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ABSTRACT 

This thesis inquires into the affective force of the material world on learning, subjectivity and 

creative expression in early childhood education.  Inspired by Lenz Taguchi’s (2010a) notion of an 

intra-active pedagogy it (ad)ventures beyond the human-centrism of both cognitive development 

theory and social constructivist theory prevalent in Te Whāriki (Ministry of Education, 1996), the 

New Zealand early childhood curriculum, to explore posthuman philosophies and theories 

associated with the ‘material turn.’  Connections are made between new materialist feminist theory, 

Barad’s agential realist ontology, Deleuze and Guattari’s ontology of immanence, and Bennett’s 

theory of ‘vital materiality’ in order to challenge habitual dualistic thinking, and to rethink material 

matter as immanent to lived practice and discursive meaning-making.  

 

In a move away from the positivist paradigms underpinning conventional qualitative research, the 

inquiry self-generates a new empirical performative process that transgresses the binary divides of 

science/philosophy and theory/practice.  Its evolving performative process is activated and in-

formed by a series of explorative and experimental ‘acts’ that entangle onto-epistemological 

concepts and ideas with images/imaginings of cups, and cup~child happenings.  Thus, the matter of 

the inquiry produces the process and vice versa.  In an iterative process of moving and thinking-in-

the-act, performative agentic matter – thoughts~concepts~cups~images~inquirer – merge and 

emerge in the mutual constitution of new and different ways of thinking and knowing-in-being.   

 

The performative inquiry culminates in creative acts of experimentation that unsettle boundaries 

between subject and object to generate a new ontological optics where the force of things, objects 

and artefacts matter in processes of transformational learning and becoming.  Things are perceived 

as vibrant and agentic, and as existing in affective, material relationship with other matter, including 

humans.  A relational material perspective generates the idea of an ethics of affection and a 

pedagogy of affection-ing that argues for the importance of sensing affective forces in-between 

things, people and places, what/whom/where is being made to matter (or not), and how educators 

can respond in affirmative, potentiating and inclusive ways. 
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Act 1: 

ARRIVING 

On a cold mid-winter’s day Ira arrived with a desire.  He’d seen YouTube videos of people speed 

stacking plastic cups and was keen to experiment for himself...so we went with Ira to the kitchen to 

find some plastic cups and the building began.  

 

The buzz from Ira’s engagement with the cups spread quickly across the room.  His enthusiasm was 

like a contagion compelling others to enter into encounter with these ‘ordinary’ everyday objects.   

 

Over the next few days, the cups went ‘viral’...the rapid demand for cups soon outstripped our 

supplies....we introduced vivid red, green and blue cups...the new cups’ vibrant colour and 

translucency amplified their call for encounter.  The children answered their call, working 

fervently, alone and in groups, delving deeper into the possibilities and potential of the cups.  We 

called it...‘the cup craze.’  

 

(Kids’ Domain Early Learning Centre, 2017, pp. 12-15) 

 

The cups crept softly into our lives at Kids’ Domain Early Learning Centre; they were unexpected 

visitors.  From the moment they arrived, they seemed to have a magical force that drew the entire 

learning community deeper and deeper into encounter over an extended period of eighteen months.  

Over this time, I became increasingly intrigued by the vital power of these seemingly mundane, yet 

extraordinary, objects on young children’s construction of knowledge and creative expression.  

What was it about the cups that kept drawing the children into encounter?  Who were the 

protagonists of learning events, children or cups?  Was there more happening here than met the 

eye?  What unseen relational dimensions existed between the children, cups and teachers that 

fostered the phenomena that were emerging?  

 

During this period, I was preparing for thesis study and was reading extensively around my 

intended topic: the process of pedagogical documentation in early childhood education.  One day, I 

happened to pick a book from amongst a pile that had been sitting on top of a file cabinet in the 

corner of the office for years: Hillevi Lenz Taguchi’s (2010a) Going Beyond the Theory/Practice 

Divide in Early Childhood Education: Introducing an Intra-Active Pedagogy.  As I flicked through, 

I discovered it included a chapter on pedagogical documentation.  Although only intending to read 
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this relevant section, the language, concepts and underpinning theories and philosophies associated 

with the “material turn” (p. 3) captured my attention, and I found myself unable to put the book 

down.  I recall sitting at my desk completely transfixed, my mind firing as ideas and concepts leapt 

off the pages and mingled with my recollections of recent cup-building experiences.  I remember 

my jaw dropping and eyes widening as I exclaimed out loud to the book, conversing with it when it 

resonated with my inner thoughts, questions, intuitions and feelings.  It was as if the book was 

tapping into an embodied knowing I had not yet been able to articulate because I did not have the 

language to express my thinking.  Lenz Taguchi (2010a) describes the book’s intention as a search 

for a language that teachers and researchers can use which encompasses the complexities of 

learning and teaching in an increasingly complex and diverse world, and it was this emerging 

language that drew me in and set me off on a new trajectory of inquiry.  

	  

This thesis inquires into the affective force of the material world – things, objects and artefacts – on 

learning, subjectivity and creative expression in early childhood education.  It is an explorative and 

experiential (ad)venture that moves with, and beyond, Lenz Taguchi’s intra-active pedagogy into 

the paradigmatic domain of posthuman new materialism.  It delves into and under a relational 

material approach to education, to study and experience the theories and philosophies underpinning 

the material turn, and their ontological and epistemological assumptions.  An initial exploration 

provides the platform from which to stage performative acts of experimentation provoked by 

images of cup~child learning events.  Experimental acts creatively explore and express new and 

inventive ways of seeing and thinking ethical pedagogical practice that disrupts the Cartesian 

subject/object boundary to give materiality its due in the co-construction of reality – in the 

generation of life itself. 

Attuning 

This act of arrival is multi-functional.  It offers arriving readers a space to attune to the inquiry’s 

emerging context and purpose, and provides some idea of what to expect as the performative 

process unfolds.  It also addresses the always/already emergent and rhizomatic nature of the 

inquiry.  The word arriving is used here rather than introduction, as the latter implies a fixed 

beginning.  Like the cups at Kids’ Domain, the theoretical and philosophical paradigm propelling 

this thesis ‘arrived’ unexpectedly; it emerged from a confluence of desiring forces: my desire to 

inquire into pedagogical documentation, Lenz Taguchi’s desire to form new language, and the 

book’s desiring call for encounter.  In this way, the inquiry can be thought of as not having a 

beginning, but as emerging from the middle of things – from in-between converging desiring 



4	  
	  

forces.  A key philosopher in this inquiry, Giles Deleuze (1988), writes “one never commences; one 

never has a tabula rasa [a blank slate]; one slips in, enters in the middle [milieu]; one takes up or 

lays down rhythms” (p. 123, emphasis in original).  In other words, one arrives – in this case, into 

the always/already moving milieu of the inquiry. 

The Milieu 

The function of describing the inquiry milieu is also multiplicitous; not only does it provide an 

attuning arrival zone for others to ‘slip in,’ it acts as the launch site for the inquiry itself.  Surveying 

the influential contextual field of the ‘known’ in relationship to the new and different, intensifies 

the energy of desiring forces that propel this inquiry into ‘unknown’ paradigmatic territory.  A brief 

description of the evolving milieu includes: Lenz Taguchi’s intra-active pedagogy, the dominant 

educational theories in contemporary education, and how material matters are treated in New 

Zealand’s national early childhood curriculum, Te Whāriki: He Whāriki Mātauranga mō ngā 

Mokopuna o Aotearoa (Ministry of Education [MoE], 1996). 

An intra-active pedagogy. 

Lenz Taguchi (2010a) draws from the philosophical onto-epistemologies underpinning posthuman 

new materialist paradigms of thinking, to present a relational materialist approach to education: an 

intra-active pedagogy based on an ethics of immanence and potentiality.  An intra-active pedagogy 

is concerned with how agency, meaning and potential transformation are produced through 

interconnections and intra-actions in-between children, teachers and the material artefacts and 

objects with which they are engaged.  An intra-active pedagogy shifts attention from intra-personal 

and interpersonal human relationships to give explicit attention to the intra-active relationship 

between all living organisms and the material environment.  Intra-active learning processes are 

viewed as mutual and interdependent and as generative of difference and creative invention.   

 

As a new material feminist, Lenz Taguchi goes beyond the binary divides of philosophy/science, 

theory/practice, material/discursive and human/nonhuman to conceive a ‘flattened’ nonhierarchical 

reality where materiality is immanent to lived practice and discursive meaning-making.  Material 

things, objects and artefacts are viewed as active agents in the performative production of power 

and change.  For instance, how cups look, feel, sound and move matters in the children’s intra-

actions with them.  The cups’ material composition and movement, among other potential 

characteristics, has force and power to transform children’s thinking and sense of being.  Lenz 

Taguchi argues that the dominant educational theories of developmental constructivism and 
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socioculturalism privilege the human and the discursive over the material, and contribute to 

reductive, limiting and simplifying forces in contemporary education.  Lenz Taguchi calls for 

educators and researchers to consider the perspective of the material, and to engage in philosophical 

practices of thinking that go beyond the binary divides of positivist paradigms toward more 

positive, inclusive and collaboratively generative ways of knowing and being.  

Dominant educational theories.  

The two educational theories dominating contemporary early childhood education are 

developmental constructivism and sociocultural theory (Lenz Taghuchi, 2010a; Nuttall, 2013).  

