ignore�µ (p. 173). 

When does shit transform from a useful agricultural resource to something to flush 

away without knowing where it ends up? When does shit become shit, the toxic waste producing 

toxic places? Agricultural societies relied on night soil as an agronomic resource; that is, human 

excrement as fertiliser. The advent of  industrialisation and urbanisation in 19th century Europe 

and North America, and the imposed culture and urban technique of  flushing that came 

through sanitation development, laid the basis for flushable shit removal as we know it today. 

As Marxist scholars have observed, this triggered a metabolic rift in the interaction between 

human bodies and agricultural lands, the disruption in the cycle of  nutrients from human 

�E�R�G�L�H�V�· earthlyscapes (Kawa et al., 2019; Moore, 2011). Following the multiple enclosure of  the 

commons in past centuries, preventing the people from using the common earthlyscapes and 

resources previously held in common, this time it was about a different metabolic enclosure; 

that is, blocking the fertilising shit to those agriscapes.  

Early capitalist agriculture responded to the loss of  fertility in various ways: graveyards 

were dug up and old battlefields mined for bones for use as fertiliser. Those farmers who were 

still on the land, subjugated to landlords, had no motivation to care for the �O�R�U�G�·�V land they were 

renting. A land form focused on keeping people in agricultural landscapes with soil-caring 

 
 

6 The World Health Organisation (2017) report on diarrhoea is very clear about the killable vibrancy of shit: it kills 
525,000 children every year. This is more than AIDS, malaria and measles combined, and accounts for one in nine 
child deaths worldwide. Death is caused by depleting bodily fluids through profound dehydration, with about 88% 
of diarrhoea-related deaths attributable to unsafe water, lack of quality sanitation and inadequate hygiene. Human 
shit, combined with inadequate hygiene and poor management, is implicated in numerous transmissions of diseases 
such as cholera, polio and typhoid. 
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practices, and the recycling of  multiple human and nonhuman manures would be a solution to 

the metabolic rift (Holt-Giménez, 2017). Later, with the colonial dream of  conquest, European 

empires exploited hundreds of  nitrogen-rich guano islands with the subjugated lands providing 

the necessary resources.7 In addition, the advent of  synthetic fertiliser supported by universal 

agronomic thought laid the foundations for the expansion of  agrarian capitalism of  that period. 

Fig. 13. Entrance to the squatting toilet. Still from Tree Elbow (Krawczyk, 2022). 

Soils are lively; they are biophysical processes. Yet tangled in naturalcultural worlds, soils 

are also sociopolitical processes and products (Engel-Di Mauro, 2014). In 1840, von Liebig, the 

father of  contemporary agricultural thought and science, laid the grounds for modern, 

synthetically driven agriculture by identifying and simplifying three basic elements�³ nitrogen, 

phosphorous and potassium�³ as necessary for plant growth (Marchesi, 2020). Reducing soils 

from living to inert, the simplified plant nutrients could be poured into soils. 

Von �/�L�H�E�L�J�·�V thought radically influenced human-soil relations, ontologies and soils at a 

planetary level. In simplifying the soils and conceiving them as magazines, the mineralist 

 
 

7 For example, the colonial dream of conquest continued for Australia through mining guano. The 21 km2 Pacific 
�F�R�U�D�O���L�V�O�D�Q�G�����N�Q�R�Z�Q���D�V���1�D�X�U�X�����Z�D�V���R�Q�F�H���U�L�F�K���L�Q���S�K�R�V�S�K�D�W�H���G�H�S�R�V�L�W�V�����´�'�L�V�F�R�Y�H�U�H�G�µ���L�Q���W�K�H�������W�K���F�H�Q�W�X�U�\�����W�K�H���*�H�U�P�D�Q��
Pacific Phosphate company started exploitation through mining in 1907. In 1914, Australian forces occupied 
�1�D�X�U�X���Z�L�W�K���$�X�V�W�U�D�O�L�D���V�X�E�V�H�T�X�H�Q�W�O�\���´�D�G�P�L�Q�L�V�W�U�D�W�L�Q�J�µ���W�K�H���L�V�O�D�Q�G�����&�R�Q�Q�H�O�O, 2006). During this colonisation, the island 
was exploited through strip-�P�L�Q�L�Q�J���D�F�W�L�Y�L�W�L�H�V���Z�L�W�K���P�R�U�H���W�K�D�Q�����������R�I���W�K�H���L�V�O�D�Q�G�·�V���V�X�U�I�D�F�H���U�H�Q�G�H�U�H�G���X�Q�L�Q�Kabitable. 
�2�Q�F�H���W�K�H���U�L�F�K�Q�H�V�V���Z�D�V���H�[�W�U�D�F�W�H�G�����1�D�X�U�X�·�V���H�F�R�Q�R�P�\���F�R�O�O�D�S�V�H�G�����E�H�F�R�P�L�Q�J���D���I�D�L�O�H�G���V�W�D�W�H�����,�Q���������������F�R�Q�W�L�Q�X�L�Q�J���L�W�V���Q�H�R-
colonial relationship, Australia made a deal with Nauru to open and operate an off-shore asylum, a refugee 
detention centre for those willing to enter Australian land by boat (Yarina, 2019). 
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management approach to soils and plant metabolism �´�Z�D�V resonant of  the factory floor, with 

organic machines assembling a set number of  standardized inputs on the steady march to 

�K�D�U�Y�H�V�W�µ (Marchesi, 2020, p. 213). This signalled the advent of  universal agronomic thought, 

which subsequently supported the expansion of  agrarian capitalism of  that period. The 

previous bioregional, organic and place-based knowledge that guided agricultural societies was 

substituted by a professionalised one, supporting the capitalist states and �´�D�F�K�L�H�Y�H�G by private 

and state-sponsored agricultural education as land around the world fell increasingly into the 

hands of  investors seeking market-based returns on capital �L�Q�Y�H�V�W�P�H�Q�W�V�µ (Marchesi, 2020, p. 

215). 

Simplification of  soils coupled with mineralist management laid the groundwork for the 

advent of  the fertiliser industry and contemporary synthetic agriculture as we know it today. 

�)�H�U�W�L�O�L�]�H�U�·�V innovation erupted into agriculture as a combined effort of  war and geopolitics. The 

Haber-Bosch process was industrialised in Germany on a large scale from 1913. The current 

food production system was born through the combined effort of  war and geopolitics: 

Alfred Nobel had made his fortune in explosives, and �+�D�E�H�U�·�V and �%�R�V�F�K�·�V work provided Germany 

with key inputs for TNT and gelignite, which Nobel had patented. Their knowledge decoupled the 

manufacture of gunpowder from the extraction of resources from specific sites and allowed the 

production of weapons �«  More than one hundred million deaths in armed conflicts can be linked 

to the widespread availability of ammonia produced by the Haber-Bosch process. (Patel and Moore, 

2017, p. 173) 

After World War II, the Haber-Bosch process for producing ammonia was redirected from the 

ammunition industry into the growing agricultural industry. In the meantime, it destroyed 

peasant agri-cultures and Indigenous food knowledges, replacing them with the logic of  

industrial and large-scale monocultivars producing waves of  commodity food (Rundgren, 2016; 

Vivero-Pol et al., 2018). 

In An Agricultural Testament (1940), Howard connected a series of  flaws and failures 

presented in food and health to the prevailing management of  soils at that time. Howard urged 

for the law of  return; that is, the metabolic rift, the return of  composted wastes back to the 

land, thereby assuring appropriate amounts of  humus. Later, in The Soil and Health (1947), he 

clearly pointed to the life-sustaining connectivity: soil health in relation to human and more-

than-human. Blindness towards this connectivity prevailed in the continuation of  the form of  

agriculture that arose from the joined efforts of  war and geopolitics.  

Today, it seems we are caught among two extremities regarding the political and 

economic inequalities of  soil and shit. As mentioned, some communities are missing 
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appropriate sanitation and at the same time are in need of  fertilisers. Others question the flush 

culture and shitting into drinkable water:  

To add to the irony, many countries with hydraulic sanitation systems are simultaneously grappling 

with problems related to overuse of chemical fertilizer on agricultural lands, including massive algal 

blooms and the eutrophication of waterways. (Kawa et al., 2019, p. 44) 

An ecological, relational and ethico-political attitude towards shit involves a response-able 

performance, that of  composting. Taking care of  your shit at the household level demands 

skilful practice and more-than-human labour. If  the naturalcultural entanglement is enacted 

skilfully in the right conditions, shit becomes vibrant in different ways. As compost, it becomes 

the gold of  a household economy, as Patrick once vividly presented it to me. This cycle at Tree 

Elbow was described as closing the poop loop cycle. But critical bioregionalism demands being 

cautious about self-sufficiency and recycling waste, because as �å�L�æ�H�N (2011) suggests, this 

�´�L�Q�Y�R�O�Y�H�V the utopia of  a self-enclosed circle in which all waste, all useless remainder, is sublated: 

nothing gets lost, all trash is �U�H�X�V�H�G�µ (p. 35). With the politics of  � śustainability�µ as a hotly 

contested political issue, the idea of  recycling waste needs to clearly articulate the connectivities 

and shadow places elsewhere; how the waste is cycled and at what costs�³ environmental, 

energetical, social�³ and for whom.  

The act of  looking into the bucket, as I often did at Tree Elbow, is an interesting way 

to enact another set of  connectivities. Colours and the textures are revealing. With three buckets, 

we often took care of  shit that belonged not only to ourselves, muddling further the idea of  the 

private self. Shit is oddly ours/private yet vibrantly more-than-human meshwork. The advent 

of  the flushing culture arose through modern sanitation technology, producing subsequent 

novel concepts of  bodily hygiene, reshaping the wider social body and its governance by the 

polis. Shit has been treated as material property through its organisation-transformation 

process, transforming social relations and the flow of  nutrients towards agricultural lands.  

Shitting into the bucket, composting it through more-than-human labour and labourers, 

and giving it back as soil-caring practice, indicates �´�W�K�D�W the disposal of  excreta is never simple 

disposal. Rather, it entails engagement with the state, �R�Q�H�·�V own body and sense of  �S�O�D�F�H�G�Q�H�V�V�µ 

(Pickering, 2010, p. 33). With water scarcity-related issues resulting from fertilisation with 

chemical agribusinesses and land grabbing of  fertile land, we need to take the disposal of  shit 

seriously. As for pissing, it was conducted within the displaced food forest at Tree Elbow. It 

involved walking to specific spots through the changing seasons and conditions of  the weather-

world, allowing one to stop under the tree, notice the evolution of  the fruits, spot a bird and so 

on.  
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Shit has an interesting naturalcultural tangled history with the coercive power enacted 

by the polis. Through the culture of  flush�³ with individual closets connected to the organised 

sewage system�³ shit connected our bodies and the state. This, in turn, was crucial to the 

formation of  our identities, to urbanisation and novel organisation of  the city, and even to the 

rise of  nation states and further development of  capitalism (Laporte, 2002; Pickering, 2010). 

By shitting into a bucket and cutting ourselves from the sewerage system, we are faced with the 

question of  what to do with this shit. This in turn puts us into novel relationships, obligations 

and response-abilities.  

Repetition will make it stronger: we are soiling(s), (un)makers of  soils through our eating 

habits and agricultural logics and logistics that we support (in)directly. With new materialist 

thinkers, I think about ethics grounded in acknowledging the agency and vibrancy of  matter, 

where the:  

Starting point of ethics is �«  the recognition of human participation in a shared, vital materiality. 

We are vital materiality and we are surrounded by it, though we do not always see it that way. The 

ethical task at hand here is to cultivate the ability to discern non-human vitality, to become 

perceptually open to it. (Bennett, 2010, p. 3) 

�å�L�æ�H�N refers to waste as the �´�L�Q�H�U�W�L�D of  rotten material which serves no �S�X�U�S�R�V�H�µ (2011, p. 35). 

We have to be careful and honest here. Broken, no longer needed, with no useful purpose for 

our projects, waste fills the shadow places. It  adds more layers to the Wasteocene. Having in 

mind how the inequalities of  the injustices inscribe into the bodies, the shadow places elsewhere 

are already here, at our doorsteps, with the flow of  pollutants and toxins, our homes and our 

bodies became shadow places, made and unmade by the very waste we produce (Armiero et al., 

2019). 

Shit is vibrant; it is vital materiality. With the advent of  the flush culture, our shit is 

flushed down. No shit to care for, no responsibility nor response-ability. With no shit to care 

for, we are cut from this vital materiality of  �´�G�H�W�H�F�W�L�Q�J (seeing, hearing, smelling, tasting, feeling) 

a fuller range of  non-human powers circulating around and within human bodies�µ (Bennett, 

2010, p. xi). Cutting off  from the sewage leaves shit at your doorstep: responsibility is shifted 

to the shitter to take care of  it properly. This involves response-ability, the ability to respond 

well to the tangled meshwork of  human and more-than-human labours; that of  composting it 

properly.  
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4.6 When buckets are full. On soil(ing): a sort of manifesto. 

At this stage of  immersing yourself in this doctoral project you have followed the �I�L�O�P�Z�R�U�O�G�·�V 

recipe and description, gaining knowledge and practical skills on how to manage the vibrancy 

of  shit: what buckets are used and how, the system of  corporeal technique, the movement of  

the full bucket to the compost bay and the layered composition of  shit, fibrous material, water 

to enact decomposition to enact another composition. What follows is a description of  the 

more-than-human labour and labourers, of  the ecological time/process of  what happens to the 

vibrancy of  shit inside a compost pile. I draw extensively on Meg and �3�D�W�U�L�F�N�·�V practical skills 

and insights shared during my fieldwork, backed by Jenkins�· The Humanure Handbook: Shit in a 

Nutshell (2019).  

All the buckets ended up in the humanure compost bay, where months of  combined 

human and more-than-human labours and labourers turned into another meshwork. Humanure 

can be composted by creating the right conditions for more-than-human labour to enact the 

process. Shit becomes an organic material that feeds the more-than-human labourers; that is, 

the microorganisms in the presence of  oxygen. These conditions are created by adding layers 

of  straw and water. Under the right composting conditions, potential human pathogens are 

destroyed, and over several months humanure is ready.  

The more-than-human labour spans four distinctive phases: mesophilic, thermophilic, 

cooling and curing. The compost bacteria, thanks to the combination of  carbon and oxygen, 

produce carbon dioxide and energy. Some energy is used by microorganisms for their growth 

and reproduction, and some leaves the compost as heat. During the first stage of  composting, 

with the rising temperatures heating the compost mass, mesophilic bacteria (Escherichia coli and 

others from the intestinal tract) proliferate, soon to be inhibited by the rising temperatures with 

thermophilic bacteria taking the transition in the compost pile. This second phase is initiated 

when the thermophilic organisms are highly active, producing a lot of  heat. This stage lasts a 

few days, weeks or even months, depending on the weather-world conditions and human labour. 

The heat tends to concentrate in the upper parts of  the compost bay where the fresh material 

is constantly being added, so human labour may involve adjusting the given conditions by 

stirring the pile more frequently, aerating it, and adding the element of  water. 

After the thermophilic phase, the third cooling phase begins. The microorganisms that 

retreated during the thermophilic phase move back to digest the coarser organic material that 

has not yet broken down. Fungi, other microorganisms, earthworms and sowbugs enact more-

than-human labour to break down the rougher parts. There is still more-than-human labour to 
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be done as it will take months to break down lignin, for example, arising from the woody 

materials where our shit dropped into the bucket among the sawdust. Lignin resists the 

breakdown by the temperature-loving organisms during the thermophilic phase, but is 

susceptible to fungi and their labour when the temperature drops in the cooling phase.  

The maturing phase involves curing the compost. We may add some water if  it is too 

dry, turn the heap and let it rest while the other two humanure bays are being filled up. 

Responsibility and response-ability: it is important to compost well because the microbial 

activity in the pile and more-than-human labour will remove the pathogens causing disease in 

humans, and because immature humanure can be toxic to vegetal species. After the curing phase 

(see Fig. 14), we were ready with our wheelbarrows to put it back into the garden swales while 

other compost bays were filling up and moving towards the curing phase.  

So, to take care of  our shit we need to respond well, we need to compost it. Meg and 

Patrick describe their journey of  detaching from the sewage system and developing their way 

to compost shit as a journey of  becoming-with shit; a journey from being fecophobes to 

fecophiles, a transition from fear of  shit to lovers of  shit. The vibrancy of  shit can either kill or 

grow crops; hence, this vital materiality demands responsibility and skilful practices. The ethical 

response to the question of  what to do with the full bucket is grounded in the liveliness and 

vitality of  the matter through response-abilities. The answers are in the form of  obligations and 

response-abilities; it needs to be composted well, and to compost is always to compost-with. 

To recapitulate, it takes more-than-human labour/labourers and ecological time to 

compost our shit. The humans enacts the right conditions, visions and recipes, but to compost 

is always to compost-with. Hence, the more-than-human labour and ecological time always and 

already sit alongside our visions of  time, our dwelling projects and our views of  how this world 

should look. Composting your shit well is about engaging with differing multispecies�· ecological 

timeframes, scales and relations. The colliding of  such human and nonhuman labours in a hot 

compost pile repositions us with(in) ecological connectivities and relationships, embodying 

ecological time and repositioning us towards caring time.  

Through the ongoing practice of  collecting the buckets, layering the compost, attending 

more-than-human labours and their timescales, and returning that matter to the soil, we are in 

turn embedded with(in) the �E�L�R�P�H�·�V worlding and the meshwork of  obligations, response-

abilities and circulation of  care. Such immersions reposition � h́uman ecological practice in its 

material, ethical and affective �G�L�P�H�Q�V�L�R�Q�V�µ (Puig, 2015, p. 15). There are no smooth worlds out 

there: we may have followed the recipe, but the compost can get � śtuck�µ, it can get too dry in 

the summer and too damp in winter. But the ongoing circulation of  obligations, response-
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abilities and care through the changing seasons of  the weather-world builds the sentient know-

how: 

Care work becomes better when it is done again, creating the specificity of a relation through 

intensified involvement and knowledge. It  requires attention and fine-tuning to the temporal 

rhythms of an � óther�µ and to the specific relations that are being woven together. (Puig, 2015, p. 

15) 

Diverse practitioners of  alternative forms of  agriculture, shit-composters included, make time 

to care for soil by engaging-with multiple more-than-human temporal scales, labours and 

labourers. By doing so, they muddle the dominant human-oriented timescale. Reimagining the 

soils as lively and labouring grounds us in speculative soil-caring ethico-politics and 

performances that consider what soils are doing for us and at what cost, and at the same time, 

what humans can do for lively soils (Puig, 2017).  

Fig. 14.: Last stage of the composted shit. Still from Tree Elbow (Krawczyk, 2022). 

In the current epoch of  the Plantationocene, what soils are thought to be affects what 

we may harness them towards. Here I want to repropose �6�W�H�Q�J�H�U�V�· (2015) invitation to be careful 

of  the coming of  the barbarism. It  is not only alternative practitioners engaging with soil-care 

temporalities and performances who understand soils as lively; so too does the productionist-

oriented technoscientific revolution.  

Soils are not infinite resources. With soil depletion affected by global environmental 

change, we are being warned that the E�D�U�W�K�·�V soils might be lost towards the end of  this century 

(Keesstra et al., 2016; Rhodes 2014). Currently, we are experiencing an increased understanding 



111 

of  soils as lively, a shift from chemical-driven agriculture aimed at harnessing the soils�· microbial 

underworld. This appears to be another agricultural revolution, but we must be vigilant against 

such barbarism; that is, technoscientific geoengineering fixes coupled with agrarian capitalism.  

Who comprises soil barbarism? The current food system is charged with highly 

productionist temporal demands and vision-oriented towards an interventionist approach to 

�V�R�L�O�V�· life to pair the �V�R�L�O�·�V fertility with the food �V�\�V�W�H�P�·�V demand. In this technoscientific 

worldview and thought, �W�K�H���V�R�L�O�V�·��ecological time is not taken into consideration. Soil scientists 

imagine a new agricultural revolution where the chemical input can be reduced, or even 

replaced, by putting the �V�R�L�O�·�V biota services at work. Envisioning soils as lively and labouring 

holds the promise of  detachment from chemical agriculture and related issues, even the creation 

of  a better and just food system. However, we have to be cautious because: 

Unlike stories of endangered species, the soil story told is not one of potential loss. Instead, soil 

researchers highlight potential gains, even redemption; by working with (and upon) microbes, they 

argue that soil health and productivity will be restored. (Granjou & Phillips, 2019, p. 394) 

The emerging project of  soil barbarism through new scientific understandings of  lively 

microbial underworlds is a project of  agrarian capitalism, its productionist logic and desire to 

harness the lively underground (Krzywoszynska, 2020). These soil researchers are keen on 

exploiting and harnessing the underground microbial liveliness, the more-than-human labour 

and labourers, envisioning a planetary harnessing of  soils in line with the existing dynamics of  

domination/exploitation of  the history of  agrarian capitalism. They envision a planetary 

colonising logic of  harnessing these underworlds, turning soils into agricultural labourers who 

will enhance productivity. Moreover, soils can be harnessed and put to work for carbon 

sequestration, to capture and store atmospheric carbon dioxide, as a means of  mitigating global 

climate change. We have to be cautious of  these barbarisms because they are willing to adopt 

such geo-fixes to pursue the logic and logistics of  the Plantationocene without dismantling the 

processes that brought us to the point of  ravaging climate change and sixth mass extinction 

events, thus steering �´�W�K�H attention away from identifying human �U�H�V�S�R�Q�V�L�E�L�O�L�W�L�H�V�µ (Granjou & 

Salazar, 2019, p. 53).  

Of  course, various forms of  land management�³ the agrilogic and agrilogistics of  

different forms of  harnessing the soils�³ have accompanied humanity since the first agricultural 

practices; mismanagements that resulted in the exploitation and depletion of  soils well before 

the advent of  agrarian capitalism and industrialisation. Stated simply, putting soils to work to 

obtain yield accompanies every agricultural practice and effort.  
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However, what is meant by references to productionism coupled with agrarian 

capitalism is the intensification of  industrialisation/commercialisation through a series of  

reforms from 17th-century Europe through to the 20th century. These were backed by a forced 

expansion of  this violent model through the (in)famous Green Revolution, which vehemently 

replaced localised agri-knowledges primarily for self-consumption with monocultures driven by 

technoscientific improvements, machinery, synthetic inputs and genetically modified crops, all 

in the name of  the Plantationocene (Shiva, 2016).  

Putting soils to work is always yield-oriented, but such emerging productionist 

intensification � ís not only a quantitative orientation�³ yield increase�³ but also a way of  �O�L�I�H�µ 

(Puig, 2015, p. 699). Productionist logic steers multiple relationships among human 

producers/consumers and with nonhumans, together with oppression by the hegemonic logic 

and logistics of  the Plantationocene. This is a technoscientific approach to soils, one hinging 

on �´�D clash of  temporalities: between acknowledging soil as a slowly renewable entity and the 

accelerated technological solutions required by intensified �S�U�R�G�X�F�W�L�R�Q�µ (Puig, 2015, p. 699). 

To situate us again at Tree Elbow, I was fascinated by the chocolate colour, rich earthy 

smell and crumbling consistency of  shit turned into compost that, with full wheelbarrows, we 

spread through the garden. But it took more-than-human labour and ecological time to achieve 

that. From the food co-op to my body, from my body to the bucket, from there to the compost 

bay where our recipe and with-work accompanied months of  more-than-human labours: we 

were engaging with more-than-human soil time, we were soiling. A place of  honesty demands 

unveiling the relationships that sustain us. Within the current logic and logistics of  the food 

system, the connectivities are obfuscated. We do not see them; we do not want to see them. Yet 

they contribute to shadow places elsewhere. We have to unveil these relationships, be honest about 

them, and the starting point can be our tables, gardens and toilets (see Fig. 13). 

Place (un)making performances were extended from Tree Elbow to the adjacent 

commons of  the Wombat Forest and the community-led urban garden, considering that we 

were commoning on stolen land in a complex ecology where binaries of  good versus bad 

species in the forest were not helpful at all. What follows is the description of  my engagement 

with such performances and making sense of  staying with such bioregional trouble. 

4.7 Multispecies commoning performance. 

Wombat Forest is a complex ecology of  natives and non-natives, where the dichotomy of  good 

versus bad does not apply and where non-native species such as gorse (Ulex), broom (Genisteae) 
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and blackberries (Rubus) thrive in part at the expense of  the natives, acting as fuel load in a fire-

prone forest of  gum trees (Eucalyptus). Meg and Patrick grouped with human others in a 

community-led guerrilla bioremeditation of  their forest commons. In their attempt to stay well 

with the bioregional trouble and common well on the public land, the Commoners decided to 

introduce goats onto the public land. � Ǵoathand co-op�µ is a multispecies commoning 

performance between the animal and the human (see Fig. 15). A multispecies common is a place 

where a human and more-than-human meshwork of  social, biological and historical processes 

entwines with wider ecological processes resulting in a place �´�Z�K�H�U�H species come together in 

ways that defy singular explanations and challenge disciplinary �E�R�X�Q�G�D�U�L�H�V�µ (Baynes-Rock, 2013, 

p. 223).  

Fig. 15. Human and more-than-human Commoners labouring. Still from Commoning (Krawczyk, 2022). 

Why commoning? Commoning is a way of  thinking-acting and weaving relations with 

and through the weather-world (see Fig. 15). Commoning practices today are �´�O�L�Y�H relics of  the 

ideal commons they are never complete and perfect and may even have components that 

contradict the ideal �W�\�S�H�µ (Eizenberg, 2012, p. 765), being cultivated in the cracks of  the current 

hegemonic system. Always in the making, never complete, and with inherent frictions, these 

commoning performances are bioregional responses of  the actual existing alternatives to the 

�&�D�S�L�W�D�O�R�F�H�Q�H�·�V logic and encroachment on nonhuman and human life. 

The logic of  the enclosures forcefully eliminates the commoning performances of  local 

inhabitants with(in) their weather-world, and the bioregional performances evolved in close 
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contact with bioregional forms of  living-with the commons; that is the very land, the all-

encompassing multispecies and elemental earthlyscapes. Struggles for common land, for 

commons, �´�K�D�V chafed against a Western utopian understanding of  coming together as a social 

congregation, or gathering, free of  �I�U�L�F�W�L�R�Q�µ (Baldauf et al., 2018, p. 30). 

Of  course, staying with the bioregional trouble does not offer simplistic, once-and-for-

all solutions for a smooth world, a world without frictions. Care is ambivalent and slippery.  This 

is true for the flourishing politics of  the Commoners and those enacted by the settler-colonial 

state.  

The term �´�F�R�P�Poning�µ encapsulates diverse struggles for the commons, diverse forms 

of relating with the common land and earthly resources through bioregional worlding projects 

of becoming-with. Linebaugh (2008) writes that to speak of the commons simply as natural 

resources is misleading and even dangerous, which is why he prefers to keep the word as a verb. 

Commoning is performance, the becomings, the not-yet-made but that which is in the process 

of making-with. Commoning is relational. Commoning is becoming-with. But staying with the 

trouble through commoning performances does not offer a smooth world, as commoning also 

hinges on views of how the world should look, where flourishing is about mortal relatedness. 

What alternative performances and struggles are being enacted that challenge the 

current coupled Anthropocene and Capitalocene enclosures and encroachment on human and 

nonhuman life when it comes to living with the common land? How to stay with the bioregional 

trouble of Wombat Forest where the binary thinking of alien/native, invasive/ours, good/bad 

does not hold? To trouble even more, how to common well on stolen Aboriginal land? The 

inherent friction of this bioregional project and narrative of commoning is that it continues �´�W�R 

place land as property and therefore never leaves the very ground of �G�L�V�S�R�V�V�H�V�V�L�R�Q�µ (Baldauf et 

al., 2018, p. 30). The difficult question to be asked is �´�Z�K�D�W do the claims for the commons and 

the practices of commoning mean on land that is stolen; moreover, what do these claims 

obscure in the context of settler colonial nation �V�W�D�W�H�V�"�µ (Baldauf et al., 2018, p. 30).  

To make sense of  such complex, tangled and lively bioregional trouble and attempt to 

common well in the Wombat Forest, I will start with how the Goathand co-op is reimagining 

the binary of  good-bad and pest-native species through their multispecies commoning effort. 

Humbly recognising that we are commoning on stolen land through such decolonising 

recognition and process, I see such bioregional trouble through the Aboriginal notion of  

Country and understanding of  the lively meshwork of  the land as pedagogy. Country as a lively 
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entity is a flourishing world; it is lifedeath world. Not only we were putting goats to work, at 

times we had to kill them, and I had to make sense of  these deaths. 

4.8 Reimaging the promises of what we deem to be pests and weeds. 

In coming together of  the species in the ecology of  Wombat Forest, the established boundaries 

between good-bad and native-pest species were being muddled (Frawley & McCalman, 2014). 

In wayfaring and reading the worldly text of  this bioregion, I was learning not to view the land 

in a binary way. Paying attention to these narratives and performances of  who defines whom as 

alien, invasive and pest may help us question the dominant worldview of  ordering, managing 

and inhabiting this wider bioregion. Let us start first with the goats.  

Goats were first introduced in Australia through European settler-colonialism in 1788 

(Southwell & Pickles, 1993). Now, what are commonly defined as feral goats�³ descendants of  

escaped, abandoned or released domestic livestock�³ can be found across 28% of  Australia. 

Unmanaged goats have a major impact on native ecosystems through over-grazing and 

competition with native animal species and domestic livestock (Australian Government, 2011). 

As such, the Goathand co-op, a commoning performance between goats and humans in the 

Wombat Forest, is reimaging the promises of  what we deem to be pests and weeds, redirecting 

the impact of  goats towards multispecies commoning practices in the Wombat Forest 

(Krawczyk, 2021).  

In the Goathand co-op, the goats run the show (see Fig. 16): (un)making this place and 

ecology, thriving on the introduced vegetal species, moving through the commons, building the 

soil while lessening the thick vegetation of  non-natives where the seedbank of  natives has been 

waiting for the right conditions to flourish. In the Wombat Forest, the major source of  food 

for the goats are introduced blackberries, defined among other lively troublers as wildly in their 

growth and impossible to stop. I would like to cite, in full, a description of  how such trouble is 

seen by local authorities. What follows is a description from the institutional site of  the State 

Library of  Victoria in Australia: 

From the grass on our lawns to the food on our plates, most of the plants around us are introduced 

species. Many don't cause any problems, but there are some with particularly nasty characteristics which 

have grown out of control and become weeds. In Victoria, weeds were introduced both accidentally and 

deliberately. In some cases, unwanted seeds contaminated imported crops and spread wildly on 

arrival. Other plants were introduced for a particular purpose for example, to re-create a foreign 

garden style�²but became pests when they invaded the surrounding landscape uncontrollably �«  

Interestingly, Victoria's most hated weed, the blackberry, was introduced on purpose. In 1858, von 

Mueller began cultivating blackberries at the Melbourne Botanic Gardens, and scattered their seeds 



116 

in the bush, not knowing how wildly they would grow. The blackberry's thick, prickly growth has 

since been almost impossible to stop, and provides a haven for introduced animals, such as rabbits. 

Gorse is another pest plant in Victoria: originally introduced to form prickly hedge fences, it quickly 

grew out of control �«  Victoria has a long list of introduced plants that are now considered weeds, and 

new ones are still being added. Some species became invasive pests in the 19th century and are still a 

problem today. (2020, emphasis added) 

Problem. Weeds. Wildly. Out of  control. Impossible to stop. Most hated weed. Invasive pests. 

Nasty characteristics. The above description, with its clear binary opposition of  native versus 

invasive and alien species, has the taint of  bioxenophobia, with underpinned anti-alien 

sentiments (Warren, 2007). What the institutional approach misses here is the tangled ecology, 

because when humans label some species as � ínvasive�µ, there is not simply � b́iodiversity�µ in 

question, nor selectively one species to be condemned (Despard & Gallagher, 2018). 

 

Fig. 16: Goat trying to reach leaves on the tree. Still from Commoning (Krawczyk, 2022). 

 

The top-down response to this bioregional trouble is one of  total dominance that hinges 

on a (bio)political dualistic view of  species as bad/good, native/alien, welcome/pest. What 

follows such a worldview in the Wombat Forest is the local �D�X�W�K�R�U�L�W�\�·�V approach of  total control 

and complete eradication through what Patrick describes as � ẃhite-fella burning�µ. The land is 

viewed not as alive but through the image of  eradicating something and someone, hinging on 

false imagery of  �D�Q���´original�µ landscape that there was balance, even a harmonious ecology, 

before the invasion of  these species. Pests in agricultural landscapes are those species that 

threaten productivity. Weeds in the garden are always the unwanted ones. The worldview 
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enacted by the state agencies is of  continuous reproduction of  the grand colonial narrative of  

mastery over the terra nullius and its inhabitants, human and not. Here, the idea of  reparation 

ecology�³ that is, getting rid of  the unwanted species�³ is another colonising act.  

Colonial (bio)politics enacted policies that treated Aboriginal inhabitants as beyond 

human life, comparing them with animal life to reject their rightful claims to their land (Palmer, 

2003). The effort of  settler-colonialism in Australia extends its dominion on Aboriginal life and 

home-lands, purposefully misreads the notion of  Country, implements the fiction of  terra 

nullius, and promulgates the colonial imagery and interpretation of  the land as something over 

which settlers have rights and dominion. Country was misread purposefully as something �´�W�R 

be accessed, not learned from or a part �R�I �µ (Watts, 2013, p. 26). 

With such � ẃhite-fella burning�µ, the bioregion of  the Wombat Forest continues to be 

inflicted with wounds. The bioregional lively text is misread and continues to perpetuate the 

Australian landscape as a �´�F�U�L�P�H scene �«  stained with social and ecological violence and 

�W�U�D�X�P�D�µ (Wright, 2018, p. 75). The (bio)politics of  such racialised violence continues in violence 

to the land, where some nonhuman life has no claim and right to be on that land.  

4.9 An attempt to common well. On Country, land as teacher and killings. 

How to stay with such bioregional trouble? How to live with the forest that simultaneously 

provides us with food/fuel and poses a high risk of  fire while dismantling the good/bad, 

alien/native binaries? The answer to the �E�L�R�P�H�·�V worlding, to this bioregional signs and wounds 

of  the weather-�Z�R�U�O�G�·�V text, was an enactment of  commoning multispecies performances 

through the Goathand co-op. Above all, the pressing question introduced before: how to 

common well on stolen land?  

An attempt to common well on stolen land would need to be grounded first in a humble 

recognition and acknowledgment that the land was stolen, and second by adopting, as far as 

possible given our own frameworks, an Aboriginal perspective of  Country. As written 

previously, the ongoing settler-colonialism in Australia purposefully misreads the notion of  

Country. The ongoing fiction of  terra nullius, the false imagery of  the bare land to be colonised 

and settled, is far from acknowledging that land as Country entailing responsibilities and 

relationalities (Rose, 1996; Watts, 2013). As Sundberg (2014) writes, non-Indigenous scholars 

are obliged to converse along Indigenous worldviews.  

What if  the commoning performances, that very bioregion with its �E�L�R�P�H�·�V worlding, 

and the response-abilities arising through the close reading of  the bioregional worldly text, 
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would be viewed with and through the Aboriginal notion of  Country? My attempt is not to 

simply appropriate terminology, but rather to converse along, to read along the signs and 

wounds of  this bioregion as a way of  enacting response-abilities with and through Country. 

First, I will explore the similarities between the commoning performances and the 

notion of  Country. Then, I will view Country as something to be learned from, whereby the 

relational approach to the lively land means the teachings come from the land (see Fig. 17). 

Conclusively, to live-with Country is about living in lifedeath worlds; it is to make life happen 

as well as death. We killed, butchered and ate some goats. The last parts of  this reflection are 

about making sense of  such deaths.  

There are some marked similarities between the commoning performances and the 

Aboriginal notion of  Country. Both are relational and enact relationalities. Both are about 

responsibility and response-abilities. Both are about the human and the more-than-human. Both 

concern situated caring activities with(in) the land. Both concern staying with the trouble. 