Developmental constructivism emerged from the study of child development in the 1890s, based on 

scientific observation of what children know and when they should learn (Sellers, 2013).  These 

studies produced ‘normal’ stages of development through which children would pass in a 

predictable and sequential manner.  Piaget’s stages of development became increasingly widespread 

in pedagogical practice from the 1950s and were based on the common belief that children learn 

independently, according to their own levels of maturity and cognitive abilities, as they engage in 

developmentally appropriate play.  Piaget’s theory of progressive cognitive development is based 

on the theory of constructivistism that views thinking as a logical systematic activity that builds 

coherence and equilibrium between what is actively experienced in the world ‘out there’ and our 

internal understanding of it, in the form of mental representations (Hargraves, 2014).  The idea of 

learning as a predetermined individual construction is critiqued amongst posthuman new materialist 

scholars for its Westernised perspective of a universalised, individualised and normalised child 

(Lenz Taguchi, 2010a; Sellers, 2013). 

 

Since the 1980s, Vygotsky’s sociocultural theory has widened the scope of developmental 

constructivism by arguing that children’s individualised knowledge construction is culturally 

mediated through social interaction.  During social interaction, children learn the habits of minds of 

their culture, from which they derive meaning to construct knowledge (Sellers, 2013).  Rogoff’s 

(2003) more recent sociocultural theorising extends thinking processes beyond the individual, to 

include interpersonal and community processes.  Rather than being independent learners, children 

are viewed as contributors to a collaborative community of learners who construct knowledge 

together.  Therefore, sociocultural learning is viewed as contextual and situated.  From a new 

materialist feminist perspective, sociocultural theory instantiates positivist logic and a dualistic, 

humanist worldview in its privileging of discursive meaning-making over the material.        
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Material matters in Te Whāriki.  

New Zealand’s national early childhood curriculum, Te Whāriki (MoE, 1996), is regarded as a 

holistic, non-prescriptive ‘dictionary of possibilities’ designed to embrace diversity, complexity and 

specificity (Dalli, 2011; May & Carr, 2000; Mutch 2003).  The curriculum framework draws from a 

wide range of theorists and paradigms, but is generally regarded as being heavily influenced by 

developmental constructivism and sociocultural theory (Fleer, 2013).   

 

Te Whāriki is a bi-cultural document that recognises the cultural heritage of indigenous Māori 

people, and is depicted as a whāriki (mat), that weaves together foundational principles, and 

associated strands and goals, to incorporate both indigenous Māori and Western ontologies and 

epistemologies, in what has been applauded as an “open” curriculum (Dalli, 2011, p. 233).  The 

open curriculum is described as, “the sum total of the experiences, activities and events…provided 

by people, places and things in the child’s environment” (MoE, 1996, pp. 10-11).  Although the 

overarching message of the curriculum is that all aspects of learning exist in “kotahitanga” (p. 16) – 

as interconnected and interdependent – including relationships between “people, places and things” 

(p. 9), the content seems largely dominated by Westernised humanist language associated with 

developmental and sociocultural theory.  Emphasis is placed on human relationships, language and 

culture, as evidenced in the section on “Curriculum Implementation” (p. 27) where planning is 

summarised as helping “adults who work in early childhood education to understand what young 

children are learning, how the learning happens, and the role that both adults and other children 

play in such learning” (p. 28).  When the material world is mentioned, it is usually positioned as 

something ‘out there,’ to learn about or to use as a resource or tool to express or represent 

knowledge.  My interpretation of Te Whāriki is that although material matters are acknowledged as 

part of an interconnected approach to learning, they are largely positioned, albeit unintentionally, as 

a fixed and passive backdrop and resource for human-centred relational learning.     

Intensifying Desire 

Considering an intra-active pedagogy in relation to dominant educational theories, and the treatment 

of material matters in Te Whāriki, causes me to question my taken-for-granted ways of being and 

knowing.  Te Whāriki has had a significant impact on my pedagogical practice and I believe I have 

been heavily influenced by its dominant educational theories and their underlying ontologies and 

epistemologies.  This realisation intensifies the desire to deterritorialise my human-centric habits of 

mind to explore new ways of seeing, thinking and doing associated with the material turn.   
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Olsson (2009) states that it is vital to “go beyond the taken for granted and the already defined, the 

predetermined positions and habitual ways of thinking, talking and doing” (p. 24), to gain vitality 

and intensity in early childhood practice and research.  Other educational and childhood researchers 

echo Olsson’s call and argue that the material aspects of children’s living and learning have not 

been studied sufficiently (see Hultman & Lenz Taguchi, 2010; Lenz Taguchi, 2010a; Taylor, 2016).  

This thesis responds to, and aims to provoke thinking away from, the human-centrism of both 

cognitive development theory and social constructionist theory, towards a relational material 

understanding of learning and subjectivity that includes all matter.  It questions how to see beyond 

existing concepts and theories, to imagine and open up new possible worlds where life itself thrives 

(Bennett, 2010).	  

How Does it Work?  

This is an experiential and experimental inquiry that explores paradigmatic bodies of thought 

incompatible with the conventions of traditional research and thesis writing.  To create space for 

new and different philosophical ways of seeing, thinking and doing, the inquiry embarks on an 

open, empirical (ad)venture, unconstrained and unlimited by predetermined methodological 

structures and expectations.  The inquiry transgresses orthodox binaries of philosophy/science and 

theory/practice to engage in an immanent methodology where the content and process of emerging 

events continuously in-form and shape one another.  As the paradigmatic field of posthuman new 

materialism is traversed, its underpinning onto-epistemologies give rise to a performative approach 

where thinking and be(com)ing are simultaneous, and the boundary between the researcher and 

research blurred.  In this way, the philosophical paradigm of posthuman new materialism not only 

affects conceptions of knowing and subjectivity, but the how of the inquiry itself. 

 

This performative approach to inquiry does not follow the linear, sequential logic of conventional 

chaptering, rather it is presented/experienced as a series of iterative ‘acts.’  Acts are simultaneously 

noun and verb, singular and multiple.  Individual acts are doings that entangle theory and practice in 

material~discursive events of sensing~thinking~reading~writing-in-the-act.  Acts occur in real time 

– in the actual here and now of events that are constituted by a milieu of diverse elements such as 

texts, the computer screen, images, paper, thoughts and cups.  Each act culminates in a distilling 

pause referred to as ‘moving on.’  These pauses consider the emerging resonances in relation to 

potential new moves.  As the inquiry proceeds and expands, the acts feed into one another to 

produce a situational and contextual processual flow.  This does not mean that acts necessarily 

appear to fit connectively together, to present a cohesive, linear whole.  Some acts unexpectedly 
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turn to engage with the inquiry process.  Koro-Ljungberg, Mazzei and Ceglowski (2013) call for 

researchers experimenting with methodologies to foreground their insights and make visible their 

processes for the benefit of their own experiences, and for others.  Navigating my way through the 

completely unknown territory of posthuman new materialism was, at times, daunting, and these acts 

were vital spaces to make visible, contemplate, and work through the uncertain, and at times messy, 

performative process.   

 

The intention of this thesis has been to potentiate the new and different, and this has activated 

different modes of inquiry and inventive writing techniques.  For instance, philosophical concepts 

and ideas are not confined to particular acts; they leak and are added to throughout the thesis.  No 

specific, fixed research question/s is posited, instead complex questions arise and dissipate 

unexpectedly with the ebb and flow of events, and may or may not be answered.  Emphasis is 

placed on the process of knowing-in-being rather than on the epistemological construction of 

generalisable and transferable knowledge (Lewis, 2016; St Pierre, 2013b).  Following Sellers 

(2013), textual devices are used, such as slashes, brackets and tildes (~).  The tilde joins 

words~concepts that are relationally reciprocal; brackets indicate an intentionally doubled reading 

e.g., imag(in)e means image and imagine; and slashes may indicate a multidimensional 

reading/understanding.  Inventive and (seriously) playful writing techniques emerge or ‘irrupt’ to 

disrupt/interrupt habitual thinking (Koro-Ljungberg, 2016).  Changes in linguistic pace and style 

illustrate shifts in energy as I work with, and through, emerging ideas and challenges.  With 

inspiration from Deleuze and Guattari (2008), language is treated as unstable and without fixed 

meaning, and neologisms are created to fit emerging concepts. 

 

Throughout the inquiry, acts of exploration and experimentation creatively entangle philosophical 

concepts and ideas with images/imaginings of cups and cup~child learning events.  These 

images/imaginings are not treated as data in a conventional sense, nor were any of the images 

collected as data for formal research purposes.1  Images are not used as a representation of reality to 

be analysed and interpreted; rather, images offer an affective and aesthetic dimension to actively 

think and become with.  In this way, most images/imaginings are not named or labelled, because to 

do so would fix them with meaning.  Emphasis is on what the images do rather than what they are.  

As Deleuze and Guattari (2008) write: 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1	  Any non-original images were collected as part of Kids’ Domain’s everyday pedagogical 
documentation practices and subsequently self-published in a book about the ‘Cup’ phenomenon 
for families and the wider community (see p. 65 for further detail).   	  
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We know nothing about a body (a person, a paintbrush, a pencil, a tube of paint, a kitchen) 

until we know what it can do, in other words what its affects are, how they can or cannot 

enter into composition with other affects, with the affects of another body. (p. 257) 

In the first part of the thesis (Acts 2 – 9) images of experimental intra-actions with cups are used to 

affect thinking and to open possibilities to express and articulate thought outside of words: thinking 

provokes the creation of images and images activate thinking.  In the second part (Acts 10 – 14), 

images involving cup~child learning events are treated as “objectiles” that mobilise, provoke and 

shape unfolding experimental activity (Manning, 2013, p. 92).  The use of images as agentic 

provocateurs is discussed further in Act 9.   