However, Indigenous scholar Watts (2013) warns us: 

When an Indigenous cosmology is translated through a Euro-Western process, it necessitates a 

distinction between place and thought. The result of this distinction is a colonized interpretation of 

both place and thought, where land is simply dirt and thought is only possessed by humans. (p. 32) 

To tackle this issue, Tuck and McKenzie (2015) advocate practising relational validity towards 

the land, a relationality that �´�S�U�L�R�U�L�W�L�]�H�V the reality that human life is connected to and dependent 

on other species and the �O�D�Q�G�µ (p. 636). Through such relationality, broom, gorse and 

blackberries are land. To trouble this a little, fire is land also. Through such relationality, we can 

start disrupting the imposed binary of  good/bad, native/alien, welcome/pest in Wombat 

Forest. Although, not fully dismantling them, as staying with the trouble is about mortal 

relatedness and does not offer smooth worlds.  

It  was us, the humans, who put goats on blackberries to our vision of  the world as we 

thought dry canes posed a fire risk. There will remain a vision of  how we imagine land should 

look, personal preferences towards some specific species less or more wanted, hinging on their 

� úsefulness�µ to our worldmaking projects, or simply because we enjoy eating blackberries in 

our wayfaring through the commons. In turn, this situates us with(in) novel bioregional 

obligations and response-abilities, attempting to respond and common well. We have to be care-

full in our responses, dismantling the imposed binaries without falling into novel ones, humbly 

accepting that we cannot escape modifying the land(scape) nor fully escape our means of  

ordering this world. There is still the risk of  crown fire in a eucalyptus forest (Eucalyptus), fuelled 

by extensive patches of  newcomer species. Intentional killing happened in the Wombat Forest 
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biome. We were becoming-with goatness in their becoming-with land, and yet to respond well 

we had to kill that kin.  

Are we commoning well in the Wombat Forest? One day, while wayfaring through part 

of  the forest on our way to check on the goats, Patrick indicated to me a patch of  forest where 

goats had grazed extensively the previous year (see Fig. 17). The emerging ecology is a meshwork 

of  attenuated presence of  the blackberries, with bushes much smaller than on the patches where 

goats had not grazed yet. Gorse and broom can still be found, but among these newcomer 

species, the native flora is also emerging. We can still wayfare through this part of  the forest and 

eat blackberries, but they are not thick enough to fuel a crown fire once the bushes dry. In that 

walk, in reading the bioregional text of  the weather-world, with knees on the ground and hands 

slowly moving through the vegetal tapestry, Patrick spoke about receiving feedback from that 

very land. We can learn to read the signs and the wounds of  the bioregional worldly text and, 

as such, view land as a teacher. This represents a further decolonising step.  

�)�L�J���������������5�H�D�G�L�Q�J���W�K�H���O�D�Q�G���D�P�R�Q�J���E�O�D�F�N�E�H�U�U�L�H�V�·���U�H�J�U�R�Z�W�K�����6�W�L�O�O���I�U�R�P��Commoning (Krawczyk, 2022). 

With the relational approach to the land, the pedagogy �´�F�R�P�H�V through the �O�D�Q�G�µ 

(Simpson, 2014, p. 9). Gorse, broom, eucalyptus, blackberries are land: the fluid multispecies 

and elemental meshwork. Learning to live-with the land as teacher grounds us in the �E�L�R�P�H�·�V 

worlding and enacts response-abilities. But staying with the lively trouble is about sticking-with 

flourishing worlds, their journeys, events and processes: blackberries will regrow next season, 

although thinner. Goats tend to escape, and we often found them nibbling in a �Q�H�L�J�K�E�R�X�U�·�V 
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orchard. We had to attend to them almost daily, which makes me think that they were 

domesticating us to some extent.  

As Kwaymullina (2020) writes in her manifesto about settler-colonial � ṕresent�µ:  

Decolonization  

is processes  

It  is journeys  

not destinations (p. 16). 

In wayfaring through the worldly text of  the weather-world, we become-with the fluid 

multispecies and elemental meshwork of  the land. Land teaches us. Rather than a formal and 

authorised kind of  knowledge, it is a sentient ecology of  the bioregional worldly text, based on 

�´�I�H�H�O�L�Q�J�� consisting in the skills, sensitivities, and orientations that have developed through long 

experience of  conducting �R�Q�H�·�V life in a particular �H�Q�Y�L�U�R�Q�P�H�Q�W�µ (Ingold, 2000, p. 25). Such 

journeys enacted through bioregional wayfaring can help to at least shake the foundations of  

settler-�F�R�O�R�Q�L�D�O�L�V�P�·�V systems of  thought and inherent logic. 

This relational approach of  being-living with the land is well encapsulated by the 

Aboriginal idea of  Country. Strikingly, the idea of  Country resembles what I have described in 

this project as an enactment of  a bioregional way of  dwelling, of  being-living with the 

particularities of  the biomes, through becomings and response-abilities in and through the 

weather-world. As Rose (2011) writes: �´�&�R�X�Q�W�U�\ is a spatial unit �² large enough to support a 

group of  people, small enough to be intimately known in every detail, and home to the living 

things whose lives come and go in that �S�O�D�F�H�µ (p. 17). Country means a homeland: one that is 

both home and land. Country as a fluid multispecies and elemental meshwork means 

connections of  all its more-than-human worlds and worldings, the becomings-with, because 

Country:  

Is not just the homeland for humans, but the homeland for all the living things that are there, and 

care is circulated through country in cross-species relationships of responsibility and accountability. 

The care of each part of a given country contributes to other parts and thus to sustaining 

connectivity. Using ecological terms, we would say that country is a self-organizing system within 

which living beings truly stand or fall together. (Rose, 2001, p. 87) 

To live well in and through Country �´�U�H�T�X�L�U�H�V people to act responsibly within the relationships 

in which their own lives are �H�Q�P�H�V�K�H�G�µ (Rose, 2001, p. 87). Land teaches us. Land sustains us. 

Land enacts response-abilities to live well with Country. In the bioregion of  Wombat Forest, 

enacting such relational being-living with the land through the idea of  Country means being-

living through response-abilities to that land. With such relational connectivity, we are 

embedded and embodied through the sentient ecology of  the �E�L�R�P�H�·�V worlding. Response-
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abilities are shaped into bioregional performances, where our views of  how this bioregion 

should be are tangled with the processes, agencies and interests of  those more-than-human 

others that inhabit the land.  

Living-with Country is about �´�F�R�P�P�L�W�P�H�Q�W�V to �&�R�X�Q�W�U�\�·�V varied life in all its life-and-

death �G�L�Y�H�U�V�L�W�\�µ (Rose, 2001, p. 18). Thriving on human-defined patches of  the forest, the goats 

also reproduce. Part of  the commoning practices and attempt to stay well with the trouble 

involves maintaining a limited number of  goats in the herd, which hinges on our view of  how 

this land should be. The valuation is based on close readings from the land and the �E�L�R�P�H�·�V 

worlding: there has to be enough food for the desired number of  goats. During my commoning 

residency, three goats were sacrificed, butchered and divided among the Commoners. These 

were special moments, almost ritual-like sacrifices where the death of  an animal provided a food 

resource for the human Commoners. In this bioregion, the attempt to common well with the 

trouble is to live-with life and live-with death.  

The killings were emotionally charged events. I was forbidden to film them, although, 

honestly, I did not even think to film them. Two goats were butchered in Wombat Forest, blood 

feeding the soil. One was butchered at Tree Elbow. It  felt as if  the world around me was slowing 

down in the moments before the killing; we were all somehow quieter, speaking less, making 

sense of  these deaths yet-to-come, each of  us affected on our own terms. Living in such a 

relational way with the land means being held accountable for these deaths.  

My guide in thinking about the ecological dimension of  death in such a relational 

approach with the land continues to be Rose. In bringing into conversation Western science and 

Aboriginal ontology of  connectivity, Rose (2001) writes that Western systems of  thought 

universalise, whereas � �́$�E�R�U�L�J�L�Q�D�O philosophy situates life, death, gift, and responsibility in 

Country. Both perspectives �P�D�W�W�H�U�µ (p. 18). Provoking an intentional death is troubling; it raises 

many ethical concerns about human-animal relations. Drawing on �0�D�U�J�X�O�L�V�· and �6�D�J�D�Q�·�V (1995) 

work, Rose (2001) defines life as: 

Becoming, a process set in time. Life expands complexity through time in the context of a universal 

kinship, such that all living beings are ultimately related to each other through their shared substance, 

their conjoined histories, and their embeddedness in the eons of �O�L�I�H�·�V time on Earth. (p. 89) 

Being of  the land means our destinies are co-joined with multiple more-than-human others. 

Through this ecological and relational dimension, �´�W�K�H�U�H is entanglement and interaction, a deep 

and abiding �P�X�W�X�D�O�L�W�\�µ (Rose, 2001, p. 50). Rose (2001) offers us a kinship mode to think about 

those matters, a deeply ecological and relational mode that �´�V�L�W�X�D�W�H�V us here on Earth, and 

asserts that we are not alone in time or place: we are at home where our kind of  life (earth life) 
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came into being; and we are members of  entangled generations of  Earth �O�L�I�H�µ (p. 50). Through 

a kinship and relational dimension towards the land, lifedeath binds us with(in) the bioregional 

ecological community. To wayfare through the worldly text is to �´�W�R live in the world, to live in 

�F�R�Q�Q�H�F�W�L�Y�L�W�\�µ (Rose, 2001, p. 142). 

Living in lifedeath worlds is about nurturing life, as it is, in some instances, about causing 

death and enacting killing of  other species. We sacrificed the goat twice to become food for us. 

First time, in the commons, bleeding out directly to the land. Second time at Tree Elbow, where 

it was butchered and the body hung to cure in the cool cellar for a couple of  days. Later, it was 

divided between the Commoners: taking one life out of  this land so more life could happen. 

This sort of  caring for land may be charged with violence, underpinned by the human 

managerial approach to the land, but in this bioregion, flourishing caring for the land does not 

exclude intentional killing and death.  

Attending to a goat that is being killed, assisting in the butchering, and ultimately eating 

this very animal that I got to know personally raises multiple questions about ethics, human-

animal relations, animal welfare, and who dies well and who lives well in this epoch of  the sixth 

mass extinction. For Haraway (2013, 2016), when we meet-with another species�³ grounded in 

curiosity, becomings, responsibility and abilities to respond well�³ such meeting-with does not 

exclude the act of  killing and death. Haraway argues for the responsibility and ability to respond 

well to acts of  killing and death in multispecies relations. Multispecies flourishing always and 

already concerns many actors entangled together. Care is ambivalent, its outcomes are uncertain, 

and ethical doings are grounded in abilities to respond well rather than in preformulated 

principles.  

How to respond to such intentional killings and deaths? In this time of  great losses, �´�Z�H 

are called to respond to that which we cannot fully understand, and we are called to understand 

why and how we are �F�D�O�O�H�G�µ (Rose, 2013, p. 1). Wayfaring through the bioregional weather-

world, we are drawn into the minute changes that continuously unfold. Within the dense web 

of  relationalities of  the sentient ecology, this very relationality hinges not on the dualism of  

life-death but the very relational view that ���R�Q�H�·�V�� life is dependent on ���R�Q�H�·�V�� death. In this time 

of  great losses, tangled with the �3�O�D�Q�W�D�W�L�R�Q�R�F�H�Q�H�·�V burning of  a tremendous amount of  fossil 

fuel, manufacturing � f́ood�µ is sustained at the expense of  imperceptible, though numerous, 

other lives. Being responsible for our own food and fuel, and in turn response-able towards that 

very land, takes us away from abstract ethics and situates us bioregionally and materially with(in) 

that land, with(in) food and energy resources. In this particular bioregion, in the attempt to 

common well with the trouble, I understood death as always integral to life. I kept visiting the 
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goat herd whenever I could, sometimes daily, making sure they were all well, moving the herd 

when necessary through the hard work of  chopping high blackberry walls and lowering them 

to the ground so the goats could munch on them, all under the harsh Victorian sun. After all, 

their death made more life possible for me.  

4.10 Guerrilla performances in a recombinant ecology. 

The guerrilla commoning performances extend well beyond those of  bioremediation enacted 

in Wombat Forest. The community urban garden (see Fig. 18) was another commons and 

multispecies meeting spot where I could perform-with by participating in the citizen-led 

working bees. The commoning performances enacted in the urban garden mingled human and 

more-than-human, performed in the dense mesh of  this recombinant ecology (Hinchlife and 

Whatmore, 2006).  

I refer to such commoning acts as guerrilla performances because these are citizen-led 

DIY projects. Guerrilla, because it is a grassroots re-production of  space, a counter-hegemonic 

act where the urban garden serves as a site for envisioning and enacting urban food commons. 

But as McClintock (2014) warns, community gardening can be both radical and neoliberal when 

the volunteers become nonvoluntarily neoliberal subjects alleviating the state from its duties of  

provision and services, thus becoming complicit in �Q�H�R�O�L�E�H�U�D�O�L�V�P�·�V pursuit of  hegemony.   

The commoning effort behind this community garden, with its critical and 

transformational potential, lies exactly in its conception as a citizenry-led DIY grassroots 

project working as food commons and pointing to the injustices of  the Plantationocene�·�V logic. 

Here, commoning differs from the construction of  the neoliberal citizen, �´�D�Q atomized citizen 

subject independent of  any broader social responsibility or �H�P�E�H�G�G�H�G�Q�H�V�V�µ (Crossan et al., 

2016, p. 937). The food commoning effort is clearly radical: the garden was not set up by the 

local council, whose own political agenda serves as a control mechanism in the production of  

desired citizen subjects (Pudup, 2008), operating in a neoliberal space through ecological 

gentrification (Eizenberg, 2012; Quastel, 2009).  

It  is a counter-hegemonic act addressing social and environmental injustices because the 

food is cultivated-distributed as commons through a collaborative effort, rather than capitalising 

on the food produced. This is not to say its space is free from frictions, its inherent politics of  

flourishing and differing views on how this garden should look and be managed. Staying with 

the trouble does not offer smooth worlds. 
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So, the community garden in the town of  Daylesford is a DIY citizenry garden, a story 

woven not from the social contract between the state and its subjects but the collective know-

how of  Commoners making that space. The multispecies commons of  the gardens serve as a 

stage to cultivate, to perform-with more-than-human realms and agencies while re-cultivating 

counter-hegemonic and autonomous community politics and space, long since fragmented by 

the hegemonic imposition of  the Capitalocene (Ghose & Pettigrove, 2014).  

Fig. 18.: Commoners labouring in the urban garden. Still from Commoning (Krawczyk, 2022). 

But what is a garden and who inhabits a garden? To start, I draw on a simple definition 

that powerfully describes the very materiality and performances, human and nonhuman, that 

happen in a garden. A garden is a site where �´�Z�K�H�U�H people stage their relationships with plants�µ 

(Myers, 2018, p. 116). It  is also where we stage our relationship with multiple more-than-human 

processes and agencies. A stage where nature has been cultivated and cultured, and where 

culture is being natured and nurtured, a naturalcultural stage where humans are not the only 

beings that inhabit/claim this space.  

This definition goes beyond the idea of  production of  space as conceived by Lefebvre 

(1991), where space is a social product based on social relations. �/�H�I�H�E�Y�U�H�·�V (1991) view of  space 

completely avoids the more-than-human processes and agencies that produce that space and its 

recombinant ecology. These include the pollinators attracted into that space by flowering 

corridors of  vegetal species that I observed during the working bees, rats because someone 

messed up our vision of  how the compost should look, and the rainy conditions of  the weather-
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world that freed the Commoners from watering that space. The rightful claims of  more-than-

human realms may help us envision such recombinant ecology as a zoopolis (Wolch, 1996), 

offering glimpses for a less anthropocentric vision of  space by/for just us (Franklin, 2017; 

Shingne, 2021). 

In the garden, human culture was being natured and nurtured, and the more-than-

human nature was being cultured by the staging of  naturalcultural performances where both 

parties were engaged in making-with but also where both were at risk. Even if  the nature-culture 

binary was being (de)composted and cultivated into naturecultures, humans still acted on the 

garden with agency: on the actual design, on what food should be grown, on what should be 

taken out and when. 

During my first working bee, the broad beans (Vicia faba), planted in recognition of  

their sympoetic potential to fix nitrogen through the soil, were uprooted to serve as a food 

source. The crop was distributed by the Commoners working that day, stems were chopped to 

serve as a mulch to protect the ground and feed the soil communities among newly created 

patches where new seedlings were planted.  

Gently, we were enacting our own logic regarding how we wanted this space, pulling 

some vegetal species labelled as � ẃeeds�µ, either using them as mulch or directly tossing them 

into the compost bays. Of  course, bees were welcome as everybody knew how relevant they are 

for what we tend to define as � écosystemic services�µ of  pollination. It was a busy morning, and 

rats did not appear from behind the compost bays. A garden is a stage where flourishment and 

decay, life and death, happen at the ground level. 

The garden is grounded in the very idea of  food commons. It  was and continues to be 

a DIY commoning project, without fences, where food is grown and spread among the 

Commoners or simply picked by spontaneous visitors. At ground level, it is an aesthetic, 

political, economic and pedagogical stage where values, norms and ideas are being 

(de)composted.  

What I felt most during my residency was that this particular garden functioned as a 

stage for commoning; (un)making of  recombinant ecology with its more-than-human co-

fabrication to grow food�³ how to collect seeds for the next season, how to harvest, how to 

compost�³ all in an informal grassroots manner. It revisioned food as commons, and by doing 

so, disrupted the very logic of  Plantationocene. Within �3�O�D�Q�W�D�W�L�R�Q�R�F�H�Q�H�·�V logic of  food-as-

commodity, food is made for profit, no longer valued for its beneficial dimensions to the human 

community pushing ecological boundaries through its massive global production-distribution 

regime. 
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The idea of  food-as-commodity is being challenged and reconceptualised by many 

bioregional forms of  resistance within the food justice movement (Williams & Holt-Giménez, 

2017). These localised resistances to the corporate food-as-commodity regime are advancing 

food sovereignty (Wittman, 2011), where the Commoners produce-distribute-consume food 

and simultaneously control the inherent mechanisms.  