Moving On 

Usually, at this point in a conventional thesis, an outline of chapters is offered.  However, instead of 

providing an overview, readers are invited to experience the inquiry’s performative acts as they 

were lived: unpredictably and without expectation. The intention is to foreground the organic and 

rhizomatic path of the inquiry’s unfolding. 
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An expanse of whiteness 
pulsates with potentia. 

Quiet, yet deafening, 
in its call for people-to-come. 

Come as you are, and as you could be, 
to this living space; 

the here and now. 
Open your bodymind to elsewhere  

and otherwise, 
to the out-side, that is 

everywhere and nowhere: 
the wild space of virtuality.  
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Act 2: 

OPENING 

I have come back from the midst of this performative inquiry to write the ‘opening act.’  It is only 

now that I have come to realise how vitally important the spontaneous act of opening was for 

setting initial conditions to activate freedom of movement and ‘potentia’ to see and think 

differently.  Potentia, described by Taylor (2016), is the vital force that propels and energises 

momentum and desire to traverse the unknown.  It was the vital force of potentia propelling me to 

activate and enter an open space:  

 

a space for open and unconstrained exploration into the unknown paradigms of new 

materialism and posthumanism; 

 

a space devoid of borders, striations and lineation; 

 

a space opening to the ‘outside’ – an onto-epistemological plane that disrupts 

the self-other, subject-object axis to activate experimentation generative of 

the new and different (Massumi, 2002);   

 

an open, generative space for others to come and express, create and 

speak (Koro-Ljungberg, 2016).   

 

This open space is not to be mistaken for a blank slate or canvas to be filled with knowledge already 

known; rather, it marks the threshold to a dimension that generates the unknowable, the yet-to-be-

known (Manning & Massumi, 2014; Springgay, 2015).  It is simultaneously an empty space and a 

space filled to overflowing with everything that has gone before, everything that is, and everything 

that is yet-to-come.  It is at once nothing and everything.  It is “intermezzo” (Deleuze & Guattari, 

2008, p. 25) – a space in-between – a passage between the known and yet-to-be-known. 

 

The performance of this improvisational opening act activated a situational, emergent and unique 

form of inquiry: an onto-epistemological form of inquiry that is “emergent in the act of creation” 

(St Pierre, Jackson, & Mazzei, 2016, p. 105).  Given the unknown paradigmatic territory ahead, it 

was impossible to predetermine the terms of inquiry without “stultifying its potential…relegating it 

to that which already fits within preexisting schemata of knowledge” (Manning, 2013, p. 4).  The 
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impossibility of preplanning a route through unknown territory meant the only way forward was to 

live in the here and now; to move with the unfolding content and process of the inquiry as we 

became intelligible to, and mutually co-constitutive of, one another. 

 

The vital force of potentia also called me to open and engage my “bodymind”: a concept used by 

Lenz Taguchi (2012, p. 267) to describe embodied and transcorporeal ways of thinking and 

becoming that involve all of the body’s perceptions, sensations and imaginings.  Stacy Alaimo’s 

(2010) notion of “transcorporeality” imagines the human as “always intermeshed with the more-

than-human world” and focuses on the transcorporeal movement and interconnections across and 

between bodies (p. 2). By opening my bodymind to transitional sensations, I had the potential to 

become indeterminate: “open to an elsewhere and an otherwise” (Springgay, 2015, p. 79).   

Moving On 

As I moved into open space, my bodymind buzzed with heightened curiosity and exhilaration.  I 

could sense the potential to think and move with the unforeseen, temporary, unpredictable and 

contingent.  I was about to traverse unstable, unknown, shifting terrain…something was going to 

happen, all I had to do was let go, embrace “methodological naiveté” (Bennett, 2010, p. 17) and 

trust that something was going to come out, although I could not be completely sure what.  The 

only way to find out was to be bold and take a….  

 

leap of faith 

(Koro-Ljungberg, 2016, p. 34) 
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Act 3: 

LOOKING 

This inquiry is concerned with how the material world affects learning and subjectivity in the field 

of early childhood education.  The initial catalyst for the inquiry was Lenz Taguchi’s (2010a) 

conception of an intra-active pedagogy situated within the posthuman paradigm of new materialism.  

The third act of this inquiry looks into this paradigmatic body of thought to get a general idea of 

what it is about, where it emerged from, and why.  

New Materialism 

New materialism is a difficult concept to define or summarise as it is not a single, unified theory or 

methodological stance; it is a paradigmatic body of thought that is constantly unfolding (Coole & 

Frost, 2010; St Pierre et al., 2016; van der Tuin & Dolphijn, 2010).  The term first emerged during 

the 1990s from the work of Manuel DeLanda and Rosi Braidotti, and draws from a diverse range of 

disciplines and fields including social and political sciences, philosophy, science, feminism, 

quantum physics and posthumanism (van der Tuin & Dolphijn, 2010).  The work of feminist 

theorists such as Donna Harraway, Karen Barad and Elizabeth Grosz, together with the 

transgressive science theory of Bruno Latour, and the influence of Gilles Deleuze and Félix 

Guattari’s philosophy, contribute to what has been variously conceived as ‘the material turn,’ ‘an 

ontological turn,’  ‘new empiricism’ and a ‘posthuman turn’ (Clough, 2009; Coole & Frost, 2010; 

Fox & Alldred, 2015; Hultman & Lenz Taguchi, 2010; St Pierre, 2014).  The connections that 

emerge from the work of this eclectic mix of scholarship combine to create a trajectory into 

uncharted territory that challenges dualistic Cartesian thinking to rethink subject-object relations by 

reconceptualising matter as lively and powerful (Coole & Frost, 2010).  New materialism is a 

“series of movements” (van der Tuin & Dolphijn, 2010, p. 153) beyond the reductive and subjective 

perceptions of the postmodern linguistic and cultural turns, to legitimise more objective ways of 

seeing, being and doing that give “material factors their due” in the construction of reality (Coole & 

Frost, 2010, p. 3).  

New material feminism. 

‘New’ materialism is distinct from ‘old’ materialism and “renewed” material feminisms (Lenz 

Taguchi, 2013b, p. 707, emphasis in original), which are connected to either positivism or Marxism 

– both of which rely on a hierarchical ‘a-priori’ logic that sees the material as preceding knowledge.  

More recent new materialist feminist theory works against this orthodox representational logic and 
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the explicit and implicit gendered values underpinning dualistic thinking (Lenz Taguchi, 2010a).  

The focus is on moving beyond the power-production of asymmetrical binary divides such as 

male/female, mind/body and nature/culture to understand gender as performative, and subjectivities 

as multiple and shifting (Lenz Taguchi, 2010a).  A particular emphasis of new material feminism is 

the significance of corporeality in the construction of human subjectivity.  Material feminists are 

rethinking the concept of materialisation, away from the exclusive discursive claims of the 

linguistic and cultural turns, to think “in ways that can more productively account for the agency, 

semiotic force, and dynamics of bodies and natures” (Alaimo & Hekman, 2008, p. 6).   

A monist perspective. 

New materialism is about reconceptualising relationships between subjects and objects; it is a 

reorientation of the ontological and a rethinking of metaphysics (Barad, 2007; Coole & Frost, 

2010).  New materialism is a concept with an underlying monist metaphysical perspective that 

acknowledges and embraces difference, pluralism and multiplicity of becomings (Barad, 2007, 

Bennett, 2010; Coole & Frost, 2010; Deleuze, 1988; Lenz Taguchi, 2016; van der Tuin & Dolphijn, 

2010).  New materialism’s monistic theories critique reductionism as a worldview and a universal 

explanatory epistemology (Barad, 2007).  All matter, including subjects and objects, the material 

and discursive, exists in an interconnected, entangled state that denies any separate entity (Barad, 

2007).  Rather than thinking in separatisms, dualisms and hierarchies, new materialists think in 

terms of oneness, where everything, all matter, is part of an interdependent whole where there is no 

privileged position.   

Matter matters. 

New materialist ontological perspectives are orientated towards a posthumanist conception that sees 

forces of energy as the vital constituent of matter, humans and nonhumans as matter, and all matter 

as animated and agential (Bennett, 2010; Bolt, 2013; Coole & Frost, 2010; St Pierre et al., 2016).  

New materialist theories challenge the transcendental assumptions underpinning the modern belief 

that humans have the agency and right to exert power and control over an inert and immutable 

material world (Bolt, 2013; Taylor, 2016).  This challenge is a controversial move when the modern 

world’s Cartesian-Newtonian understanding of matter as substance seems “intuitively congruent 

with what common sense tells us is the ‘real’ material world of solid, bounded objects that occupy 

space and whose movements are predictable, controllable and replicable because they obey 

fundamental and invariable laws of motion” (Coole & Frost, 2010, pp. 7-8).  New materialists, 

however, eschew this traditional understanding of matter as ‘dead’ and inanimate, and instead 

discern all matter, organic and inorganic, as ‘alive,’ vital, unpredictable, agentic, affective and 

productive (Bennett, 2010; Coole & Frost, 2010).  Assemblages of inorganic matter, such as a pile 
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of rubbish on the roadside, are conceived as 

possessing emergent and generative powers to 

effect change in what Bennett (2001) 

provocatively labels an “enchanted materialism” 

(p. 14).  New materialists are rediscovering “a 

materiality that materialises” in immanent 

modes of self-transformation that may, or may 

not, be in concert with humans (Coole & Frost, 

2010, p. 9).     

 

Ethical matters. 