Returning to food-as-commons and food sovereignty is about overcoming centuries of  

injustices rooted in the peasant struggles and dispossession of  the first enclosure of  the 

commons in 16th-century England (Holt-Giménez, 2017; Holt-Giménez & van Lammeren, 

2018). Crafting imaginaries of/for  soiling(s) may help in this struggle as it demands unveiling 

the connectivities and shadow places spanning out from tables to the lively soils. 

But there are no smooth worlds out there. The recombinant ecology of  this garden 

hinges on the very agrilogic it critiques. That is, the logic of  a planned approach to the 

environment that has accompanied us since the beginning of  human endeavours with 

agriculture thousands of  years ago (Morton, 2016), covering most of  the usable land for 

agriculture under the name of  Plantationocene. We cannot fully escape this agrilogic and 

agrilogistics, the inherent unevenness in the relations with more-than-human soils. 

Nevertheless, we ought to question the current food system that sows food and sows injustices. 

This demands crafting the ethico-politically imaginary of/for  soiling(s).  

4.11 Transformative encounters. 

The urban garden was an unfenced common, which in practical terms meant that human and 

nonhuman alike could easily get inside. The already and always more-than-human world 

contributes to the (un)making of  such a place as well, an idea that muddles the Lefebvrian 

(1991) view that understands space in merely human terms. A place such as the urban garden 

is claimed by the pollinators, by the rain, made and unmade with and through the vegetal beings. 

One day, when I visited the garden outside the busy hours of  the working bee, I was faced with 

an uncomfortable encounter with a rat. Our worlds kept colliding during my subsequent lonely 

visits.  

These were short encounters, as both species were equally surprised, and I was unable 

to identify this nonhuman as either the black rat (Rattus rattus), which is usually brown or grey, 

or the brown rat (Rattus norvegicus). Both species were introduced to Australia, arriving in Sydney 

with the first fleet in 1788 (Banks & Hughes, 2021). Knowing exactly what species I encountered 

does not worry me because rather than species, I was encountering an individual. What muddles 
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my ethnographic writing is the very encounter with the unloved rats, the emblematic non-

companionate species, the easily disposable nonhuman life (Rose & van Dooren, 2011). 

In gently enacting our own flourishing politics and views of  how this urban garden 

should look, there were still weedy patches that escaped our managerial approach, where more-

than-human elements enacted their lives. The presence of  the rat profoundly muddles my idea 

of  benevolent becoming-with companion species, triggering unpleasant emotions. How to 

become-with unloved nonhuman others like rats? They escaped the encounters each time I got 

close to the compost bay (see Fig. 19), hiding between recycled pallets that serve as a containing 

wall. Was there a group of  them and I could not recognise them? Was the compost a 

triggering/inviting event, or was I just finding a culprit to explain the unpleasant feelings to 

myself? The presence of  the rats haunts me. How to write-with them? How to think-with them? 

How to live-with them? As Puig (2017) states, �´�W�K�L�Q�N�L�Q�J with non-humans should always be a 

living-with, aware of  troubling relations and seeking a significant otherness that transforms 

those involved in the relations and the worlds we live �L�Q�µ (p. 83). 

Rather than continuing to think in oppositional terms, such as us-them, human-animal, 

I think here in cross-species relations bioregionally grounded in the trouble, in a relational way 

with that very land. Rats are land. With such relational perspective, how are we transformed? 

What is the meaning of  my encounter with the rats in this bioregional trouble in the face of  

cross-species liveability and multispecies justice? Each time we met, we let each other be. I could 

have tried to chase them out, let the Commoners know, find the culprit who disturbed my vision 

of  the compost. I was able to respond in that troubled relation: we let each other be. Through 

that encounter by the compost bay in the counter-hegemonic food commons garden, I realised 

how rats and other forms of  life are treated by hegemonic polis. 

In the coupled Anthropocene-Capitalocene, there are lives, human and not, trying to 

make a living on the fringes of  the hegemonic colonial imperialism that excludes them. As 

Nixon (2018) writes, � ẃe may all be in the Anthropocene, but we're not all in it in the same �Z�D�\�µ 

(p. 8). Armiero (2015) illustrates that we are all in the same boat�³ that is, the finite planet�³ but 

not all, humans and nonhumans, will be saved from the sinking. 

My encounter with the rat continues to be transformative because, like the human 

Commoners working in the cracks of  the system, the rat was dwelling in the cracks of  the 

cracks. After all, are we not all in this together? More-than-human processes literally sustain us 

and enable us to be here together: the water we drink, the air we breathe and the food we eat. 

Through the relational perspective, we are of the land and are the land, and so are rats. As 

privileged as I am to write these words, to enact a doctoral project on stolen land, the rat and I 
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are both subaltern subjects of  �V�R�P�H�R�Q�H�·�V empire. We are all in this together, both in an 

ecological relational sense and in resistance to �V�R�P�H�R�Q�H�·�V imperialist project.  

I kept visiting the urban commons project at times other than working bees to explore 

it in less human-centred hours. Transforming myself through these encounters made me realise 

that Homo Sapiens are not the only species capable of  place-making and worldmaking projects. 

Rats decided to dwell safely behind the pallets, close to the compost.  

Fig. 19.: Compost bay with Commoners. Still from Commoning (Krawczyk, 2022). 

The flowering vegetal species were planted for the pollinators, broad beans were planted 

as crop and for their capacity to fix nitrogen in the soil, but no one invited rats, who are generally 

thought in urban planning efforts, to dwell in the margins and cracks, finding weedy patches as 

their dwellings. As I did not reveal their presence to the Commoners, I cannot be sure about 

their feeling towards this guest. The commons food garden was explicitly targeting the logic of  

the Plantationocene, implicitly muddling my own politics of  conviviality in a more-than-human 

world. But there is uncanniness inherent in this recombinant ecology. This space was charged 

with its own agrilogic and yet serves as a pedagogical stage offering glimpses for multispecies 

conviviality (Houston et al., 2017), teaching us to recognise multiple more-than-human 

labourers at work to grow our food.  

To spot the bee, to notice a rat, to compost diverse aesthetic appreciation of  what a 

garden should like muddles our managerial claim, because more-than-human worlds also claim 

this space. Getting hands dirty in the soil, attending the compost, learning how to sow seeds, 
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grabbing a bike in hot afternoons to water the plants and understanding how much it takes to 

sow, attend and cultivate a crop�³ this puts us into relationships and response-abilities. Such a 

performative stage brings us closer to more-than-human actors, events and processes. We are 

in the proximity of  the connectivities. We do not just see the connectivities, we are enacting 

them, learning to navigate among the relationalities in lifedeath worlds.  

Over four months of  lively ethnographic research at Tree Elbow and in the extending 

commons, I engaged in the unique performative art that Meg and Patrick define as neo-

peasantry. I was a novice in these performances, yet skilled over the months of  becomings 

through the �E�L�R�P�H�·�V worlding, accompanied by human dwellers, their visions, recipes, agrilogic 

and agrilogistics, all hinging on how they envision this place/world to be. I was making sense 

of  the existing relations at play in the biome, making sense of  these connectivities. I did so with 

bioregional criticism and place honesty in mind; that is, to make a place here is to contribute to 

shadow places elsewhere. Where does my food come from? Where does my shit end up? Our 

tables and toilets are good spots to question/unveil some of  the connectivities to be honest 

about our place (un)making efforts, to become responsible (un)makers; that is, consumers and 

producers facing dematerialisation.  

Weathering at Tree Elbow meant engaging in a worldview of  worlding with the lively 

meshwork of  the land, and this sparked a speculative reflection and laid the ground for the 

imaginary and concept of  soiling. Soiling is a verb; it is an ethico-political act to grasp and unveil 

the tangled stories of  human-soil becomings archived through multiple bodies spanning 

transcorporeally from our own bodily archive to other more-than-human bodies of  the land.  

As (un)makers of  places and soils, engaging with shit composting practice demands 

response-ability to what is in the bucket: the other end of  soiling. I learned to take care of  my 

shit by composting it properly, which was only possible by engaging with more-than-human 

temporal scales, labours and labourers. I was engaging-with caring time, muddling the dominant 

human-oriented timescale prevailing in the current food system charged with productionist 

temporal demands on �V�R�L�O�V�· life. 

In wayfaring through the commons of  Wombat Forest, I was accompanied by fellow 

humans who helped me read the signs and wounds of  this stolen land. Dja Dja Wurrung people 

no longer walk on their Country, which is now being covered with newcomer species, where 

there is a top-down attempt to restore it to a pre-settler condition of  nature without any 

decolonising process.  

I was commoning, tangled with a thick meshwork of  more-than-human actors, 

processes, and events. In an attempt to stay with such bioregional trouble well, humbly accepting 
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that we are on stolen land, I sought to converse along Aboriginal worldviews by adopting, as 

far as possible given our own frameworks and limitations, an Aboriginal perspective of  Country, 

where the teachings come from the land and where we learn to engage through response-

abilities with such lively meshwork. My acts of  story-ing and story-telling of  the commoning 

performances described also the recombinant ecology of  the community garden, where human 

inhabitants claimed this space as a DIY citizen-led project envisioned as a food commons 

garden. 

Dear reader/viewer of  this research-creation, you have first engaged in the filmworlds 

of  each ethnographic site, followed by my ethnographic account. The idea behind such lively 

ethnography is well explored in the second chapter, but the creation of  the portfolio of  moving 

images, the specific aesthetic estrangement arising from the materiality of  the fieldwork site, is 

equally relevant. The next chapter, � F́ilmworlds: The Poetics and Politics of  my Filmmaking 

Practice�µ�� focuses on desired aesthetics and provides an exegetical account of  the portfolio. 
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5.1 On researching and creating. 

We are living through the madness of  the Anthropocene-Capitalocene. Demos (2020) 

powerfully summarises where we have come from, and where we are: 

We are entering the endgame�³ the terminal point of democracy, of liberalism, of capitalism, of a 

cool planet, of the Anthropocene, of the world as we know it. Catastrophic environmental 

breakdown, global pandemic, neocolonial extractivism, algorithimic governance, disaster and racial 

capitalism, antimigration populism, and endless war comprise some of the forces structuring this 

conjecture. (p. 1) 

Demos (2020) poses a key question: how to represent the radical potential of  the not-yet while 

cultivating possibilities for an emancipated future? In the light of  this, my question is, what 

space does art have in this context?  

This chapter is an exegetical account of  the politics and poetics of  my filmmaking 

practice. In this chapter, I explore my aesthetic estrangement, grounded in specific bioregions, 

humbly offering a filmworld experience for a �´�K�R�S�H�I�X�O futurity, where hope joins speculative 

imagination to the material practice of  living otherwise, capable of  carrying us beyond the end 

of  the �Z�R�U�O�G�µ (Demos, 2020, p. 2). Each film takes potential viewers seriously. Not as merely 

passive subjects to be filled with my creation, but as culturally situated subjects, each with a 

potential knowledge/understanding of  cinema that places specific demands and expectations 

upon my work.  

Various film auteurs have had a decisive impact on what I think about cinema and how 

to think about its poetics and politics regarding my own work. Agnès Varda, for the gentle I in 

the reflexive approach to documentary filmmaking (Daguerréotypes, 1978; The Gleaners and I, 

2000). Michael and Judith MacDougall for the ethical in observational filmmaking (The Wedding 

Camels, 1980; Tempus de Baristas, 1993). Jean Rouch, for how to blend ethno with the fiction (Les 

maîtres fous, 1955; Moi, un noir, 1958). The work of  Harvard Sensory Lab for the ongoing 

experimentation with aesthetics and ethnographic practice (Verena Paravel & Sniadecki J.P., 

Foreign Parts, 2010; Castaing-Taylor & Paravel, Leviathan, 2012). James Benning for cinematic 

explorations of  what can be broadly conceived as place (and how to show it), for exploring slow 

cinema and my own limits of  engaging with this slowness (California Trilogy, 1999-2001; 13 Lakes, 

2004). Maya Deren for choreographic and ethnographic explorations of  the (sur)real in 

space/time (A Study in Choreography for Camera, 1945; Divine Horsemen: The Living Gods of Haiti, 

1954). And Ursula Biemann for blending aesthetics and politics through fieldwork practice 

dedicated to geopolitical visual essays (Deep Weather, 2013; Forest Law, 2014). My hope is that an 

attentive viewer of  the portfolio will understand it through multiple generic approaches: 
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observational cinema, sensory ethnography, ecocinema, slow cinema and experimental 

filmmaking. 

My reflections and writing practice move beyond numerous nature-culture dualisms, 

which manifest �´�R�I�W�H�Q-times reductive framings of  ecology as present in diverse articulations 

of  green capitalism, techno-scientific rationality, and environmental art �K�L�V�W�R�U�\�µ (Demos, 2020, 

p. 11). As an artistic practice, I conceive cinema as � écology-as-�L�Q�W�H�U�V�H�F�W�L�R�Q�D�O�L�W�\�µ (Demos, 2020, 

p. 11). Like every media form, it draws on earthly resources through different genres and forms, 

which in turn mediate the Earth in its filmworlds circulating in the ecology of  human society.  

My poetics and politics of  filmmaking practice are determined by this concept of  

ecology-as-intersectionality. My portfolio is a creative-ecology itself, an aesthetic practice of  

(film)world-making. The following reflection on my artistic practice does not treat � écology�µ as 

a simple narrow thematic background. With this in mind, I opt for an expansive understanding 

of  ecocinema (Hageman, 2012; MacDonald, 2004, 2012) Moving images are ecological because 

their production relies on extractivism and because they circulate in the broader social ecology 

of  perception. I will discuss that double bind further. In addition, every cinematic form can be 

read ecocritically.  

5.2 That double bind. 

From an ecocritical perspective, the environment is not just the organic world external to the 

daily lives of  humans. It  is the whole habitat that encircles us and where we dwell in the physical 

world deeply entangled with the cultural world�³ an ecology of  connections through which we 

negotiate our meanings and livings. As Rust and Monani (2012) note, �´�L�Q this habitat, cinema is 

a form of  negotiation, a mediation that is itself ecologically placed as it consumes the entangled 

world around it, and in turn, is itself �F�R�Q�V�X�P�H�G�µ (p. 1).  

The cinematic experience is deeply embedded in ecological webs, from the processes 

of  production to circulation and consumption, relying on engaging our �S�O�D�Q�H�W�·�V material 

resources in all phases, thus foregrounding �F�L�Q�H�P�D�·�V direct transformative role via its impact on 

ecosystems. As such, given its origins in the materials and technologies produced by the 

Industrial Revolution, cinema has a unique and awkward affinity with the Anthropocene. 

Cinema became a product and a producer of  industrial modernity, at the same time intricately 

woven into both the industrial culture and the energy economy it sustains and by which it is 

sustained. Cinema is thus energetically entangled with the (geo)politics of  extractivism (Bozak, 

2011; Past, 2020; Peterson and Uhlin, 2019). Such affinity runs even deeper as cinematic 
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production has become involved in artificial (unnatural) weather-world making and multiple 

eco-cataclysms while allowing viewers to perceive anthropogenic environments (Fay, 2018; 

Gergan et al. 2020; Ginn, 2015; Narine, 2014).  

Environment �´�D�I�I�R�U�G�V and bears the weight of  media culture, from metals and minerals 

to its waste �O�R�D�G�µ (Parikka, 2015, p. viii). Bearing this in mind, we must consider the very geology 

of  media: all the minerals and metals extracted-used-disposed of  by the media industry. We 

must acknowledge the multiple actors and agencies at play, including the E�D�U�W�K�·�V surface and its 

more-than-human (under)world: the agencies of  microorganisms, chemical components and 

multiple minerals and metals, the hazardous work forces of  factories where humans transform 

E�D�U�W�K�·�V resources, and those who live off  our electronic scraps.   

The resources we extract for our various mediatic forms mediate and shape our 

perception, emotions and imagination of  the earth. Echoing �+�D�U�D�Z�D�\�·�V (2003) concept of  

naturecultures�³ that is, the linguistic and conceptual impossibility of  the nature-culture 

division�³ Parikka (2015) defines this complexity as �´�P�H�G�L�D�Q�D�W�X�U�H�V�µ (pp. 13�²14). Medianatures 

is � á concept that crystallizes the �¶�G�R�X�E�O�H �E�L�Q�G�· of  media and nature as co-constituting spheres, 

where the ties are intensively connected in material nonhuman realities as much as in relations 

of  power, economy, and �Z�R�U�N�µ (Parikka, 2015, p. 14).  

Cinema arose through and with the Anthropocene, contributing to the Great 

Acceleration. However, the cinematic audio-visual negotiations/mediations of  people, their 

habitats and performances have subsequently affected our imagination of  the world around us, 

potentially affecting our actions towards this world. So, despite having uncanny feelings about 

it, I grabbed the camera to negotiate/mediate the fieldwork sites. 

Thus for me, thinking ecologically about cinema means first acknowledging that double 

bind of  medianatures. In the politics of  my filmmaking I recognise that bind, accepting that all 

mediatic forms rely on extractivism and different forms of  exploitation. However, that is only 

half of  the story. Concurrently, I must consider the second bind, the one created by the poetics 

of  my filmmaking practice. Regarding my portfolio, I must question the bind created between 

the cinematic form and the viewer; that is, the co-constituting sphere between the filmic 

environment (where viewers are drawn into its ecology) and the �Y�L�H�Z�H�U�·�V mindful body. 

Recognising this second bind means questioning the very poetics of  my practice, questioning 

the ways I wanted to move the viewer. That question requires respecting each viewer as a 

historically and culturally situated subject, always and already embedded into social and 

ideological worlds, grounded in expectations as to what is being watched.  
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The literature on ecocritical readings of  cinema is rich (Brereton, 2015; Gustafsson & 

Kääpä, 2013; Hughes, 2014; Ingram, 2004; Past, 2019; Willoquet-Maricondi, 2010). It  explores 

different cinematic forms, genres and auteurs, questioning whether and how (through what kind 

of  aesthetic estrangement, strategies and arguments) these works strengthen nature-culture 

dualism or whether they work in the other direction. The literature questions any binarisms that 

viewers might hold themselves, offering filmworlds that may renew and establish novel 

relationships to the more-than-human realms. 

My aesthetic strategy sought to provide insights, clues and even recipes for living-with 

the lively meshwork of  the land. I aimed to create a portfolio of  moving images about specific 

response-able performances with(in) more-than-human realms: human dwellers 

managing/changing the land. Such dwelling is not free from its inherent frictions, mortal 

relatedness and power relations. 

To lay the groundwork for this exploration, I begin by stating how, as environmental 

humanist, I think of  cinema and how I situate myself and the viewer in this relationship with 

the film form. To do so, I turn towards a process-relational model of  cinema as explored by 

Ivakhiv (2011, 2013). 

This model views cinematic experience as an affective-cognitive journey into a 

filmworld that in turn interacts in multiple ways with the affective-cognitive potential of  the 

extra-filmic. For Ivakhiv, following �*�X�D�W�W�D�U�L�·�V (2005) three ecologies, these interactions are 

grounded in the material, social and perceptual ecologies from which they arise. A film is what 

a film does, materially, socially and perceptually. It enacts filmworlds where viewers engage 

affectively and cognitively. 

For Ivakhiv, cinema is an anthropo-bio-geomorphic machine that is able to enact a 

filmworld. He calls this �F�L�Q�H�P�D�·�V cosmomorphic potential. In relation to my own practice, and 

in the light of  this quality/capacity, I wished to enact a thick filmworld, grounded in the 

materialities of  the two permaculture sites and achieved through a specific aesthetic 

estrangement. These filmworlds had to be rich, woven creatively from relations constituted by 

anthropo-bio-geomorphic qualities of  the cinema.  

Let me unpack these qualities. These qualities/capacities helped me frame my 

filmmaking and editing practice to create and enact a desired filmworld. First, cinema is 

geomorphic, as it enacts a territorialised material-like filmworld. This quality helped me reflect 

on how to enact a territorialised permaculture site, to give back to the specific locations through 

the filmworld. Simply put, I had to think spatially through my aesthetics. For example, the film 

Dwelling is divided into chapters mapping how the permaculture site was divided: food forest, 
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earthwork pond, grazing areas, etc. Tree Elbow, in turn, maps and explores a territorialised 

food/energy household network, hence the enactment of  wayfaring through the garden, 

squatting in the toilet and moving towards compost bays, shots of  food on the table, spreading 

the humanure back to the garden, etc. 

Second, cinema is anthropomorphic. It enacts a subjectworld through the resemblance 

of  that world to the human and the viewer relates to the filmworld through its social dimension. 

This does not involve anthropomorphising the more-than-human world but rather concerns 

�Y�L�H�Z�H�U�V�· ability to recognise and relate to a human-like quality. This is exemplified by the GoPro 

strategy, where the camera attached to the human body shows only specific corporeal parts to 

which the viewer can relate. Or by the life-stories told by means other than talking head 

interviews.  

Third, cinema is biomorphic. It enacts a lifeworld, the lively and dynamic filmworld. 

This is not simply about the liveliness of  the bees and their buzz in the apiary, or the presence 

of  the munching goats in the commons. Rather, it is about the animated quality of  the 

filmworld: what we see, hear, feel and how we are moved by a specific aesthetic strategy that 

relates to a particular filmworld. This gives the viewers �´�W�K�H sensuous texture of  what appears 

to be life, that is, an interperceptive relationality of  things, which span a continuum from the 

barely alive to the recognizably �V�R�F�L�D�O�µ (Ivakhiv, 2011, p. 125). Examples include the strategy of  

filming the earthwork pond, detaching the lens in the compost piece, the food �I�R�U�H�V�W�·�V long and 

slow takes, close-ups on stacked wood.  

A viewer being taken on a journey into a filmworld is a process of  viewer immersion 

into the filmworld, together with a broader world in which this entire relationship unfolds. 

Ivakhiv (2013) describes the potential of  cinema: 

A film is what a film does. And what it does is not just what occurs as one watches it. It  is also what 

transpires as viewers mull it over afterwards and as the film reverberates across space between the 

film world and the real world, seeping into conversation and dreams, tinting the world and making 

it vibrate in particular ways, injecting thought-images, sensations, motivations, heightened 

attunements to one thing or another, into the larger social and ecological fields within which �I�L�O�P�·�V 

signs, meanings and affects resound. (pp. 12-13) 

The viewer is caught up with the film world: affective and cognitive effects are produced by 

spectacle, narrativity and exo-referentiality. The spectacular textual experience is the response 

to the visible and audible. The narrative is the recognition of  temporal and sequential 

connections, and the exo-referential is the recognition of  meaningful references to things 

outside the film. These cinematic elements move through the interplay of  constituent structural 
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dimensions, whereby �´�F�R�J�Q�L�W�L�R�Q (thinking) and affect (feeling) are invited and allowed to situate 

themselves and �¶�W�U�D�Y�H�O�·�� and along which the tensions and resolutions of  cinematic experience 

�X�Q�I�R�O�G�µ (Ivakhiv, 2011, p. 134).  

As an environmental humanist working with moving images, I came to recognise this 

art and practice not as a mere medium for story-ing and story-telling, but rather through its 

potential (and our implications) in the mutually constitutive and dynamic relationship 

established between the viewer and cinematic form. Moving images with the flows of  affect 

transform how we, as viewers, perceive ourselves in relation to the world. They can reshape our 

awareness and attentiveness to that world. The question of  aesthetic estrangement is grounded 

in this lived space between film and viewer. 

5.3 Aesthetic estrangement. 

In the following paragraphs, I critically reflect upon the poetics of  my practice. I describe how 

it evolved and why, weaving observational cinema of  human subjects with response-able gaze 

towards the land(scape), and how these long and steady shots produced a conquering gaze that 

subsequently influenced me towards more aesthetic experimentation. I reflect on and critique 

the monocular perspective focusing solely on the visual and visible, considering the haptic 

relationship between the body of  the film and the body of  the viewer. In addition, the adopted 

strategies were supplemented by using a GoPro camera to bring more somatic and experiential 

qualities to the filmworld. With this in mind, my reflection draws on phenomenological 

perspectives on cinema. I think about my own portfolio and viewers from a carnal 

phenomenological perspective: a body of  film in relation to the body of  the viewer (Barker, 

2009; Marks, 2000; Sobchack, 1992, 2004). 

Cinema is woven materially and energetically with the environment, in turn producing 

its own ecology: the ecology of  the filmworld. However, cinema is not a copy-image of  the 

world; representation is inadequate to describe it. Neither is cinema simply mediation because 

the creation of  the filmworlds is much more dense than that. The filmworld is of  the world, yet 

it stands by itself. It  is � ǵrounded�µ�� It dwells in the totality of  its construction (Pick, 2013). 

Thus, the enacted filmworld is an evocation of  the world, standing in the totality of  its own 

world. Such enactment returns the known world to us but does so in an odd fashion. It  is still 

the same known world but oddly diverse.  

It  may seem awkward to refer to the poetics of  filmmaking as an estrangement, denoting 

a relation of  separation and distance. In contrast, through its documentary and ethnographic 
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form, cinema is often charged as mirror of  reality, a sort of  truthful representation of  reality, 

getting us closer to reality rather than distancing us from it. But cinema does not reflect reality, 

it is not a mirror of  reality. As Mulvogue (2018) writes, cinema rather diffracts the world: 

�´�V�K�R�Z�L�Q�J different views and revealing things �X�Q�V�H�H�Q�µ (p. 43). The films in my portfolio invoke 

a sense of  permaculture dwelling creatively grounded in these very performances and 

bioregions, but my aesthetic estrangement diffracts those performances.  

My filmmaking practice is also an � ún-making�µ of  these performances and places. The 

experience of  the apiary, the food forest, the commons and composting performances is 

reshaped through aesthetic estrangement. The filmworlds diffract those performances by means 

of  my aesthetic strategy: the GoPro is routinely attached to human bodies and once to a donkey, 

use of  long takes of  the land(scape), experiments with detaching the lens. 

My aim is to provide the viewers with a sensory experience grounded in specific 

bioregions and performances. I define this aesthetic strategy by echoing �&�R�K�H�Q�·�V (2015) term 

� énchantment�µ���� �W�K�D�W�� �L�V�� �´�D�Q �¶�D�I�I�H�F�W�L�Y�H �I�R�U�F�H�· that might propel ethical generosity, a way of  

thinking that contests dreary and destructive modes of  reducing matter to raw material, 

diminishing objects to �X�V�µ (p. 9). For me, the more experimental parts of  the portfolio�³ the 

pond piece, GoPro attached to the donkey, experiments with decolonising my gaze by detaching 

the lens�³ have this power and exemplify enchantment. I want viewers to understand that we 

cannot escape modifying the land(scapes) for our inhabitation, food production and waste 

management. Altogether, I am aware of  crossing a thin line between experimental forms and 

the presentation of  these performances through observational shots, somatic footage of  

walking and modifying that very land, interviews with added information, and even provision 

of  recipes.  

5.4 Cinematic land affect and film as body. 

The written ethnographic accounts in this thesis often slide towards autoethnographic 

experience, describing how I perceived the �O�D�Q�G�·�V affect and underlying the I of  the 

ethnographer in this shared experience. Similarly, the I of  the filmmaker is rendered visible 

through specific aesthetic choices. In other words, the fieldwork experience, the sense of  � b́eing 

over there�µ, is creatively grounded within the materiality of  the fieldwork site and the 

encountered performances. Morton (2007) defines such an approach as ecomimesis. The 

resulting portfolio is a creative filmworld enactment of  the fieldwork sites hinging on the 

experience and evocation of  my filmmaking environment and what I felt. Morton (2007) calls 
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this poetics of  ambience. The films evoke the bioregions and the performances: being in the 

buzz of  the bees, stirring the compost, walking through the land(scape) and mapping the terrain, 

observing what others perform. This evocation hinges on the personal experience of  the 

filmmaker as creatively adopted through specific aesthetical estrangement.  

To illustrate these concepts better and ground this reflection on aesthetic estrangement 

in the materiality of  fieldwork site, I will briefly describe my first days in the apiary and how I 

was affected. I use this example because it was my first filming location, where I could start to 

develop and test the aesthetic strategies I was slowly devising.  

The life-affirming buzz was overwhelming; I did not know where to position myself. 

My body was affected by the humming bodies of  the bees. It  took me a couple of  days within 

the apiary and with the bees to process everything. I slowly got used to their liveliness. The 

affect that was aroused in my body changed over the course of  months visiting the apiary. My 

body was affected in one way when observing Danilo from a distance with bees gently moving 

around us, and in another when the buzz was more persistent while we were slowly moving 

through the apiary in search of  the recently swarmed colony.  

In Chapter 2, I drew on a speculative concept of  land affect as a �´�P�H�G�L�D�W�H�G relation 

inherent in the potential to feel with the land�µ (Arnold, 2018, p. 97). Indeed, many authors 

following �0�D�V�V�X�P�L�·�V work (1995) suggest affect is a �´�Y�H�F�W�R�U of  the intensity of  the encounter 

between bodies (non-human and human) of  what-ever scale and �F�R�Q�V�L�V�W�H�Q�F�\�µ�� arising �´�E�H�W�Z�H�H�Q 

a multiplicity of  processes, corporeal and �L�Q�F�R�U�S�R�U�H�D�O�µ (Walker, 2014, p. 203).  

My personal experience was that an aesthetical poetics of  ambience arose and was 

creatively enacted: when hearing the different qualities and tonalities of  the buzz in the 

filmworld, when observing and filming Danilo inspecting the hives, when being a moving body 

through the apiary. I deployed different strategies in the portfolio to creatively use this arising 

affect and fit the vitality of  the �E�H�H�V�· buzz into the �I�L�O�P�Z�R�U�O�G�·�V apiary. For example, finding 

specific spots in the apiary for different tonalities/energy of  the buzz and twice inserting the 

camera right into the hive with �'�D�Q�L�O�R�·�V approval and understanding that this would not 

negatively influence the bees. Gentle viewer, I wanted to hold you at a distance and observe 

Danilo inspecting the hives in-between the augmented buzz and flying bees. I wanted you 

moved by the �E�H�H�N�H�H�S�H�U�·�V motility in the apiary, together with the overall textures of  the film 

body, to viscerally experience the connections between the sequences that mould you into the 

filmworld through the cinematic land affect. I draw on the �O�D�Q�G�·�V affects as felt and lived during 

my fieldwork�³ when stirring the compost, being in the food forest or among the �E�H�H�V�· vital 

buzz�³ but I use it creatively through cinema. 
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I did not want to make you feel what I felt, to mirror and reproduce it through the 

cinematic medium and form. Instead, I sought to creatively combine ecomimesis and the 

poetics of  ambience to situate you viscerally among the liveliness of  the bees in the apiary. I 

acknowledge you, the viewer, as a historically and culturally situated subject, and the way you 

feel now may change when you watch the film again. I understand that others might have 

experienced a different sort of  affect; for example, they could have been frightened�³ those 

allergic to bees might not have felt safe.  

Let me consider another cinematic affect in combination with ecomimesis and poetics 

of  ambience grounded in the materiality of  stirring the compost. The act of  stirring the 

compost�³ knowing where it came from, the more-than-human labours and labourers involved, 

where it will end up, smelling its decomposition�³ produced in my body a particular affect, 

grounded in appreciation and curiosity rather than repulsion. The cinematic land affect achieved 

with scenes of  the compost being stirred, and filmed with an experimental approach of  

detaching my lens, added a particular texture and even warmth to this footage, as if  the 

camerabody was sensing the warming body of  the compost pile. With the detached lens, I lost 

control over the image: the close-up focuses on twigs, straw and donkey poo in this warmed 

light mixed with the sound of  compost being stirred. Dear viewer, did this scene affect your 

body?  

I strapped the camera to the �E�H�H�N�H�H�S�H�U�·�V body, to myself when squatting in the toilet, 

or when moving through the commons while chopping the canes. With these somatic scenes, I 

hoped to pull you into the motion of  wayfaring bodies through the land. Has this movement 

taken you on a cinematic journey into the land(scape)? 

Or consider a different approach and possibly a different cinematic land affect. A 

GoPro camera was attached to the body of  the donkey. Although my aesthetic impulse is 

present, it is not my story, but neither is it the �G�R�Q�N�H�\�·�V story. We hear the hooves stumping over 

the rocky terrain. As �'�R�Q�G�R�O�R�·�V body shakes, so does the camera. Whose story is it? This 

unfolding story belongs to the more-than-human lively meshwork of  the land: to the feathery 

stigmas of  disa caressing the camera, the fly that enters the scene multiple times, the rocky 

conditions of  geological formations. Did you become-with donkey(ness) in his becoming-with 

land? 

Another approach and possibly another cinematic land affect. The combination of  

shots in the small earthwork pond between immersing the GoPro where the water swirls the 

lens and the images of  reeds are accompanied by the gentle soundscape of  flowing water. This 

strategy was inspired by my visits to these vegetal beings and the element of  the water in the 
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pond, where among other species, I could find some refuge on hot days: tall reeds provided 

some shade and water from the pond cooled my body. Moreover, this strategy sought to 

underline the relationship between the reeds and water. Were you touched by the haptic qualities 

of  swirling water, swinging reeds and watery soundscape? 

The creative use of  the performances�³ the materiality of  the fieldwork, the buzz, the 

stirring of  the compost, the reeds and the pond, the commons, food on the table, squatting in 

the toilet, chopping the canes accompanied by goats�³ enact a filmworld through which the 

viewer can feel the cinematic land affect. When being taken on a journey into the filmworld, 

this visceral experience, this � t́hick immediacy of  cinematic spectacle, the shimmering texture 

of  image and sound as it strikes us and resounds in us viscerally and �D�I�I�H�F�W�L�Y�H�O�\�µ is exactly what 

�´�P�R�Y�H�V us most immediately and �G�L�U�H�F�W�O�\�µ (Ivakhiv, 2013, p. ix). In addition, the affects that 

created filmworlds elicit in the �Y�L�H�Z�H�U�V�· bodies are consequently never solemnly private affairs 

because they arise through and circulate in the wider collective social space, grounded in specific 

historical and cultural contexts where they circulate (Ahmed, 2004). 

Mine was corporeal fieldwork, a wayfaring and more-than-human ethnography, a 

mapping of  terrain and performances of  permaculture dwelling, and my experimentation was 

creatively grounded in specific bioregions. I was allowing the aesthetic and sensorial 

performative encounters of  the lived fieldwork experience�³ with human subjects, compost 

piles, the bees and the commons�³ to shape both the fieldwork and the filmmaking process 

directly. Through the above examples, I wished to not only detail my strategy but emphasise a 

carnal relationship with the filmworld. I use carnal terminology: being pulled into the narrative 

by a moving body, held tight at a distance to let you scan the land, grasped, being warmly 

touched by the haptic qualities of  the footage, etc.  

I think of  such encounters in terms of  knots, woven into a cinematic meshwork, bound 

together to constitute the desired filmworld. The filmworld is an audio-visual meshwork: it 

meshes the artist with the viewer, the materiality of  the fieldwork with the aesthetic process, 

media with nature, human subjects with places, places with performances. To recapitulate, 

cinematic knots are woven into a cinematic meshwork, and the meshwork of  such knots 

constitutes a cinematic body. This brings us closer to phenomenological perspectives on cinema. 

Sobchack (1992) describes the body of  film as not unlike the human body. It  is a lived-

body. Although it does not resemble the human one, a film body is also capable, as Barker 

(2009) suggests, � óf  the perception of  expression and expression of  �S�H�U�F�H�S�W�L�R�Q�µ (p. 9) For 

Barker, the film �´�S�H�U�F�H�L�Y�H�V�� experiences, is immersed in, and has a vantage point on the world, 
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and without a doubt the film signifies, or otherwise there would be nothing at all for us to see, 

hear, feel, or �L�Q�W�H�U�S�U�H�W�µ (2009, p. 9). 

Drawing on Merleau-�3�R�Q�W�\�·�V (1964) philosophy of  perception, Sobchack (1992, 2004) 

describes film as living an embodied existence through the enactment of  the filmworld. The 

mindful body of  the viewer is woven into a relationship of  expression and perception with the 

body of  the film. Through the filmworld, �´�Z�H can see the seeing as well as the seen, hear the 

hearing as well as the heard, and feel the movement as well as see the �P�R�Y�H�G�µ (Sobchack, 1992, 

p. 10).  