New materialism is driven by an ethical intent to rethink the nature of being and to understand how 

“matter comes to matter” (Barad, 2003, p. 823).  New material posthumanist ethics oppose the 

centrality and importance of human affairs and the intensification of humanist individualism, both 

of which, Davies (2016) argues, are perpetuated by a combination of liberal humanism and 

neoliberal governmentality.  A new materialist metaphysics believes that existence is not an 

individual affair and that all matter/s, human and nonhuman, exist in nonhierarchical, entangled 

relationships of agency and responsibility.  Barad (2003, 2007) stresses that it is the relationships 

in-between that come to matter in the differential becoming of the world (Barad, 2003, 2007).  

Barad (2007) states that ethics is about “responsibility and accountability for the lively 

relationalities of becoming of which we are a part” (p. 393).  How we act in response to others with 

whom we are entangled has iterative consequences for all.  In complex networks of causality “intra-

actions effect what is possible or not, as some things come to matter and others are excluded, as 

possibilities are opened up and others are foreclosed” (p. 393).  Hence, we are all responsible to and 

for the world we live in: we have created our own existence – it is not ‘natural’ – and ethical crises, 

whether humanitarian, biological, technical or ecological, are of our own making.  The task of new 

materialism is to go beyond the conceptual limitations of humanist and postivist ways of thinking to 

rethink and experiment with new ways of doing and being that can create a different, more ethical 

existence (Davies, 2016).    

Moving On 

A new materialist monist metaphysical perspective resonates with my embodied sense that every 

‘thing’ – all matter/s – is somehow interconnected and interdependent.  However, despite this 
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resonant sense of oneness, the strong ethical imperative of the material turn calls into serious 

question the ubiquitous effect of humanist transcendental assumptions on my everyday perceptions, 

thinking and practice – pedagogical and otherwise.  If relationships in-between matter/s affect the 

iterative becoming of the world, what does this mean for early childhood education?  How do 

relationships in-between cups, children and teacher, cups and inquirer, affect what becomes and 

what is made to matter?  With these questions in bodymind, the inquiry moves to locate the material 

turn in the sphere of early childhood education. 
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Act 4: 

TRACING 

Act 4 traces the trajectory of the material turn within early childhood education.  The intention is to 

detect its arrival, and to gain a sense of its momentum, and the forces/imperatives that propel it.  

What are the core theories and philosophies drawing attention to the ‘matter of matter’ in the wider 

field of research?  And how and why this is of significance to the field of education?  

New Materialism in Early Childhood Education 

As I explore the philosophies and theories associated with the material turn, and their relationship 

with early childhood education, I am struck/confused/intrigued/reassured by the presence of 

contradictions: contradictions that hint at the flow of movement required to think with and through 

the complexity of this topic.  One of the central tenets of new materialist thinking is the 

transgression of binary divides: a move beyond dualisms that separate and define, such as 

subject/object and male/female; yet, in contradiction, binaries appear frequently in the text, 

suggesting their seeming unavoidability given the confines of our existing language constructs.  

Oppositional movement.  

Oppositional terms such as dominant/alternative and reductionism/complexity are used in the 

explication of the contemporary context of early childhood education, care and scholarship.  For 

example, Lenz Taguchi (2010a) describes the contradictory movement between the push for 

complexity and diversity within education and the opposing pull of reductionism.  On one hand, 

increased complexity, multiplicity and diversity is reflected in the push for increased inclusion of 

children and families from diverse ethnic, cultural, social, racial and economic backgrounds.  The 

multiplicity of theories that exist within early childhood education is recognised for creating 

complexity and the provision of a diverse range of pedagogical approaches (Lenz Taguchi, 2010a).  

On the other hand, the political and administrative arena, or “quality assurance movement” 

(Dahlberg, 2016, p. 125) associated with the ideology and policy of neoliberalism, seeks to reduce 

complexity by implementing instruments of standardisation to produce predetermined outcomes.  

The ideal neoliberal outcome is an autonomous and flexible ‘lifelong learning’ ‘global citizen’ 

capable of contributing to the free-world market place.  Quality control instruments and 

technologies of practice act as powerful reductive tools that normalise, tame, predict, prepare,  
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supervise and evaluate learning (Dahlberg, 2016; Dahlberg & Moss, 

2005, 2009).  Technologies of practice are understood as complex 

and pervasive teaching practices and methods, heavily influenced by 

dominant early childhood discourse inscribed by positivist 

assumptions and beliefs that value objectivity, universalism, 

certainty and mastery (Dahlberg & Moss, 2005).  As discussed in 

Act 1, Lenz Taguchi (2010a) argues that dominant discourse based 

on developmental psychology and the supplementary rise of 

constructivist learning theories produces reductive technologies of 

practice.  The overall aims of developmentally appropriate practices 

are to reduce difference and complexities among children, to bring 

about the mastery of basic skills to assist assimilation into the school 

system and, therefore, one would assume, the capitalist work place 

beyond.  Thus, paradoxically, the more complex things become, the 

more reductive and controlling the response.     

 

The reductive pull of the dominant discourse in early childhood education has not stifled the efforts 

of early childhood scholars to seek alternative theoretical and philosophical perspectives that 

support complexity, multiplicity and diversity.  Olsson (2009), Lenz Taguchi (2010a), Sellers 

(2013), Davies (2014),  and Duhn (2015), among others, have sought to investigate pedagogical 

theory and practice in more expansive and ethical ways that embrace unknown potentialities and 

change through processes of collaborative invention and creation among teachers and children.  A 

major presence in this scholarship is the influence of French philosopher Gilles Deleuze, and his 

work with psychoanalysist Félix Guattari.  Deleuze and Guattari believe that positivist logic, such 

as that underpinning the dominant discourse in early childhood education, is repressive and “tames 

children’s vitality” (Dahlberg & Moss, 2009, p. xv).  Deleuze and Guattari propose an alternative 

way of thinking and being where all matter, human and nonhuman, exists on a relational plane of 

interdependence and interconnection that is mutually constitutive through continual processes of 

intensification and becoming (Dahlberg & Moss, 2009; Lenz Taguchi, 2010a).  Dahlberg and Moss 

(2009) believe that Deleuze and Guattari’s perspective of emergence and potentiality is particularly 

well suited to pedagogical practice in the early years, as young children are not already too 

“grounded” (p. xxi).  For Deleuze, childhood was a state of “overabundant extravagant force, 

supple, plastic, capable of metamorphosis, but doomed to dry up and settle down in the face of 

reactive demands of the social and familial world” (p. xxi).   



20	  
	  

The influence of Deleuze and Guattari.  

The work of Deleuze and Guattari has grown in the humanities, social sciences, architecture and 

theory of science since the turn of this century (Lenz Taguchi, 2010a).  The burgeoning interest in 

their philosophy has extensive reach and activates interdisciplinary boundary crossing, perhaps 

validating Foucault’s suggestion that this might become the ‘Deleuzian century’ (Dahlberg & Moss, 

2014).  Massumi’s work in the field of cultural studies has been of particular use in the emergence 

of thinking with Deleuze and Guattari, within the field of education, over the last decade.  His work 

is commonly referred to throughout the literature studied for this inquiry (see, for instance, Olsson, 

2009 and Sellers, 2013).  Researchers within the field of education, such as Jackson and Mazzei 

(2012), St Pierre (2013a, 2013b), and Mazzei and McCoy (2010), put to work some of the French 

philosophers’ concepts in terms of methodology, including “Deleuzeguattarian” readings and 

thinking with data (Springgay & Rotas, 2015, p. 552).  Educational research within early childhood 

education has begun using Deleuze and Guattari’s philosophical concepts as tools that cross 

thresholds between philosophy/theory/practice in processes of experimentation and movement, to 

rethink ethical practice and change away from the fixity and confines of a positivist paradigm 

(Dahlberg & Moss, 2013).  Scholarship includes the work of Olsson (2009), who shows, through 

various examples from research undertaken in Swedish preschools, how teachers put in motion 

collaborative processes of movement and experimentation in young children’s continual 

construction of subjectivity and learning.  Sellers (2013) provides contextually-relevant research to 

educators in Aotearoa New Zealand.  Sellers works with Deleuzeguattarian thinking to 

reconceptualise Te Whāriki, away from technicist notions of curriculum implementation towards 

curriculum as a “milieu of becoming” where all players (children and adults) perform curriculum in 

‘lived time’ (Sellers, 2010, p. 557).    

The influence of Barad. 

Of particular significance to this inquiry is the research and writing of Lenz Taguchi (2010a) who 

draws upon the theories and philosophies of Deleuze and Guattari, and feminist physicist Karen 

Barad.  In a new materialist move, Lenz Taguchi goes beyond the prevailing divides in education, 

of theory/practice, nature/culture, reality/discourse, intellect/body and human/nonhuman, to explore 

the force and impact that material matter can have on learning in early childhood education.  An 

intra-active pedagogy is introduced using examples of concrete learning practices and the lived 

experiences of children and teachers in Swedish preschools and higher education.  By 

foregrounding the power and force of materials such as pens, paper and clay in intra-active 

pedagogical encounters they become understood as active and performative agents in ongoing 

learning and becoming.  Pedagogical documentation is understood as a vital methodological tool for 
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learning and change, and as a performative agent in itself.  Lenz Taguchi’s research concludes that 

ethical practices that transgress binary divides can challenge learners to be inventive in 

collaborative processes of experimentation and in the production of knowing and becoming.  Of 

crucial importance to this inquiry is Lenz Taguchi’s mingling of Deleuzeguattarian and Baradian 

ontological and epistemological philosophies and theories to rethink the agentic qualities of 

material things, objects and artefacts in children’s and teachers’ creative expression and learning.     

The influence of Bennett. 