Viewers are woven into the meshwork of  the film body. We are not fully in the 

filmworld, but neither are we completely outside it. The carnal relationship between the viewer 

and the body of  the film is intimate and tactile. We are woven into the filmworld with our entire 

body, where we � śhare things with it: texture, spatial orientation, comportment, rhythm and 

�Y�L�W�D�O�L�W�\�µ (Barker, 2009, p. 2).   

In such a carnal relationship, �´�W�D�F�W�L�O�L�W�\ is a mode of  perception and expression wherein 

all parts of  the body commit themselves to or a drawn into a relationship with the world that 

is at once a mutual and intimate relation of  �F�R�Q�W�D�F�W�µ (Barker, 2009, p. 3). The tactility of  the 

film body embraces a myriad of  carnal patterns. You are embraced by the steadiness and 

slowness and, in turn, embrace that steadiness and slowness. Somatic sequences pull you into 

the narrative. In between this inertia and motility, the detached lens warms your body, offering 

more haptic qualities, listening to the compost being stirred and swirling around a leaf.  

Over the following paragraphs, I reflect upon another strategy: filming with an 

observational style when turning towards the more-than-human land(scape). This elucidation is 

fundamental as during my fieldwork; I felt trapped by the conquering gaze and what it may elicit 

in the viewer, whereas I aimed to offer a perspective of/for  dwelling. 

5.5 Trapped between conquering gaze and response-ability. On aesthetics of contamination. 

In the portfolio, I often turned to an observational filmmaking style. This estrangement holds 

your body at distance, making your gaze scan the footage for a prolonged time, either when 

showing what human subjects are doing or sliding into showing the more-than-human 

land(scape). The latter is charged with instances of  land that is separate and somehow 

autonomous from the human doing in the filmworld narrative. To contrast these �¶�O�D�Q�G�V�F�D�S�H�· 

depictions with my work, I used somatic scenes to pull you into the motility of  the �I�L�O�P�Z�R�U�O�G�·�V 

land(scape), in addition to interviews gathered during the fieldwork that add life-stories of  how 
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this land was changed. My idea was to create a filmworld of  the land(scape) I lived, walked 

upon, modified, planted and composted.  

Throughout this project, based on my fieldwork experience, I tried to refer to the 

concept of  land(scape)�³ that is, the shared relation between the bioregions and the 

performances�³ as a relationship of  mutual embodiment and embeddedness between human 

dwellers, their selves and dwelling bodies, their knowledge, expectations and imaginations of  

how these earthlyscapes could/should look. Of  course, land(scape) exists always and already 

autonomously through multiple more-than-human agencies. This autonomy is seen through the 

aesthetic genre of  landscape, turning the viewers into detached and distant observers.  

My effort to contrast this distancing was treating these land(scapes), bioregions and 

performances as inhabited and dwelled environments. My aesthetic strategy was to create a 

filmworld perspective of  and for dwelling (Ingold, 2000). A dwelling perspective:  

Might enable us to move beyond the sterile opposition between the naturalistic view of the 

landscape as a neutral, external backdrop to human activities, and the culturalistic view that every 

landscape is a particular cognitive or symbolic ordering of space. (Ingold, 2000, p. 189) 

With the dwelling perspective in mind, we should think of  land(scape) as a taskscape, an 

ensemble of  performances that constitute dwelling. Human dwellers, as in my fieldwork sites, 

perform specific tasks and inscribe themselves upon that (land)scape with their tasks(scape); 

that is, their views, expectations, imaginations and ultimately performances of  how their land 

should look.  

Let me ground my reflection again in the apiary. Operating the camera with gloves 

produces an awkward new feeling. The bee veil obscures the view of  my digital screen. My 

moves are smooth as I have started to become-with the apiary. I sweat under the thick 

protection that simultaneously protects and distances me from this more-than-human realm. 

The buzzing of  the bees is constant and affects my entire body. Danilo was there, checking the 

�F�R�O�R�Q�\�·�V health, inspecting the top-bar hives, engaging corporeally in catching the swarms. I was 

there too, observing through the camera. A question arose: what filmmaking style should be 

adopted to mediate his immersion within the �D�S�L�D�U�\�·�V land-sound-scape and the sentient ecology 

of  the natural beekeeping?  

To engage aesthetically in the apiary, I began in the observational filmmaking style: 

exploring and mapping the apiary with my camera. I was crafting my cinematic arts of  

attentiveness by negotiating/mediating the unfolding events through that style. This is a nod to 

the invitation for cultivating a special kind of  attention (van Dooren et al., 2016), as explored 

in Chapter 2. 
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The observational style of  filmmaking I was implementing has been both acclaimed and 

criticised over the decades: praised in the 1960s as a revolution in ethnographic filmmaking, 

later condemned as a detached camera that objectifies and dehumanises the fellow human 

subject (Grimshaw & Ravetz, 2009; MacDougall, 1995, 2020). Others claim that observational 

cinema is not about the technique but a deeper and alternative philosophical approach to the 

world. As Young (2009) reminds us, observation is not a synonym for distance and objectivity. 

Observational cinema does not offer a detached gaze but is intimately engaged and based on 

ethical and personal relationships. My use of  observational style is grounded in an engaged and 

intimate relationship with the beekeeper and with other human subjects encountered during the 

fieldwork experience.  

Holding the viewer at a distance for quite a long time, I wanted to share the experience 

of  the filmed subjects and also the filmmaker, letting the viewer see what I saw. Through long 

takes, I allowed events to unfold in the filmworld, communicating my witnessing of  a particular 

event through each shot in an observational style. In the apiary, I was learning a new way of  

looking: respecting the duration of  the events, foregrounding the relations and events rather 

than focusing on fragments. But in foregrounding the human subject and its practices, I felt I 

was missing the all-encompassing land. How to turn my attention from the human subject 

towards the land?  

Danilo is a practitioner of  a non-invasive form of  beekeeping achieved by offering them 

the semi-wild life conditions in his top-bar hives, grounded in response-able relations with the 

superorganism hive. In turning from human subjects to more-than-human subjects�³ that is, 

the land, the multispecies and elemental lively meshwork of  the weather-world�³ how could I 

achieve a response-able filmmaking process grounded in curiosity, responsiveness and 

attention? 

I had to develop my own arts of  attentiveness, perceptive to the materiality and 

morphology of  the apiary, positioning my filming body attentively so as not to obstruct the 

flight path of  the bees. Finding specific spots in the apiary, I turned to slow and long takes.  

Macdonald (2012) writes that estrangement achieved through slow pace and long takes 

of  the landscape. Found in art-house and avant-garde projects, is exactly ecocinema, with a 

fundamental role in �´�U�H�W�U�D�L�Q�L�Q�J of  perception, as a way of  offering an alternative to 

conventional media-�V�S�H�F�W�D�W�R�U�V�K�L�S�µ (Macdonald, 2012, p. 20). However, as mentioned 

previously, I struggle with such a narrow definition of  what ecocinema is and does.  

Moreover, in moving from observing and filming the human subjects towards crafting 

the response-able gaze of  the land(scape), I felt these shots could produce in the viewers an 
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image of  landscape as an object of/for  observation (Lefebvre, 2011). I did not want to create a 

more-than-human world functioning as mere scenery for our contemplation and, we can add, 

for our consumption. I wanted to create a dwelled land(scape). 

My films weave observational footage of  human subjects with a response-able gaze 

towards land(scape), adding footage obtained by an experimental gaze, combining them with 

somatic footage achieved by GoPro and interviews explaining how these places were changed 

and managed. Through the observational shots, I hold your body at a distance; the open and 

wide shots permit your eyes to scan the human subjects and the land(scape) over a duration 

long enough to forge an attentiveness. If  the observational shots of  human subjects affect the 

audience with the dwelling perspective, I was afraid that turning towards the land(scape) might 

contribute further to the dualistic perspective of  humans on the one hand and the environment 

out there on the other.  

I was anxious that these long steady shots of  land(scape) were being charged with my 

own colonising gaze, even if  they were grounded in the curiosity in response-abilities to the 

fieldwork. Hence, I had to be response-able in two ways: to the bioregions of  the fieldwork 

practice and to potential viewers. With my camera in hand, walking and mapping the territory 

as part of  the ethnographic practice, stopping here and there to audio-visually map the 

bioregions through long and steady shots, I had an uncanny feeling that this type of  practice 

was charged with picturesque voyeurism. 

Sontag (1978) refers to such practice as �´�S�K�R�W�R�J�U�D�S�K�L�F seeing�³ of  looking at reality as 

an array of  potential �S�K�R�W�R�J�U�D�S�K�V�µ (pp. 68�²69), creating and possibly fortifying the idea of  

separatedness. The reflection may be made even stronger, as the evolution of  cinematic 

technology has rendered E�D�U�W�K�·�V space a place not of  simple exploration, but a space of  and for 

� éxploitation, aggression, conflict, and war, so that nowhere is free from our sight or grasping 

drive �«  This word �¶�J�U�D�V�S�L�Q�J�· is key in that it directly links to our sense of  inalienable right to 

�¶�R�Z�Q�· this planet (and indeed planets beyond this �R�Q�H���µ (Hayward, 2020, p. 7). 

In the lively contact zones (Haraway, 2013) of  my fieldwork sites, I was contaminated by 

the encounters (Tsing, 2015) with the more-than-human, where the worldmaking projects meet, 

collide and/or flourish together. What Tsing has in mind is the transformative potential of  such 

encounters. But I would like to signal another layer of  contamination: unevenness in the relation 

with more-than-human and one arising from inhabiting lifedeath worlds and trying to navigate 

through them with response-ability. The type of  contamination is inextricable from lifedeath 

worlds: goats helped us communing and we still killed and ate some, donkeys mitigated the fire 

risk for us and did so at the expense of  other species in that biome.  
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As Derrida (1992) asks us to consider, �´�Z�K�D�W if  there were, lodged within the heart of  

the law itself, a law of  impurity or a principle of  �F�R�Q�W�D�P�L�Q�D�W�L�R�Q�"�µ (p. 225). In light of  this, and 

in relation to my practice, I would like to signal an aesthetics of  contamination. Haraway (2013) 

writes that �´�Z�H learn to be worldly from grappling �Z�L�W�K�µ (p. 3). My aesthetic estrangement had 

to grapple with worldly contamination�³ with nature-culture, permaculture, Anthropocene and 

medianature binds on the one hand, and the cinematic land affect and response-ability in 

relation to the cinema on the other.  

In relation to the uncanny feeling of  picturesque voyeurism, I thought that such clean, 

steady and long shots of  the land might be too pure. Again, let me consider ecomimesis and 

the poetics of  ambience arising from the materiality of  the food forest in the film Dwelling. The 

food forest is a contact zone arising from human views of  how this land should be shaped and 

the resurgence of  many species working together to achieve that lively space. In that sense, it is 

contaminated and arises through contamination. I had to grapple with such contamination 

when I felt hope-full while attending to the seedlings and caring for that forest. In that space, I 

used a specific aesthetic choice, a spatial and temporal juxtaposition and contamination: long 

and steady takes taken from different positions, combined with messy, less-subjective and in-

becoming shots of  moving around a plant.  

In light of  this aesthetic of  contamination, I would like to stress my response-able gaze 

and practice. In mapping the terrain, I was sensible to the bees�· flight path; in the food forest, 

I was careful not to step on the bottom layer of  the growing berries; in following the goats in 

the commons, I was careful to stay on the paths created by them. Deeply responsive to the 

more-than-human and elemental weather-world, such sensitivity was essential to my 

ethnographic practice. As I visited specific spots of  the land(scape), through this cinematic 

body, I wanted you to stop, hold you at a distance for a while and permit you to gaze at the 

footage more closely and attentively, and then pull you back again into the cinematic body and 

its movement. 

5.6 Beyond the monocular perspective. 

Although grounded in the curiosity and response-ability of  ethnographic practice, the idea of  

voyeuristically mapping the terrain with my camera produces a feeling in me of  alienation and 

objectification of  the environment. A feeling of  seeing the more-than-human world as separate, 

producing a vision and idea of  such objectification through my footage, as if  the more-than-
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human realms were there to be gazed upon, mapped, dominated and exploited. The uncanny 

feeling persists beyond the monocular perspective. 

Marks (2000) grounds her ideas in the critique of  oculacentrism; that is, the primacy of  

the visual and vision supported by the aesthetics of  mimesis. As an antidote to oculacentrism, 

Marks (2000) proposes yielding to the environment instead of  domination as � á radical 

alternative to the controlling distance from the environment so well served by �Y�L�V�L�R�Q�µ (p. 140). 

For Marks (2000), the creation of  aesthetical estrangement would induce the haptic-tactile 

forms of  visuality, an estrangement that works on all the �Y�L�H�Z�H�U�·�V senses. 

To undermine the mastery of  the colonising gaze, I wanted to decolonise my practice. 

Although what I wanted to achieve was clear to me, the haptic-tactile terminology came after 

my readings of  phenomenological perspectives on cinema. This specific act of  estrangement 

arose from the materiality of  turning the compost pile. I was wondering how to bring forth the 

more-than-human labour and labourers of  the compost pile. I gently detached the lens, and the 

screen went black. I could not see what I was filming through the screen and had little control 

over the footage. I bent close to the pile, focusing closely on its textures. The soundscape was 

the pile being turned. In reviewing the footage, I have an impression that the biogeomorphic 

forms and qualities of  this scene are somehow augmented; the light is warmer, as if  the heating 

compost warms the cinematic body and warmly touches us, the viewers, as well.  

This sort of  estrangement was widely use in my fieldwork practice, mostly to 

counterbalance the wide, long and steady shots of  land(scape) by bringing bits and pieces, close-

ups but never macro, of  the swirling leaves, flowering vegetal beings, often gently touching the 

lens and bringing us closer. The way I detach the lens in accordance with the sun influences 

how the light enters in different ways each time. This was also a strategy to decolonise my gaze 

because �,���K�D�G���O�L�W�W�O�H���F�R�Q�W�U�R�O���R�Y�H�U���Z�K�D�W���,���´�V�D�Z�µ��by detaching the lens and having the screen turn 

black. I am still trying to grasp a leaf or a particular spot of  the bark, yet this strategy strangely 

diffracts these known biogeomorphic qualities.  

I engage in these techniques to see with different eyes. The visible and the known, the 

familiar, are diffracted and defamiliarised, luring the viewers towards a novel relationship with 

the more-than-human, stirring up the mastery gaze. If  the long, steady wide shots of  

land(scape) are somehow flat, forcing our gaze to run across the screen, the aesthetic 

estrangement in detaching the lens pulls the viewer much closer to the leaf, to the flower, to the 

heating compost. They lure us through their affect. As Shaviro (2014) writes about such 

attractiveness, � án object is alluring when it not only displays particular qualities but also 
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insinuates the existence of  something deeper, something hidden and inaccessible, something 

that cannot actually be displayed�µ (p. 42).  

My aim through this estrangement was to induce a novel way of  experiencing, in 

contrast to the affect produced by wide, long and still land(scape) shots. These biogeomorphic 

qualities and forms lure the viewer towards nonrepresentational aspects, be it a different warmth 

of  light, different textures and shapes in movement, all together grounded in the materiality of  

fieldwork. The body of  film is touching us through multisensorial haptic perception, combining 

�´�W�D�F�W�L�O�H�� kinaesthetic, and proprioceptive functions [where] eyes themselves function like organs 

of  touch�µ (Marks, 1998, p. 332). This reflection on haptic visuality brings us closer to the third 

form of  aesthetic estrangement, a desired effect and affect for the dwelling perspective, the 

somatic perspective achieved by the GoPro camera.  

5.7 Somatic cinema. 

I wished to draw the viewer kinaesthetically into the filmworld. How to best bring such motility 

into the filmworld? In the 1970s, Herb di Gioia developed an observational practice and 

teaching methodology that involved a �´�F�K�R�U�H�R�J�U�D�S�K�\ of  consciousness, body and �V�H�Q�V�H�V�µ 

(Grimshaw & Ravetz, 2009, p. 542). Di Gioia invited viewers to move in synchrony with the 

filmed subjects. I followed the beekeeper in his apiary, in front of  him while he was managing 

the hives, or in the commons observing the Commoners with the camera. I was still; they were 

moving. I asked myself how to develop more kinaesthetic aspects for the desired dwelling 

perspective. Developing di �*�L�R�L�D�·�V pedagogical approach, I could have followed them in their 

performances to move with them. But I wished to muddle this observational style, to contrast 

it with the monocular �I�L�O�P�P�D�N�H�U�·�V gaze by proposing more experimental, kinesthetically and 

haptically oriented footage within the filmworld. So, on multiple occasions, I attached a GoPro 

camera to a body: to the Commoners, the beekeeper, or me working in the garden and stirring 

the compost.  

By attaching the camera to the head or the chest, I could detach myself from practices 

like looking at the screen and choosing the desired angle, thus creating a novel kinaesthetic 

perspective in the filmworld. Such somatic footage was widely used in the portfolio to create an 

even more carnal relationship with the filmworld. This is not the perspective of  the fieldwork 

human companions, as if  the camera was handed to them to film themselves. So whose 

perspective is it? It  is the body filming its own sensory experience, diffracting it through 

performances such as grabbing the swarm and stirring the compost.  
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It  is another experiment in the filmmaking practice and the �Y�L�H�Z�H�U�·�V perception and 

reception. Interviews are interwoven into the �I�L�O�P�Z�R�U�O�G�·�V narrative over different types of  

footage, interviews that give the bioregional know-how, full of  recipes and accounts of  how 

and why this land(scape) has been modified. These strategies provide a sort of  evidence for the 

viewers.  

The somatic footage attained the more kinaesthetic and abstract aspects of  the 

fieldwork experience, capturing a sort of  knowledge through making, not the �´�R�X�W�F�R�P�H of  

experience but rather constituted as �H�[�S�H�U�L�H�Q�F�H�µ (Grimshaw & Ravetz, 2009, p. 129). Each 

scene�³ the �E�H�H�N�H�H�S�H�U�·�V body adapting to the terrain and performing with the swarm, my body 

squatting on the toilet, the �F�R�P�P�R�Q�H�U�·�V body chopping the cane�³ works on our bodies in a 

slightly different manner, where �´�R�X�U fingers, our skin and nose and lips and tongue and 

stomach and all the other parts of  us understand what we see in the film �H�[�S�H�U�L�H�Q�F�H�µ (Sobchack, 

2004, p. 84). 