A key writer relevant to this inquiry, from outside the field of education, is political theorist Jane 

Bennett (2001, 2004, 2010).  Bennett (2010) draws from the work of Deleuze and Guattari, amongst 

others such as Spinoza and Latour, to theorise a “vital materiality” (p. vii) that views matter as 

vibrant, active and productive rather than dull, passive and inert.  In elevating matter beyond 

something that can be humanly measured, 

manipulated and evaluated, Bennett 

(2010) theorises nonhuman materials and 

objects as “things” with “thing-power” 

that act as agents or forces “with 

trajectories, propensities or tendencies of 

their own” (p. 2).  Bennett (2010) draws 

on Deleuze and Guattari’s notions of 

material vitalism to view a life (human or 

nonhuman) as “a-subjective” in its 

“matter energy,” and therefore as a vitality not ascribed to any individual, but to “pure immanence” 

(p. 54, emphasis in original).  In Bennett’s (2010) thinking, all matter and things, human/nonhuman, 

objects or organisms, are made of the same substance to form what Spinoza (1992) terms “conative 

bodies” (as quoted in Bennett, 2010, p. x), that strive to enhance their power of agency in 

confederation with others.  Bodies within the confederate congregation of matter affect one another 

in unknowable, unpredictable, agentic, and potentially political, ways.  An aim of Bennett’s vital 

materiality is to encourage more intelligent and sustainable engagement with vibrant matter and to 

draw attention to the potential ethical and political implications of such an engagement, particularly 

from an ecological perspective.  
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Moving On 

An important aspect of new materialist theorising that is of particular relevance to this inquiry, is 

how matter is thought and where agency resides, and this is clearly apparent in the work of both 

Lenz Taguchi, in the field of early childhood education, and Bennett, in the field of political 

science.  The scholarship of both these writers, along with others discussed, is strongly influenced 

by the work of Deleuze and Guattari and their vitalist leanings.  As evidenced in this act, it appears 

that the necessity to think with new bodies of thought (such as those offered by Deleuze and 

Guattari, and Barad) in early childhood education is conditioned by an ethical imperative to move 

beyond taken-for-granted pedagogical practices based on positivist and neoliberal paradigms, to 

experiment with new, more expansive and inclusive ways of being, knowing and doing.   

 

The aim of this inquiry is to go beyond the taken-for-granted: to see, think and do pedagogical 

relational processes differently.  Thinking in new and different ways is not straightforward work 

and St Pierre et al. (2016) claim that rethinking materialism is always/already imbricated with 

ontology and empiricism (and therefore epistemology).  This intertwined conception of being, 

knowing and doing forewarns the complexity of thinking about, and with, new bodies of thought 

associated with the material turn.  This level of complexity compels me to try and gain a deeper 

understanding of these bodies of thought by studying the epistemological and ontological 

assumptions that ground them, and the historical context from which they have emerged.   
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Act 5: 

MAPPING 

This act attempts to map the historical context of the material turn along with other ‘turns’ with 

which it is imbricated, including the ontological turn, linguistic turn, posthuman turn and the 

empirical turn.  The intention is to see where the material is positioned within this milieu of turns 

and to mark its points of connection.  Through foregrounding the ontological (under which most 

turns are organised as they rethink the very nature of being), I will track the contours of the turns, 

mapping the ontological and epistemological assumptions inherent to their bodies of thinking, and 

how they resonate or oppose one another.  This may be a difficult task for a novice cartographer 

traversing new terrain, as it appears the turns are entangled yet distinct, sequential yet simultaneous.  

Given this complexity, the route tracked can be regarded as an initial and tentative exploration.  

Ontological Turn 

Ontology is a branch of metaphysics concerned with ‘what is’ – and the nature of existence; it is 

about notions of being and becoming (Lenz Taguchi, 2010b).  Ontological theories over time have 

debated what exists, what does not exist and how what exists should be ordered and categorised (St 

Pierre, 2016a).  New materialism is referred to as a ‘new ontology’ or ‘new metaphysics,’ as it 

explores a reorientation, or reordering, of material bodies (human and nonhuman) in the 

constitution of discourse and reality (Dolphijn & van der Tuin, 2012).  New materialism takes an 

‘ontological turn’ away from a dominant ontology of transcendence, and its representational 

epistemology, that views subjects as beings that are independent, autonomous, and separate from 

other subjects and objects, to an ontology that understands subjects and materiality in a relational 

emergent sense (Coole & Frost, 2010; Lenz Taguchi, 2010b).    

Ontology of transcendence. 

An orthodox ontology of transcendence is based on the belief that humans and the material world 

are separated from each other, and from a pre-existing entity above or beyond us that we consider to 

be universally true and infinite (Lenz Taguchi, 2010a, 2010b).   
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Lenz Taguchi (2010a) explains an ontology of transcendence and how this entity can be understood 

as universal and unchangeable laws, or as God.  In the hierarchical structure of a transcendent 

ontology, universal laws, or God, transcend human subjectivity, which in turn transcends the 

(inferior) material world.   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

The human subject constitutes, forms and represents the material world through languages of 

expression.  This representational epistemology sees knowledge become a rational and cognitive 

representation of pre-existing things and phenomena from an external reality.  In other words, the 

human ‘knower’ observes, interprets and represents a world that exists ‘in itself,’ prior to and 

independent of the knower’s experience of it.  This representational a-priori logic assumes depth 

and hierarchy that materialist writers seek to flatten out by proposing a new ontology where there is 

“nothing foundational or transcendental (or) outside - being to secure it” (St Pierre, 2013b, p. 649).  

Humanism. 

An epistemology of representation, briefly described above, that views humans as observers, 

discoverers and interpreters who make transparent and knowable the truths of the world, led to the 

philosophical and ethical stance of humanism (Lenz Taguchi, 2010a).  Humanism asserts that 

thought, reason, and outcome is solely centred in, and determined by, humans (Jackson & Mazzei, 

2012).  Humanism draws from the rationalist philosophers of the seventeenth century who claimed 

knowledge of the world through language and culture, particularly Descartes who theorised the 

human mind as an innate structure capable of discovering, deducing and rationalising outside truths 
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(Jackson, 2013; St Pierre, 2016a).  Descartes’ famous and often quoted phrase cogito ergo sum 

refers to the knowing subject who discerns the existence of reality in the mind, and therefore a 

personal existence “outside the realm of the material” (Jackson, 2013, p. 741).  Descartes’ cogito is 

separate from, superior to, and the master of, all other forms of life and matter (things and objects); 

they are the objects of his subject.  Descartes’ theories spawned further humanisms including 

Enlightenment humanism that defined the essence of (hu)man as a rational individual who is 

“creator, and master of meaning, truth, freedom and reality” (Jackson, 2013, p. 741).   

Posthuman Turn  

New materialists lament the ongoing prevalence of humanism and its universal, fixed structure of 

reality, and believe it is so deeply entrenched within Western culture that it has taken on a common-

sense appeal (Barad, 2003; Jackson & Mazzei, 2012; St Pierre, 2013b; Taylor, 2016).  New 

materialism, amongst other ‘turns,’ contributes to a posthuman turn that challenges 

anthropocentrism to rethink a metaphysics that blurs boundaries between the inanimate and 

animate, human and nonhuman.  The aim of posthumanists is to undo the ontological primacy and 

privileging of humans in order to engage “a future politics not reducible to anthropocentric 

institutions and practices” (Snaza, 2015, p. 27).  The core purpose is to replace the idea of human as 

a separate and superior category with an “ethic of mutual relation” (Taylor, 2016, p. 8).  

Posthumanist and new materialist writers identify a number of key issues in the humanist stance.  

First, the notion of essence remains a powerful shaper of contemporary ontological concepts 

(Jackson & Mazzei, 2012; St Pierre, 2013b).  Ontologically, humanism is about regarding the 

condition of human-ness in essential and universal ways that create single defining categories of 

identity such as race, gender and culture (Jackson & Mazzei, 2012).  Second, the ongoing influence 

of Cartesian thinking has led to assumptions of matter as passive and inert, and nature as fixed and 

measurable (Barad, 2003; Jackson & Mazzei, 2012).  These assumptions provided the foundation 

for Newtonian physics that views material objects as discrete entities that move only upon 

encounter with an external agent, in a cause and effect relationship (Coole & Frost, 2010; St Pierre 

et al., 2016).  Third, the Cartesian concept has driven us in an order of things that creates 

hierarchies and dualisms between subject and object, knower and the known, and words and things 

(Barad, 2003; St Pierre, 2014).   
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Dualism is the prominent structuring principle of transcendental and humanist traditions that 

prioritises “mind over matter and culture over nature” (van der Tuin & Dolphijn, 2010, p. 155).  

The oppositional relationship that exists within dualisms infers negation, and therefore a 

reductionist approach to reasoning.  Feminist materialists argue that this either-or way of thinking 

perpetuates gendered values that privilege masculine traits (Lenz Taguchi, 2010a).  The posthuman 

turn, and its companion ontological, material and empirical turns, seek to undo these fundamental 

divides in a reorientation towards an ontology of immanence: that is, a flatter, nonhierarchical plane 

of existence where all matter and matters are conceived as interconnected and interdependent (Fox 

& Alldred, 2015).  The combined momentum of these turns acts as a reconceptualising force to 

undo dualisms such as subject/object, human/nonhuman and mind/body (Fox & Alldred, 2015; 

Hultman & Lenz Taguchi, 2010; St Pierre, 2014).   