My body remembers this well. When reviewing the footage of  Danilo approaching the 

bee swarm, I kept moving my body back and forth, inspired both by Danilo and the entire body 

of  the film, as though being pulled into this somatic relation. I was (bodily) moved. The moving 

body-camera relationship resulting from the somatic footage is perceived � ás an �¶�R�W�K�H�U�· who is 

animate, conscious, and experiences and intends towards its own conscious activity as we �G�R�·�· 

(Sobchack, 1982, p. 324). It  is not Danilo filming intentionally, but rather the wide-angle GoPro 

camera embracing the moving body and the body of  the earth in this mutual relationship.  

What motivates and moves the camera is the bodily position in relation to the filming 

performance, both the wider body and materiality of  the practice happening at that moment. 

Walking through the land(scape) of  the apiary in search of  the swarm produces different effects 

and affects than standing by the hive and only moving the hands. What motivates the 

�E�H�H�N�H�H�S�H�U�·�V body-camera relation is the relation with the performances occurring. The 

performance sees and moves the camera, and the camera sees and moves-with the performance, just 

as the beekeeper�·s body in-performance and thus the enacted filmworld sees the viewer when 

the viewer views and moves-with the sequence.  

With the camera attached to either the chest or the head, there is a feeling of  a first-

person view. A sense of  motility is induced and enacted by the moving image through the 

moving body: bending towards the ground, hands moving while checking the bee colonies, 

chopping and dropping in the commons. This produces a kinaesthetic relation to the viewer 

but also a proprioceptive relation; that is, the positioning of  the body in relation to the 

materiality, offering a haptic visuality, a visceral cinematic relationship with the viewer rather 
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than one solely based on vision. In this way, the dominant monocular perspective turns into a 

more carnal one whereby our whole bodies experience the film. 

Of  course, what we derive from these scenes depends on how our senses were culturally 

trained, what cinematic spectacles we are used to, and the expectations we hold regarding what 

we want to achieve and feel from the film we choose to see. Through the structure of  the 

filmworld, intertwining observational cinema showing what I have seen with experimental and 

creative approaches that challenge the �I�L�O�P�P�D�N�H�U�·�V monocular gaze and bring a more 

kinaesthetic dwelling perspective, I wished to create a land affect grounded in materiality and 

the particularities of  each fieldwork and performance. 

5.8 The not-yet. Reflections on experiments in (ethnographic) filmmaking. 

To develop a specific and desired aesthetic estrangement, grounded creatively through the 

ecomimesis and the poetics of  ambience on the one hand and the dwelling perspective and 

cinematic land effect on the other, I had to experiment in my practice. Both ethnographic and 

experimental film are well-established genres, backed by a canon of  audio-visual works, backed 

by a canon of  literature. Although the genres may seem opposed, Russell (1999) shows how 

these artistic practices often mutually inform each other. Rather than distinct genres, these two 

share a blurred history of  mutual influence.  

Ethnographic film is where social observation becomes a form of  cultural knowledge. 

Arising within its colonial context through the development of  the discipline of  anthropology 

and the fieldwork branch of  ethnographic research, the production of  such knowledge is 

inevitably bound with the politics of  representation of  the epoch in which it is made, inevitably 

influenced by the �F�R�O�R�Q�L�V�L�Q�J�� �F�X�O�W�X�U�H�·�V�� �S�R�Z�H�U��hierarchies. Put simply, �´�W�K�H history of  

ethnographic film is thus a history of  the production of  �2�W�K�H�U�Q�H�V�V�µ (Russell, 1999, p. 10).  

�)�O�D�K�H�U�W�\�·�V Nanook of the North (1922) is considered a classical ethnographic film. 

Charged with a sort of  willing towards a truthful and authentic representation of  Inuit life, a 

sort of  a salvage ethnography of  the Other on the brink of  extinction, it was a staged 

performance to be filmed. Allakariallak, the �P�D�L�Q�·�V character name, was �´�S�O�X�F�N�H�G�µ from his 

environment, with his performances serving as a �´�Q�D�U�U�D�W�L�Y�L�]�D�W�L�R�Q of  the �U�H�D�O�µ (Renov, 2012, p. 

6). This was an experiment in fieldwork practice and filmmaking, muddling the real with fiction. 

MacDonald (2014) proposes that such mutual crisscrossing of  the experimental form and 

documentary impulse set in motion the cinema itself. 
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As previously stated, I personally struggle with the definition of  cinema in its expansive 

documentary and ethnographic genres as a truthful representation of  reality/actuality. As 

Russell (1999) underlines, the ethnographic research and ethnographic filmmaking practices of  

each specific period are bound up with a range of  aesthetic theories and practices, stylistic 

changes and technological limitations/advancements in technologies, in addition to the 

�I�L�O�P�P�D�N�H�U�·�V��creativity.  

A series of  approaches challenge the traditional distinction between ethnographic and 

experimental film, muddling and criticising even further the very idea of  representations of  

reality. These range from �5�R�X�F�K�·�V ethnographic filmmaking experiments that began in the 1950s 

(Henley, 2010; Stoller, 1992) to advancements in direct audio, questions of  truth and reality with 

fly-on-the-wall, cinéma vérité and direct cinema (Spence & Navarro, 2010; Young 2009) and 

more recent works from the Harvard Sensory Lab that focus less on representational aspects 

and more on sensory experience (MacDonald, 2013; Pavsek, 2015).  

Such creative use of  reality through aesthetic estrangement muddles the notion of  

objective experience, as it: 

Departs from rhetoric and persuasion commonly used in journalistic and issue-oriented nonfiction 

forms and also calls into question Andre �%�D�]�L�Q�·�V notion of the transparency of the image and its 

implicit connection with observational documentary as �F�L�Q�H�P�D�·�V direct link to reality. (Unger, 2017, 

p. 4) 

For Unger (2017), experimental aesthetics do not represent. They do not articulate a sort of  

external truth that allegedly exists somewhere along the �I�L�O�P�P�D�N�H�U�·�V vision and ethnographic 

site. Rather, such experiments in filmmaking evoke. They: �´�H�Q�J�D�J�H with the nonfiction world 

through a different form of  �F�R�J�Q�L�W�L�R�Q�µ, which Unger (2017, p. 4) refers to as experiential 

knowledge. 

To support this evocative formalism in experimental aesthetics, Unger (2017) cites 

�1�L�F�K�R�O�V�· (2010) statement that �´�Z�H learn by affect or feeling, by gaining a sense of  what it feels 

like to see and experience the world in a particular, poetic �Z�D�\�µ (p. 162). Venturing into the 

created filmworld, the historically and culturally situated viewer is affected by the �I�L�O�P�·�V body, 

subsequently permeating this filmic body with its own interpretation, understanding and 

meaning, bringing the filmworld into their world, attempting to make sense of  both.  

Throughout my practice, I always acknowledged that double cinematic bind: how the 

cinematic industry relies on extractivisms while having a powerful potential effect on the 

viewers. Through aesthetic estrangement, I gave the viewers back these bioregions and 



152 

performances, in an odd way, taking them on the journeys to the filmworld where the potential 

of  the not-yet lies. 

For Cubitt (2016), the question of  how to live with earth others is not a question of  

�´�H�L�W�K�H�U people or ecologies; nor it is necessarily a project of  �V�D�F�U�L�I�L�F�H�µ (p. 15). For Cubitt (2016), 

the question of  how to live well requires not just a political answer but an aesthetic one, 

�´�F�R�Q�F�H�U�Q�L�Q�J both perception (the root meaning of  aesthesis) and art, the techniques of  mediation 

and communication in which we construe our relations with one another and the �Z�R�U�O�G�µ (p. 

15). The ethico-political question of  building an alliance between humans and the more-than-

human world�³ the question of  how to live well with(in) this world�³ may be an aesthetic one. 

This is where the poetical and political potential of  my research-creation lies: through a 

cinematic not-yet spacetime, where your world collides with the filmworld, being taken on 

cinematic journeys to feel, to be affected and enriched with novel socio-ecological meanings 

and stories.  

We are currently living through the story of  coupled Anthropocene and Capitalocene. 

Some stories may contrast with these madnesses; others may reinvigorate them. Through the 

arts of  moving images�³ in my case, an aesthetic estrangement grounded creatively in 

bioregional ethnographic sites and performances�³ I wished to tell audio-visual stories of  

dwelling through permacultural performances. As Haraway (2016) vividly writes:  

It �×matters what matters we use to think other matters with; it matters what stories we tell to tell 

other stories with; it matters what knots knot knots, what thoughts think thoughts, what 

descriptions describe descriptions, what ties tie ties. It �×matters what stories�×make worlds, what 

worlds make�×stories. (p. 12) 

To return to �'�H�P�R�V�· (2020) question and reflection at the beginning of this chapter, 

how can we represent the radical potential of  the yet-not while bringing in cultivation for an 

emancipated future? Regarding my own practice and as a nod to Haraway (2016), it matters 

what stories make filmworlds; what filmworlds make stories. As a filmmaker, it matters not just 

what/whose stories I engage with but also which aesthetical interventions I adopt to diffract 

such stories. It  matters what cinematic knots I knot. It  matters what aesthetic interventions 

make filmworlds.  

With this exegetical account of  the poetics and politics of  my filmmaking practice, I 

have explored and theorised my uses of  aesthetic estrangement, I explained how this was 

grounded in the materiality of  fieldwork sites, diffracting these bioregions and performances 

through filmworlds to the viewer. Like the two written ethnographic chapters, these were acts 
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of  story-ing and story-telling, not merely descriptive accounts of  existing relations. But they were 

acts of  making new kinds of  stories that can help revivify our relationship with the world.  

This brings us to the core question of  this research-creation. As the title of  this project 

illustrates, I am interested in what it means to stay with the bioregional trouble in the two 

permaculture sites. In the final chapter, I answer the questions that arose in-between my ethico-

political view of  the world�³ which laid the ground for a specific methodology�³ and the 

encountered performances. How to live with the lively meshwork of  the land while navigating 

and negotiating more-than-human relations and relationships? 
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Let us name the epoch of  the human-damaged planet and the crises we are experiencing and 

attempt to unveil the tangled mesh of  issues and questions concerning the dualisms responsible 

for human hyper-separation from more-than-human realms: the Anthropocene-Capitalocene-

Wasteocene. These crises are also emergencies of  cognition and imagination, and present a 

timely opportunity to challenge an�G�� �U�H�W�K�L�Q�N�� �R�X�U�� �´�L�O�O�X�V�R�U�\�� �V�H�Q�V�H�� �R�I �� �D�X�W�R�Q�R�P�\�µ (Plumwood, 

2005, p. 9).  

�,�Q���O�L�J�K�W���R�I ���W�K�L�V�����D�Q�G���D�V���D���U�H�V�S�R�Q�V�H���W�R���W�K�H���H�Q�Y�L�U�R�Q�P�H�Q�W�D�O���K�X�P�D�Q�L�W�L�H�V�·���F�D�O�O���I�R�U���Q�H�Z���N�L�Q�G�V��

of  stories, the purpose of  this non-strictly human ethnography has been to explore two 

permaculture sites and their human design as attempts at weaving relationships with(in) the 

more-than-human realms through a written ethnographic account and a portfolio of  moving 

images. As a triptych, this project has explored the aesthetics of  living well with the world in its 

more-than-human relationality, an ethnographic account of  two permaculture sites engaged in 

place-making practices, and four films that merge those two aims.  

The originality of  this project lies in the theoretical treatise on permaculture design, in 

crafting a novel and appropriately lively methodology in combination with film practice and 

conceptual treatise of  its aesthetics in relation to existing scholarship in environmental 

humanities. As a whole, this thesis contributes to research into film practice and brings a novel 

understanding of  permaculture design, its form of  dwelling, and performances through a more-

than-human perspective that is theoretically oriented in line with environmental humanities 

scholarship. 

This project was sparked by the ethico-political question regarding how to live with the 

lively meshwork of  the land. This question took bioregional shape and sparked the further 

questions/relationalities considered in this thesis and developed in the ethnographic chapters. 

This final chapter weaves the central findings of  my research with key theoretical stances that 

shaped this doctoral research grounded in ethnographic vignettes. These vignettes illustrate how 

the research question took more situated forms in two permaculture sites. Further, they 

exemplify the entanglements I was caught up in and had to unveil, and the sorts of  caring 

performances enacted and how they were tangled with relations of  power. Here, I re-introduce 

these guiding questions that arose and were sparked by relationalities encountered in the 

fieldwork sites: Who inhabits the land and what does it mean to care for the land? What practices 

and imaginaries arise through the permaculture design and subsequent land managing 

performances? In attempting to overcome binaries of  good/bad and invasive/welcomed 

species, what novel imaginaries emerge and what response-abilities and obligations arise? How 
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are flows of  care entangled with mortal relatedness when we put other species at work and 

when we are forced to kill them? What does it mean to common well on stolen land?  

The research attempted to stay with the bioregional troubles encountered in the Valley 

of  Sagana (Sicily, Italy) and the Wombat Forest (Djaara Country, Australia). Staying with the 

trouble (Haraway, 2016) meant attempting to craft situated response-abilities while navigating 

cross-species relations and relationships.  

The two fieldwork sites explored in this thesis are examples of  permaculture 

(im)possibilities, situated with(in) specificities of  bioregional weather-worlds. Accompanied by 

humans and more-than-human others, I learned to navigate through such bioregional lifedeath 

worlds. As an ethnographer and a human being, I attempted to make sense of  staying with such 

bioregional troubles in troubled times. Such lively research aimed to resituate the human among 

the more-than-human meshwork of  the land and, in turn, recast the lively meshwork of  the 

land in ethico-�S�R�O�L�W�L�F�D�O���W�H�U�P�V�����,���G�H�V�F�U�L�E�H�G���P�\���U�H�V�H�D�U�F�K���S�U�R�F�H�V�V���D�V���D�Q���´�D�W�W�H�P�S�W�µ��because with any 

sort of  entangelment comes a reality of  exclusion (Giraud, 2019). This involved making sense 

of  the encountered performances, the implication of  my becomings, recognition of  unevenness 

and uneasiness in our relations with more-than-human, and making sense of  the slippery 

ground of  situated care tangled with power, violence and mortal relatedness when dwelling in 

�O�L�I�H�G�H�D�W�K���Z�R�U�O�G�V�����7�K�H�V�H���W�R�S�L�F�V���Z�H�U�H���H�[�S�O�R�U�H�G���L�Q���W�K�H���W�Z�R���H�W�K�Q�R�J�U�D�S�K�L�F���F�K�D�S�W�H�U�V�����´�%�L�R�U�H�J�L�R�Q���R�I ��

�W�K�H���9�D�O�O�H�\���R�I ���6�D�J�D�Q�D�µ���D�Q�G���´�'�M�D�D�U�D���&�R�Xntry. �%�L�R�U�H�J�L�R�Q���R�I ���W�K�H���:�R�P�E�D�W���)�R�U�H�V�W�µ�� 

�,���W�R�R�N���6�W�H�Q�J�H�U�V�·�����������������L�Q�Y�L�W�D�W�L�R�Q���W�R���W�K�L�Q�N-with an intruder: the figure of  Gaia. I did so 

first, to challenge the coming barbarism�³ �W�K�H���D�G�Y�R�F�D�W�H�V���R�I ���D���´�*�R�R�G���$�Q�W�K�U�R�S�R�F�H�Q�H�µ���R�I�I�H�U�H�G��

by an ecomodernist narrative (Asafu-Adjae et al., 2015) grounded in an ongoing mechanistic, 

masterful and commodifying worldview that strips more-than-human worlds of  their agency. 

Second, I let Gaia intrude on my fieldwork and thinking-writing-filming. Gaia is a figure for the 

becomings, the minutiae, the emerging�³ an intruder into our worldmaking projects, efforts and 

visions. Thinking-with such an intruder was helpful for me to muddle our confident 

exceptionalism and exemptionalism.  

I adopted a critical stance on the bioregions that constituted my fieldwork sites. As 

citizens, dwellers and consumers, we must be honest about place-making, belonging and the 

relationships in which we participate. We must also be honest about how our effort of  

inhabitation here �L�P�S�D�F�W�V�� �W�K�H�� �Q�H�J�O�H�F�W�H�G�� �´�V�K�D�G�R�Z�� �S�O�D�F�H�V�µ��elsewhere, where extractivisms and 

depletions of  human and more-than-human communities take place (Plumwood, 2008). We 

must also be cautious about restorative/reparative practices. However positively charged they 

may seem, these practices cannot be about reverting to a flawed opposition between intact and 
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pristine environments, but they can be about creating new and emerging ecologies that put us 

into novel relations of  obligations. Let me illustrate this point through a set of  ethnographic 

vignettes. 

In the bioregion of  the Valley of  Sagana, the emerging ecology of  the food forest is 

planted with human and more-than-human inhabitants in mind, creating a refuge and 

subsequently weaving us into novel relations, relationships, obligations and response-abilities. 

But this was initially grounded in a disturbance of  already existing ecological relations.  

In the bioregion of  Wombat Forest, we were goat grazing on stolen land, imposing a 

burden of  labour on other species. In its attempt to dismantle the ideological dichotomies of  

good/bad, native/alien species, the human-animal work through the commons was not about 

returning to a previous state. The combined efforts and labours concerned staying with the 

bioregional trouble. Acts of  navigating cross-species relations and becomings were attempts to 

common well; to world well with more-than-human events, processes and performances in a 

lifedeath ecology of  a blasted forest. 