Linguistic Turn 

The conceptualisation of new materialism as an ontological turn also refers to a turn away from the 

linguisticism of postmodern and poststructuralist theories (St Pierre, 2014).  The ‘linguistic turn’ is 

said to have given rise to the development of poststructural theories that are bound in the belief that 

“all knowledge is dependent on expression in language and that all thought is language dependent” 

(Koro-Ljungberg, Carlson, Tesar, & Anderson, 2015, p. 617).  The epistemology of the 

poststructuralists is that reality is constituted by discursive constructions (Jackson & Mazzei, 2012).  

A discursive construction is a form of meaning that constrains and enables what it is possible to say, 

and what is perceived as meaningful, in a specific time, context or culture (Lenz Taguchi, 2010a).  

Essentially, discourse is about what is said, and not said, to produce constitutions of reality (Jackson 

& Mazzei, 2012).  
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Many new materialist thinkers (see Barad, 2003; Hultman & Lenz Taguchi, 2010; Jackson & 

Mazzei, 2012; MacLure, 2013b) have been critical of the linguistic turn in poststructural theory, 

believing that it privileges language and the discursive over the material.  Barad (2003) is 

particularly critical and declares that “language has been granted too much power” along with 

discourse and culture in determining what is real (p. 801).  

Critique of the prioritising of linguistics and the discursive is 

not a new phenomenon and Barad (2003) calls attention to 

Nietzsche’s nineteenth-century warning against taking 

grammar too seriously by allowing linguistics to structure, 

shape and determine our understanding of the world.  The 

aim of new materialists is to create an onto-epistemological 

shift by reinserting the material into the discursive/material 

binary so the material world can be regarded as an agentic 

producer of knowledge (Jackson & Mazzei, 2012).   

 

The argument of posthuman new materialists is that although poststructuralism, postmodernism, 

and other “posts,” as St Pierre (2013b, p. 646) refers to them, have critiqued the representational 

logic that pervades humanist and modernist thought, their work remains haunted by 

representationalism and humanism in their very privileging of language over the material in 

determining reality (MacLure, 2013b; Taylor, 2016).  Despite this general argument, there seems to 

be dissonance amongst new materialist scholars regarding the ontological positioning of the 

material in the ‘posts,’ particularly with regards to the work of Foucault.  Barad (2003) argues that 

despite Foucault’s concern with ‘bodies and pleasures’ he fails to offer an account of how the very 

materiality of bodies plays an active role in the machinations of power, and views this as an implicit 

re-inscribing of matter’s passivity that marks elements of an underlying representationalism in his 

work.  St Pierre (2013b) disagrees and believes that the “material is always/already imbricated with 

the linguistic and discursive” work of Foucault, and other poststructuralists, and suggests a 

rereading of these works from an ontological perspective (p. 647).  

 

Tesar and Arndt (2016) engage in such an alternative reading of Foucault by rethinking his notions 

of discourse and power relations through new materialist philosophies; they find that while Foucault 

does not explicitly express concern for ‘things,’ his concept of relational power can be rethought 

ontologically to encompass the complex entanglement of subjects, matter, objects and the energy 

and forces surrounding them.  Tesar and Arndt’s reading with, and beyond, Foucault crosses 

boundaries between poststructuralism, new materialism, humanism and posthumanism in an act of 
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de- and reterritorialisation.  Crossing boundaries between the diverse work of scholars who are 

categorised into large theoretical frameworks such as poststructuralism and new materialism (labels 

that could be argued as manifestations of representational logic in themselves), can acknowledge 

the specificity of particular positions, draw attention to difference, and provoke new thinking and 

potentialities (Butler, 1992; St Pierre, 2013b; Tesar & Arndt, 2016).  

Empirical Turn 

Thinking and inquiring with bodies of thought associated with the ontological and material turns 

has contributed to what has been called the “empirical turn” (St Pierre et al., 2016, p. 100).  The 

empirical turn is an ontological reorientation away from dominant humanist empiricisms based on 

Cartesian dualisms towards a “new empiricism” (Clough, 2009, p. 44) that challenges age-old 

distinctions between the human and nonhuman as well as those between science/philosophy, 

epistemology/ontology and rationalism/empiricism.  New empirical thought and inquiry is largely 

informed by the work of Deleuze and Guattari, and is described by St Pierre et al. (2016) as a 

rethinking of the nature of being in experimental projects that lay out different planes of thought “in 

which we can create new concepts that will help us live a different existence” (p. 100).  

 

In a move to rethink empiricism in the ontological turn of new materialism, St Pierre et al. (2016) 

argue that empiricism and materialism fundamentally go hand in hand.  “Classical empiricism” (p. 

99) is described as an epistemological theory of knowledge opposed to rationalism that believes the 

intelligible comes from sense-based observations of experiences.  It is through the primacy of 

sensation that we determine what is, the given, that becomes the source of our ideas and knowledge.  

This means that we can only know what is given in our experience, and that the speculative thought 

of logical reasoning has no grounds as a criterion for truth.  Hence, empiricism can be understood as 

a methodology (St Pierre, 2016a).  It is at this point that St Pierre et al. (2016) make clear the 

connection between empiricism (knowing) and materialism (matter).  If the given is matter 

(evidence assumed to be a fixed substance, brute and inert) then surely matter matters in classical 

empiricism, and if they are so imbricated this means that if the ontological criteria of one changes 

so must the other.  In other words, if we rethink matter (materialism) and being (ontology), we must 

rethink knowledge (epistemology/empiricism).  St Pierre et al. (2016) cite Barad’s concept of ‘onto-

epistemology’ as an example of thinking these philosophical concepts from an interconnected and 

nonhierarchical perspective. 
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Rethinking onto-epistemology has given rise to a new empiricism that, like new materialism, cannot 

be easily defined or summarised as it is in a process of becoming and is more than one thing (St 

Pierre et al., 2016).  Much of this rethinking is taking place within the field of social science 

research as scholars grapple with the misalignment between existing empirical methodologies of 

qualitative research and new ways of being and knowing associated with the ontological turn.  

Conventional research methodologies provide a theory-driven framework for how projects proceed 

and these theories are based on orthodox notions of epistemology (e.g., empiricism) and ontology 

(St Pierre, 2016b).  To help explicate the tensions between the epistemologies and ontologies 

underpinning conventional research methodologies and new empiricism, St Pierre et al. (2016) use 

Deleuze and Guattari’s (2008) idea of an “image of thought” (p. 375) to present two contrasting 

images: the old dualistic Cartesian image of thought and the new experimental and contingent 

image of thought. 

Images of thought. 

An image of thought is understood as “a pre-philosophical series of presuppositions which 

structures both the understanding of thinking and the character of the conceptual production which 

ensues on that basis” (Patton, as cited in St Pierre et al., 2016, p. 102).  Outside the field of 

philosophy, images of thought are commonly taken for granted, particularly in conventional social 

science research that is dominated by scientific thought (St Pierre, 2016a).  St Pierre (2016a) argues 

that the instrumental demands of neoliberalism and neopositivism pressure researchers to “rush to 

application” of empiricisms without understanding the assumptions and limits of the larger 

philosophical images of thought in which 

they exist.  Press for practice over thought, 

particularly in the field of  educational 

research, perpetuates the theory/practice 

divide, which in turn, perpetuates the 

philosophy/science divide in what could be 

described as a “dangerous” self-sustaining 

binary loop (St Pierre, 2016a, p. 112).  The 

consequence of this loop is that it distracts 

researchers from taking time to study images 

of thought, old and new, underpinning 

empirical practice.  Lack of awareness and 

understanding of the wider conceptual and 

philosophical structures of these images of thought can lead to the misapplication of concepts and 
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lost opportunities to discover what we have not yet been able to think and live (St Pierre, 2016a, 

2016b). 

‘Old’ image of thought. 

The old image of thought, largely credited to Descartes, separates epistemology and ontology, mind 

and matter, and the human from the world.  Descartes’ image of thinking is largely founded on the 

representational structure of language that separates the subject (his cogito) and object.  In this 

structure of language, the subject, the ‘I’, precedes the verb – “I think, therefore I am” – the doer 

precedes the deed, therefore, man precedes the world and, as stated earlier, constitutes, forms and 

represents it – as his object (St Pierre, 2016a, p. 114).  The ontological assumptions underpinning 

this image of thought see existence as separated between the knower (the subject) and the known 

(the object) for the sake of knowledge.  This humanist image of thought drives empirical scientific 

research where the researcher (subject) objectively studies the world (object) to know it (St Pierre et 

al., 2016).   

‘New’ image of thought. 

The new image of thought is a complex, experimental and emergent plane of thinking that refuses 

the dividing practices of the Cartesian “dogmatic image of thought” (Deleuze, 1994, p. 143).  

Knowing and being are seen as independent of the epistemological subject – Descartes’ cogito – 

and the faculty of representation (St Pierre, 2016b).  The knower and the known, the doer and deed, 

are not separated into a hierarchical binary relationship; they exist on a flattened “plane of 

consistency” and are co-constitutive of each other (St Pierre et al., 2016, p. 103).  The new plane of 

thought is largely, but not solely, based on the work of Deleuze, and Deleuze with Guattari.  

Deleuze’s (1990, 1994) philosophical project presents a new empiricism he has variously called 

transcendental empiricism, superior empiricism and radical empiricism.  Transcendental empiricism 

is a radical empiricism because it is not an epistemological project, nor is it a classical empiricism; 

it is “an attempt to formalize an ontology” (Bryant, 2008, p. 12).  This radical ontology 

conceptualises “reality without a subject” (St Pierre, 2016a, p. 112).  Deleuze was interested in “real 

experience” (Deleuze, 1994, p. 154), and in how phenomena could be generated without the human 

subject and their synthesising rationality based on the logic of representation.  
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Deleuze’s problem with representational logic was that the 

transcendental (a priori) was traced from the empirical.  This 

means that the transcendental is the image of what it is supposed 

to ground.  For Deleuze this “transcendental empirical doubling” 

creates a static repetition or copy theory of reality (Rajchman, as 

cited in St Pierre, 2016a, p. 118).  Deleuze believed this 

stratified structure of ordinary ‘sameness’ prohibits the 

production of difference and the new.  

 

 

 

 

 

Deleuze’s empiricism removed the human 

subject from its transcendental position as the 

synthesising ‘knower’ to conceive a “concrete 

richness of the sensible” (Deleuze & Parnet, 

1987, p. 54), as it appears “for-itself” in its 

difference rather than as it appears “for-us” 

after representational synthesis (St Pierre, 

2016b, p. 29, emphasis in original).  Thus, 

Deleuze’s philosophy is based on difference, 

and therefore, the new; it is an ontology of 

becoming (Dahlberg, 2016).  

 

 

In classical empiricism, the given (sensation) is primary and the source of truth; but in Deleuze’s 

transcendental empiricism, the given is not the origin but that which must be actualised from a 

virtual transcendental field he has called the plane of immanence or the plane of consistency or pure 

difference (Deleuze, 1994; Deleuze & Guattari, 2008).  The plane of immanence is a pre-

philosophical a-conceptual system of external relations, as opposed to representationalism’s internal 

relations of resemblance and identity, and is composed of “impersonal and pre-individual nomadic 

singularities” (Deleuze, 1990, p. 110).   
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Singularities exist as a formless set of genetic conditions – movements, speeds and intensities – that 

converge in events to individuate an actuality, an entity e.g., a person, thing or concept.  In 

transcendental empiricism, each event and individual is different in-itself and singular because it 

emerges from an immanent milieu that is constantly moving and providing the “conditions under 

which something new is produced” (Deleuze & Parnet, 1987, p. vii).  For Deleuze and Guattari 

(1994), philosophy exists on the plane of immanence, constantly calling forth new concepts as it 

continuously differentiates and recreates itself. 

Incommensurability of old and new images of thought. 

The genesis and momentum of the empirical turn is largely due to the incommensurability of these 

two opposing images of thought (St Pierre, 2016a, 2016b; St Pierre et al., 2016).  St Pierre et al. 

(2016) argue that Deleuze and Guattari’s plane of immanence and its 

associated concepts cannot be thought or function in the old image of 

thought that founds and drives “conventional humanist qualitative 

methodology” (St Pierre, 2013b, p. 646) in the social sciences, and by 

extension, in the field of education.  Conventional qualitative 

methodology is “saturated through and through with the humanist 

subject” that relies on objectivity and denies speculation, which is exactly 

what the new image of thought asks scholars to engage with (St Pierre, 

2016b, p. 28).  Moreover, although conventional qualitative methodology 

was supposed to be an alternative to logical empiricism, it remains “shot 

through with positivist concepts and practices” that prescribe, lineate and 

isolate (St Pierre, 2016a, p. 118).  Methodological concepts and methods 

such as research design, data, triangulation, analysis, reflexivity, coding 
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and categorising are applied to represent and accumulate accurate and valid knowledge.  This 

systematic, container model of inquiry is incompatible with the new image of thought that calls for 

open, emergent and inventive inquiry that cannot be predetermined in advance.  St Pierre (2016b) 

writes that new empirical and new material inquiry work needs to “return to philosophy” (p. 28) and 

“refuse the concepts method and methodology” (p. 29, emphasis in original) in order to break free 

of the stifling demand to (re)present the ‘same old, same old’ so that we can experiment and 

actualise “the new that is everywhere, immanent and inexhaustible” (p. 34).  

Moving On 

This act has revealed the complex, imbricated nature of the turns and how study into posthuman 

new materialism, such as this inquiry, requires breaking down the philosophy/science and 

theory/practice divides of conventional qualitative research.  St Pierre et al. (2016) and St Pierre 

(2016a) believe it is imperative for scholars doing this type of inquiry work to begin by studying 

philosophy and pre-philosophical images of thinking to understand their vastly different onto-

epistemological formations and to avoid misapplying concepts from one “grid of intelligibility” 

onto the other (p. 112).  St Pierre et al. (2016) advise scholars to “read and read and read” until the 

onto-epistemological assumptions underpinning the concepts and structure of new bodies of thought 

permeate “our bones” so that we can think and do inquiry differently (St Pierre, 2016b, p. 34).  In 

this way, theory becomes practice.  It is with this recommendation in mind that I move now to delve 

more deeply into the concepts and systems of thought of three key philosophers and theorists 

driving the work of the material turn: Barad, Deleuze and Guattari.  It is hoped this action will help 

in-form the symbiotic relationship between the unfolding material content of this inquiry and its 

process. 
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Act 6: 

FLYING 

Precisely because the plane of immanence is prephilosophical and does not immediately take effect 

with concepts, it implies a sort of groping experimentation and its layout resorts to measures that 

are not very respectable, rational, or reasonable.  These measures belong to the order of dream, of 

pathological processes, esoteric experiences, drunkenness, and excess.  We head for the horizon, on 

the plane of immanence, and we return with bloodshot eyes, yet they are the eyes of the mind. 

(Deleuze & Guattari, 1994, p. 41) 

 

I have been away for some time to ‘read and read and read’ until the concepts and systems of 

thought belonging to the work of Deleuze, Guattari, and Barad overtook me, carrying me off 

through a void of space on mind-altering lines of flight.  I launched myself wholeheartedly into this 

task with an open bodymind and a strong desire to deterritorialise my taken-for-granted ways of 

being and knowing.  I boldly cut myself loose from familiar and grounding ontologies and 

epistemologies to head for the horizon, to fly freely and to feel~think the exhilaration and potential 

of constant movement as, and in, a “body without organs” – another term for Deleuze and 

Guattari’s (2008) pre-individual and a-conceptual immanent plane of consistency (p. 30).  Delving 

into these incredibly complex concepts and systems of thought has exposed my bodymind to new 

and different ways of perceiving, thinking and living in the world, and I now return with bloodshot 

eyes to ground myself on solid terrain.  I am called back by what Deleuze and Guattari (2008) refer 

to as the “strata” (p. 30), the territorialised zone of the normalised and ordinary, to the demands and 

requirements of this inquiry.  This ‘grounding’ or ‘recapture’ brings forth contradictory feelings of 

relief and resentment, and the overwhelming question of how I can possibly transpose the 

marvelousness and confusion of being and thinking with these concepts, and their entangled 

complexity, into words on paper. 

Smooth Space and Stratified Space 

To help me understand the sensations and consequences of shifting between bodies of thinking 

associated with different images of thought, I will explore Deleuze and Guattari’s (2008) notions of 

stratified and smooth space, also referred to as “nomad space and sedentary space” (p. 474) – terms 

that conjure contrasting images of continuous movement versus stasis.  Deleuze and Guattari 

deterritorialise the traditional geological term strata to a conception of phenomena that exist as 

“Layers, Belts.  They consist of giving form to matters, of imprisoning intensities or locking 
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singularities into systems of resonance and redundancy” (p. 40).  Thus, strata can be understood, as 

phenomena comprised of mechanisms or apparatuses of ‘capture’ that regulate movement by 

territorialising the new and singular.  The new and singular become enveloped and coded into the 

“molar lines” of habitual structured systems; thus, the representationalism, identification, 

interpretation and dualisms of the old image of thought are understood as forms of stratification (p. 

224).  When something is stratified it becomes shareable, normalised, common and ordinary 

(Kontturi, 2013; St Pierre, 2016a).   

 

 

 

 

 

 

 

 

 

Smooth or nomadic space, by contrast, is a space absent of such structured systems of habit that 

Deleuze and Guattari (2008) explain using the wide, open expanses of the desert or sea.  There are 

no inherent pathways or structures in the desert or sea, just open space where you can move 

nomadically in any direction.  Deleuze and Guattari describe it as a heterogeneous space of 

“rhizomatic multiplicities” (p. 371); that is, a space in which lines of flight take place and bodies 

can intra-act and transform in endlessly different ways.   
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Body without organs. 

Deleuze and Guattari (2008) describe the phenomenon of stratification as inevitable, unfortunate, 

but also beneficial.  According to Deleuze and Guattari, we need to break free from the inevitable 

and unfortunate stratified structures of the ordinary and habitual in order to become other, to 

continue in our becoming as bodies without organs or “BwO” (p. 150).  BwO is not a concept or 

thing, but a practice or set of practices on the plane of consistency that attempt to deterritorialise or 

disrupt the strata that organise and govern bodies.  Mazzei (2016) describes BwO as “forces from 

which bodies are composed” (p. 153) and, in her work to reconceptualise voice without a subject, 

suggests inquiry itself is a BwO.  In this way of thinking, St Pierre (2016a) can also be perceived as 

thinking of inquiry as a BwO when, following Deleuze and Guattari, she suggests we “blow apart 

strata, cut roots, and make new connections….avoid the strata that stratify thought and being; 

instead, let thought and being unfurl on the plane of immanence where anything can happen” (p. 

120).  Alluring words.  This is the sort of language that captivates and feeds my rather overzealous 

‘becoming-teacher~inquirer’ tendencies.  I am the sort who will bravely, naïvely… stupidly, jump 

off a high bridge or rock into sea or lake, revelling in the sensation of speed as I cut through air and 

plunge forcefully into the water below.  It is the lure of freedom, flying and force, of being outside 

of, or feeling more-than myself, which drives the desire to jump.  With the lure of thinking freely 

and becoming a BwO I needed little encouragement to ‘cut roots’ and ‘blow apart strata’ to see 

what happened when I read and read and read, thought and thought and thought, and flew and flew 

and flew with Deleuze, Guattari, and Barad’s philosophies and theories.   