As I described in the ethnographic chapters, permaculture performances with the more-

than-human do not offer ultimate solutions for smooth worlds without frictions. Finding 

multispecies ways in which worlds can flourish in the face of  divergent worldmaking projects is 

complex due to the inherent inescapable relations of  power and mortal relatedness when it 

comes to dwelling in the land. Thus, crafting multispecies communities for all is problematic 

and ultimately unachievable because flourishing for one species means death, killing and 

violence for others. But permaculture design does decentre the human designer, facilitating a 

humbler repositioning with(in) more-than-human worlds. In continuing to alter places for 

human inhabitation according to the way we imagine this world to be, permaculture design has 

to consider the more-than-human liveliness of  the land, the more-than-human worldings and 

worldmaking capacities with its events and processes. That is, establish a worldmaking view that 

�P�X�G�G�O�H�V���D�Q�G���P�R�Y�H�V���E�H�\�R�Q�G���W�K�H���D�Q�W�K�U�R�S�R�F�H�Q�W�U�L�F���L�G�H�D���R�I ���´�V�H�O�I-making hu-man�µ�����7�R�O�D, 2016, p. 8).  

In defining the land as a relational poiesis�³ as a sympoetic worlding�³ a permacultural 

approach towards such liveliness involves becoming aware of  the bioregional relations with(in) 

�W�K�H���E�L�R�P�H�·�V���Z�R�U�O�G�L�Q�J����As a lively, situational and dynamic art of  understanding already existing 

relations in the biome, permaculture is an attempt to weave synergistic relations with more-

than-human worlds, a correspondence and composition where response-abilities are cultivated. 

Such lively correspondence and composition are always local, situated and relational, grounded 

in understanding patterns and relations found in the biome through being-knowing, enskilling 

oneself  through and with(in) the sentient ecology (Ingold, 2011). 
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�7�K�H���F�R�U�U�H�V�S�R�Q�G�H�Q�F�H���,���K�D�Y�H���L�Q���P�L�Q�G���D�Q�G���S�U�R�S�R�V�H�G���L�Q���P�\���V�H�F�R�Q�G���F�K�D�S�W�H�U�����´�:�D�\�I�D�U�L�Q�J��

�7�K�U�R�X�J�K���W�K�H���:�R�U�O�G�O�\���7�H�[�W�µ�����W�D�N�H�V���P�D�Q�\���I�R�U�P�V�����,�W���F�D�Q���E�H���D�Q���D�F�W���R�I ���O�H�D�U�Q�L�Q�J���W�R���U�H�D�G���W�K�H���V�L�J�Q�V��

and the wounds of the lively meshwork of  the land, where our responses are shaped by and 

into response-abilities. A vignette from the Valley of  Sagana illustrates one such form. In their 

�H�[�H�U�F�L�V�H���R�I ���U�H�D�G�L�Q�J���W�K�H���O�D�Q�G�·�V���V�L�J�Q�V���D�Q�G���Z�R�X�Q�G�V�����6�L�P�R�Q�D���D�Q�G���'�D�Q�L�O�R���G�H�F�L�G�H�G���W�R���L�Q�W�U�R�G�X�Fe two 

donkeys, and this was their lively reply to the bioregional weather-world. While keeping the 

grass low, they reshape the land and position us in unfolding relationalities, obligations and 

response-abilities with(in) the lively meshwork. 

A different type of  correspondence can be a form of  transcorporeal achievement, 

where we feel with the land through a flow of  affects (Arnold, 2018). Moved by such intensities, 

I felt hope and I grieved. I was also weathering, and in taking care of  my shit and taking care 

of  the soil, I was soiling. In becoming knowledgeable through our sensuous bodies with(in) the 

�E�L�R�P�H�·�V���Z�R�U�O�G�L�Q�J�����Z�H���D�U�H���D�I�I�H�F�W�H�G���E�\���W�K�H���R�W�K�H�U-than-human bodies of  this lively meshwork. In 

doing so, we become knowledgeable. As transcorporeal subjects through the viscous porosity 

of  the material textures of  the world, in our becomings-with, we are affected and moved by 

�O�D�Q�G�·�V���L�Q�W�H�Q�V�L�W�L�H�V�� 

Permaculture design with the more-than-human meshwork of  the land is a lively com-

�S�R�V�L�W�L�R�Q�����´�&�R�P�µ���V�W�D�Q�G�V���I�R�U���W�K�H���W�R�J�H�Wherness, the becoming-with, the making-�Z�L�W�K�����´�S�R�V�L�Q�J�µ�����D�V��

in placing together, to design, to cause and create. Permaculture design is a lively com-posing 

with(in) more-than-human worlds and worldings, where we are woven into always unfolding 

relations and relationalities. To be clear, such composition does not stand for a world free from 

frictions and mortal relatedness. Let me unpack this through a further set of  vignettes.  

In the Valley of  Sagana, the donkeys Dondolo and Giorgiana labour to enact our vision 

of  the land/world, grazing at the expense of  other species, particularly their favourite disa. But 

they also leave behind their excrement, thus contributing to building the soil. Care circulates but 

so do inextricable relations of  power. In these unfolding events and processes of  land shaping, 

we are woven into relations of  care, power, obligations and response-abilities towards donkeys, 

their worlds and the wider lively meshwork. In the same valley, in the hives where alternative 

beekeeping practices are performed, the mite Varroa Destructor co-habits with the bees as an 

awkward intruder-�J�X�H�V�W���� �'�D�Q�L�O�R�·�V�� �F�D�U�L�Q�J�� �U�H�V�S�R�Q�V�H-ability to the hive�³ to the bees and the 

mite�³ is not to interfere. He steps back and admires the bees swarming and the worldmaking 

projects of  the hive, but by leaving the bees with the Varroa mite, some bee families may not 

survive. Stepping back is charged with a regime of  violent care. 
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The bioregion of  Wombat Forest on the stolen Djaara Country is a complex blasted 

ecology where goats�³ by eating and excreting�³ lessen the thick vegetation of  so-called weeds 

and diminish the fire threat to human Commoners, reshaping the ecology where the seedbank 

of  native species has been waiting for the right conditions to flourish. In reimagining the 

promises of  what we deem to be pests and weeds, we were further blasting the blasted landscape 

to find a way of  partial resurgence. Yet too many goats are not useful to this project. In enacting 

caring performances towards the commons, we had to kill the nonhuman labourers and share 

the meat among the Commoners so we could enact more work in the commons.  

The above vignettes illustrate two lively concepts that guided my research: response-

ability and flows of  care. Woven into more-than-human relationships and correspondence 

through permaculture design in our attempt to respond well to the lively relationalities, response-

ability becomes an ethico-political task grounded in interspecies dependencies. Response-able 

practices are grounded recognising the ethea that in turn ground us in the very events of  the 

�E�L�R�P�H�·�V�� �Z�R�U�O�G�L�Q�J���� �5�H�V�S�R�Q�V�H-abilities are always situational, always partial, risky, open to 

contamination because such correspondence with more-than-human realms is always unfolding 

and never ceases. 

Another lively and worldly concept/performance is that of  care. Care holds lifedeath 

worlds as relational and dynamic capacity to both make and unmake worlds. Care is grounded 

and, in turn, lays the ground for an intense relational commitment. Care becomes an embodied 

experience of  being affected by another, an ethical obligation when reaching towards (Rose & 

van Dooren, 2016). Care involves performances and thus emerges as practical labour of  

�´�F�U�D�I�W�L�Q�J���I�O�R�X�U�L�V�K�L�Q�J���Z�R�U�O�G�V�µ�����E�H�F�R�P�L�Q�J���D���O�L�Y�H�O�\���S�U�D�F�W�L�F�H���R�I ���´�Z�R�U�O�G�L�Q�J���Z�H�O�O�µ��(Van Dooren, 2019, 

p. 9). Yet, in naturecultures, care is not about pastoral paternalism, nor does it start from 

ourselves or by putting others ahead of  ourselves. Instead, care runs in the performances that 

try to maintain this lively interweaving (Puig, 2017). 

Throughout my ethnographic chapters, I endeavoured to reveal both the complexities 

and (im)possibilities of  the permaculture design when it comes to weaving relationships with 

the lively meshwork of  the land. By putting nonhumans to work to fulfil our vision of  the 

land/world, we are woven into uneven and hierarchical power relations, where more-than-

human realms become beasts of  burden. However, a burden of  physical work also exists for 

the human parts in this meshwork, in addition to obligations towards the more-than-human 

worlds, as well as genuine concern, affection and empathy. Rather than being shortcomings of  

the permaculture dwelling, frictions, uneasiness and unevenness come from living in lifedeath 
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flourishing worlds, where ethical doings are always situational, and care is ambivalent and can 

be charged with violence.  

Through a lively correspondence, we can become accountable and attentive to these 

frictions, which can spark novel becomings, obligations and response-abilities where caring is 

knowing more at the end of  the day. We become knowledgeable in that way as well. Growing 

in such bioregional know-how through response-abilities, the lively meshwork of  the land 

becomes a teacher; land becomes a lively pedagogy (Simpson, 2014) where response-abilities 

are cultivated. Response-abilities are intrinsic and embedded with ethics and politics as they are 

�´�D�E�R�X�W���U�H�V�S�R�Q�V�L�E�L�O�L�W�\���D�Q�G���D�F�F�R�X�Q�W�D�E�L�O�L�W�\���I�R�U���W�K�H���O�L�Y�H�O�\���U�H�O�D�W�L�R�Q�D�O�L�W�L�H�V���R�I ���E�H�F�R�P�L�Q�J�����R�I ���Z�K�L�F�K���Z�H��

�D�U�H���S�D�U�W�µ�����%�D�U�D�G, 2007, p. 392). 

Through permaculture design, we situate ourselves among the multiplicity of  more-

than-human others we are called to respond to in the design process and through the unfolding 

lively correspondence. In so doing, we are laying the ground for novel obligations and response-

abilities to the lively meshwork. Permaculture is an attempt to weave nurturing relations that, 

although charged with inevitable relations of  power and inextricabilities of  mortal relatedness, 

offer glimpses of  a mutual correspondence�³ even shared alliances�³ with the more-than-

human realms. 

The written ethnographies summarised above are half  of  this research-creation. The 

other half  consists of  a portfolio of  moving images. The politics and poetics of  my practice 

�Z�H�U�H���G�H�V�F�U�L�E�H�G���L�Q���&�K�D�S�W�H�U���������´�)�L�O�P�Z�R�U�O�G�V�µ. I wanted you, dear reader, first to engage with the 

filmworlds but I do not propose a hierarchical view of  written/visual. The films in my portfolio 

stand in the totality of  their thick filmworlds. My aim was to ground you in the materialities of  

the fieldwork sites and encountered performances through specific aesthetic strategies as 

preparation for reading the ethnographic chapters.  

The portfolio is a site of  aesthetic exploration, an interrogation of  the long debated 

topics in film studies explored in the exegetical chapter. My contribution to film studies offers 

a novel and less anthropocentric perspective on the essence of  cinema: concerning the key 

issues of  the place of  the filmmaker and ethnographer, the dynamics of  power towards the 

filmed subjects and more-than-human realms, and problem of  how specific aesthetic choices 

(questions of  perspective, experiments in long take and slowness, depth of  field and framing, 

(re)presentation of  more-than-human realms, etc.), manifest in the filmwords.  

The ethnographic films combine observational with more experimental and sensory 

approaches to filmmaking. In creating the films, I took potential viewers seriously, considering 

the mutually constitutive and dynamic relationship between the viewer and cinematic form. 
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Experimental filmmaking and ethnographic film inform each other and share a blurred history 

of  mutual influence (Russell, 1999). In light of  this, my experimentation was creatively 

grounded in the encountered performances. I was allowing such encounters with humans and 

more-than-human to shape the fieldwork and my filmmaking strategy. Drawing on 

phenomenological perspectives (Barker 2009; Sobchack, 1992, 2009), I envisioned a carnal 

relationship between the viewer and the cinematic body.  

My thinking-writing-filming throughout this project challenged the ontological split 

between culture and nature, envisioning a mutually constitutive and porous boundary between 

human and more-than-human realms, events and processes. Thinking about such enmeshed 

processes and events as naturecultures (Haraway, 2003) draws us to the worlds and worldings 

of  the more-than-human who are inextricable from human ones. Consequently, the poetics and 

�S�R�O�L�W�L�F�V�� �R�I �� �P�\�� �I�L�O�P�P�D�N�L�Q�J�� �S�U�D�F�W�L�F�H�� �D�U�H�� �L�Q�W�H�Q�G�H�G�� �W�R�� �E�H�� �X�Q�G�H�U�V�W�R�R�G�� �D�V�� �´ecology-as-

�L�Q�W�H�U�V�H�F�W�L�R�Q�D�O�L�W�\�µ�����'�H�P�R�V, 2020, p. 11), with my portfolio a creative ecology in itself, an aesthetic 

practice of  (film)worldmaking.  

Thinking ecologically about cinema meant acknowledging the double bind of  media 

and nature through the politics of  my practice (Parikka, 2015), accepting that all mediatic forms 

rely on extractivism and different forms of  exploitation. But that is only half  of  the story, as I 

also had to consider the bind created between the cinematic form and the viewers. As cinema 

is woven materially and energetically with the environment, it produces its own ecology: the 

ecology of  the filmworld. I do not intend cinema to be a mere representation or a simple 

mediation. Although the portfolio is grounded in the bioregions and performances of  the two 

field sites, the filmworlds evoke creatively. This is achieved through both ecomimesis and the 

poetics of  ambiance (Morton, �������������� �W�K�H�� �V�H�Q�V�H�� �R�I �� �E�H�L�Q�J�� �W�K�H�U�H�� �D�Q�G�� �H�Y�R�N�L�Q�J�� �W�K�H�� �I�L�O�P�P�D�N�H�U�·�V��

personal experience through aesthetic estrangement. 

I had to devise a specific and desired aesthetic strategy involving crafting my cinematic 

arts of  attentiveness and being creative in the evocation while also being attentive to potential 

viewers. The biggest challenge arose when I adopted an observational style of  filmmaking for 

more-than-human land(scape).  

The use of  observational style when filming human subjects was grounded in prolonged 

ethical and personal relationships built on an everyday basis during my fieldwork. Similarly, by 

building a relationship with the more-than-human bioregions, when I turned the observational 

style towards the land(scape), I developed a response-able gaze. However, this strategy was 

charged with the uncanny feeling of  producing moving images of  landscape as an object of/for 

observation and consumption, strengthening the dualistic perspective of  humans versus the 
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natural environment. Although grounded in response-able fieldwork practice and genuine 

curiosity towards more-than-human realms, I felt those shots were charged with my colonising 

gaze, and thus involved a practice of  picturesque voyeurism. In light of  these uncanny 

sensations, I signalled an aesthetic of  contamination, involving an analysis of  the way my 

estrangement had to grapple with natureculture, permaculture, Anthropocene and medianature 

binds on the one hand, and response-ability in relation to the cinema, bioregions and the viewers 

on the other.  

The idea of  voyeuristically mapping the terrain with a camera produced a sense of  

alienation and objectification. Foll�R�Z�L�Q�J���0�D�U�N�V�·�V�����������������F�U�L�W�L�T�X�H���R�I ���R�F�X�O�D�F�H�Q�W�U�L�V�P�����P�\���D�Q�W�L�G�R�W�H��

�W�R���W�K�D�W���I�H�H�O�L�Q�J���D�Q�G���Y�L�H�Z�H�U�V�·���S�R�V�V�L�E�O�H���R�E�M�H�F�W�L�I�L�F�D�W�L�R�Q���Z�D�V���W�R���F�R�X�Q�W�H�U�E�D�O�D�Q�F�H���W�K�H���O�R�Q�J���D�Q�G���V�W�H�D�G�\��

shots of  the land(scape) with an estrangement that would induce the haptic and tactile forms 

of  visuality. I decolonised my practice through experimentation with aesthetics: by detaching 

the lens to reduce my control over the footage, augmenting the biogeomorphic forms and 

qualities of  the footage in that way, and bringing somatic scenes into the filmworld by strapping 

the GoPro camera to the moving bodies. Wide, long and still shots of  the land(scape) were 

contrasted through these experiments in aesthetics by luring the viewers towards less 

representational aspects of  the filmworlds. Through this aesthetic strategy, I hoped to resituate 

the human among the more-than-human meshwork while claiming the lively land in ethico-

political terms. In the final paragraphs, I will outline some recommendations for future research, 

hoping to enrich the field of  environmental humanities with possible scenarios.  

Dwelling, managing and inevitably changing the lively meshwork of  the land is an 

uneasy and challenging ethico-political task. Crafting multispecies communities in which worlds 

meet, flourish and ultimately collide is problematic as we are living in lifedeath worlds, and we 

cannot escape the inextricabilities that come with dwelling in the land. If  a reality of  exclusion 

comes with every entanglement, then I envision crafting and putting into practice 

methodologies that are curious, open to contaminations and attentive to those inherent frictions 

and relations of  unevenness and uneasiness. With ravaging climate change bringing changes to 

human and more-than-human communities, what regimes of  care arise? Who excludes whom, 

and at what cost? Concurrently, what novel forms of  collaborations arise in reaching towards 

more-than-human worlds? We need methodologies that can dwell thickly in the lively contact 

zones and unveil contaminations, performances, response-abilities and arising imaginaries.  

To further develop my filmmaking practice, I am keen to experiment with the 

possibilities and limits of  different aesthetic strategies. Specifically, to experiment with how to 

research-create when feeling with the land through the flows of  land affect (Arnold, 2018) 
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considering more-than-human becomings and relations as well as ecomimesis and the poetics 

of  ambiance. In my case, it is the cinematic form, but this question can be expanded to 

artmaking generally. How can such creative becoming with more-than-human worlds through 

aesthetic estrangement enact in us novel imaginaries and approaches for living with the lively 

world? The quest for me is to create filmworlds in a way that resituates the lively more-than-

human meshwork in an ethico-political manner. Last but not least is the need to tell new kinds 

of  stories about human and more-than-human relations to craft response-able citizens. If  the 

Anthropocene can be seen as a crisis of  cognition and imagination, then crafting alternatives is 

also an aesthetic quest (Cubbitt, 2015). 

In light of  these outlined scenarios, instead of  thinking hierarchically about those 

approaches, I seek to foster a truly interdisciplinary dialogue. I invite those working with 

multispecies and more-than-human perspectives to collaborate with creative practitioners using 

audio-visual and other methods of  research-creation and vice versa. I envision a mutually 

enhancing dialogue that will sustain thinkers and tinkerers dismantling separations and crafting 

novel paths for understanding and describing the shifting relations between us and more-than-

human realms.  
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