 

At first, I enjoyed the exhilarating sensation of ‘cutting through the air’ on lines of flight.  These 

trajectories gave insight into new potentialities that, in turn, seemed to open up further, more 

expansive spaces.  As I continued to fly, the horizon seemed to stretch further and further into the 

distance.  I began to feel suspended in space, disorientated and confused in the burgeoning chaos of 

unstructured, entangled thought, an experience described by Manning and Massumi (2014) as “the 

commotion of determinations-to-come vying for expression in an overfull field of potential 

relations” (p. 114).  It was time to return to the strata, to feel grounded, to dig my toes into the 

reassuring solidity of the known, catch breath and rest for a while.  

 

A question of dosage. 

The benefit of stratification is that it provides the necessary and important grounding space from 

which to move and create in smooth space.  In positive terms, Deleuze and Guattari (2008) say that 

“stratification is like the creation of the world from chaos, a continual renewed creation” (p. 502).   
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In Deleuze and Guattari’s monist philosophy, smooth and stratified spaces are distinct and 

oppositional, yet they exist interdependently and are always mixed:  “smooth space is constantly 

being translated, transversed into a striated space; striated space is constantly being reversed, 

returned to a smooth space” (p. 474).   

 

 

 

 

 

 

 

 

Deleuze and Guattari (2008) recommend caution in moving between spaces, and moderation in 

practices that dismantle and destratify, as there is the potential to ‘botch up,’ with catastrophic 

consequences.  Jumping wildly at the lure of freedom and the new, in the inducement of BwO, is 

dangerous and can lead to overdose, depletion and destruction.  Deleuze and Guattari explain: 

The BwO is always swinging between the surfaces that stratify it and the plane that sets it 

free.  If you free it with too violent an action, if you blow apart the strata without taking 

precautions, then instead of drawing the plane, you will be killed, plunged into a black hole, 

or even dragged toward catastrophe.  Staying stratified – organized, signified, subjected – is 

not the worst that can happen; the worst that can happen is if you throw the strata into 

demented or suicidal collapse, which brings them back down on us heavier than ever. (p. 

161) 

 

Sobering words.  Thankfully, the unsettling sensation of suspension and the beckoning 

requirements of the strata prevented any danger of catastrophe and its ensuing intensified 

stratification.  To avoid ‘the worst that can happen,’ Deleuze and Guattari recommend taking a 

measured approach that maintains some degree of subjectivity and connections with the dominant 

strata.  As Bennett (2001) cautions, “the new must be administered in milligrams” (p. 26).  I will be 

more careful and circumspect in my future travels and actions.  This is not an excuse to stay within 

the comforting striations of anthropocentric conventional qualitative research methodologies, but 

rather an awareness of the importance of tempering the dosages of de- and reterritorialisation.   
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A tempered response. 

I now realise that rather than thinking between and across the two images of thought, I succumbed 

to ingrained dualistic either-or thinking and automatically assumed that to experience one I needed 

to cut ties with the other.  As Davies (2009) writes, “the relation between chaos and order is not best 

understood in binary terms” (p. 1).  This is not to say that thinking and becoming with a new image 

of thought is a pathway to certain chaos and disorder, but rather the opening of a temporal and 

contingent ontological space for experimentation and generation of the new.   

 

The realisation of Deleuze and Guattari’s (2008) monist conception of smooth and striated space as 

co-existent and interdependent raises the question of whether different images of thought are also 

co-existent and interdependent.  And, if they are, what are the implications for St Pierre (2016a) and 

St Pierre et al.’s (2016) argument that old and new images of thought are incommensurable, and 

that inquiry work in the new cannot be accommodated in conventional orthodox social science 

methodologies?  Although St Pierre (2016a) acknowledges that “the relation between 

transcendental empiricism...and conventional humanist social science research is not at all clear” (p. 

121), she strongly urges the cutting of ties between the two and recommends reading extensively 

around the ‘new’ before applying new conceptual practices to inquiry.  While I understand and 

support the rationale behind St Pierre’s critique of concepts belonging to the new image of thought 

being misapplied or treated superficially in conventional qualitative research methodologies, I 

wonder whether there could be a more incremental, and somewhat more cautious approach, to the 

cutting of ties – especially for newish becoming-teacher~inquirers.  Perhaps there could be a liminal 

zone of inquiry that encourages movement and experimentation between striated orthodox 

convention and the smooth open unfurling of the new and different. 

Moving On 

As this inquiry continues, I question how I will explore and engage in dynamic movement between 

these two distinct yet interdependent spaces, their associated images of thought, and ultimately their 

oppositional epistemologies and ontologies.  I question how will I flow with the fluidity of thinking 

and experimentation in the new image of thought while at the same time remaining tied to the strata 

inherent to the requirements of this inquiry?  How will I deal with the inconsistencies, 

contradictions and confusion?  How will I cope with the instability and uncertainty?  How will I 

experience being neither one thing nor the other, in one space or the other?  It is one thing to read 

and think about moving in-between, and quite another to actually be(come) liminal: to exist at the 

threshold.  Isn’t it just simpler and easier to seek solace in the solidity of the known and familiar?  
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Knowing what I know now, how could I retreat even if I wanted to?  How will I take care and be 

responsible as I move between: 

 
conventional humanist qualitative research methodology  
and   
the (un)imaginable application of new empiricism 
 
the comfort, ease and familiarity of the known 
and 
the unpredictability and potential in the unknown 
 
linear, logical sense  
and 
nomadic, entangled (non)sense  
 
subjectivity 
and  
a-subjectivity 
 
order 
and  
chaos 
 
tidiness 
and  
messiness 
 
safety 
and  
danger 
 
calm 
and 
(terrifying) exhilaration? 
 
 

These are not questions to be answered but rather lived to see what happens.  Rather than devising 

or implementing a plan or methodology what I seek is a “fluid” space where I can create transversal 

passages of “orderly chaos” between these divergent images of thinking and being (Koro-

Ljungberg, 2016, p. 85).  A fluid (non)methodological space can exist in a state of incorporeality 

(abstract reality) that can morph to suit the indeterminate and constantly changing terrain of the 

liminal spaces I seek to explore (Koro-Ljungberg, 2016).  Koro-Ljungberg (2016) understands fluid 

methodologies as “aporetic concepts without strict unity or borders” (p. 6).  She describes aporia as 

a Greek term meaning “difficulty, puzzle or impassable” (p. 6) and says that aporetic, fluid inquiry 

calls for “ethics, care of self, and responsible decision making,” especially when encountering 

“momentary paralysis in the face of the unknown” (p. 102).  That is exactly how I feel right now: 



40	  
	  

overwhelmed, immobilised, and a little resentful at the thought of disentangling, separating, 

ordering and simplifying the chaotic complexity that fills my bodymind.  I need to take all of that 

entangled ‘stuff’ and turn it into words.  I do not know how I am going to do it, but do it I must.  

The strata demand it.  To be perfectly honest, I know no other way, and it may even do me some 

good: help clarify some of my thinking, and give me a foothold from which to launch my next 

flight, my next act.     
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Wild,	  untamed	  	  	  	  	  	  	  MESS	  
	  
	  
	  
	  
	  	  	  	  	  	  	  	  dsiorder	  	  	  	  	  	  	  	  	  dis-‐ease	  	  	  	  	  	  	  	  	  Danger!	  	  
	  
	  	  	  	   	  	  	  	  	  	  	  	  	  	   An	  exquisite	  expression	  of	  entangled	  becomings	  	  

	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  free	  	  flowing	  and	  full	  of	  potential.	   	  	  

	  
	  	  	  	  	  Shocking,	  overwhelming	  non-‐sense	  
	   	  
	  	  	  	  	  CLEAN	  IT	  UP!	  
	  
	  
	  
	  
	  	  	  	  	   	  	  
	  
Where	  to	  start	  	  	  	  	  	  	   to	  stop	  
	   	  	  	  	  	  	  	  	  	  	  	  	  to	  tidy	  up	  the	  exhilarating	  chaos?	  

	   	  
	  	   Gently	  tease	  apart	  the	  tangled	  bonds	  	  	  	  	  	  	  	  sep/a/rate	   	  
	  
	  	  	  	  	  o-‐r-‐d-‐e-‐r	  	   	  	  	  	  	  layer	  

	  	  	  	  	  upon	  
	  	  	  	  	  layer	  	  

	  
	  	  	  	  	  to	  create	  a	  stable,	  balanced	  whole;	  
	  
	  	  	  	  	  to	  get	  things	  under	  control.	  
	  
	  
	  

	  
	  	  	  	  	  
	  
	  	  	  	  	   	  	  

 

 

 

 

 

 
 

dis-‐join-‐	  ted	   iRreGulAR	  
	  

Energy	  	  	  dis	  s	  i	  	  p	  	  	  a	  	  	  	  t	  	  	  	  	  	  e	  	  	  	  	  	  	  s	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
	  suffocates	  

between	  	   s	  	  	  l	  	  l	  
	   	   t	  	  	  i	  	  	  i	  
	   	   r	  	  n	  	  n	  
	   	   I	  	  	  e	  	  e	  
	   	   a	  	  a	  	  s	  
	   	   t	  	  	  r	  
	   	   e	  
	   	   d	  
	  
	  	  	  	  	  t	  	  r	  	  a	  	  c	  	  i	  	  n	  	  g	  	  	   	  	  	  	  	  	  	  	  	  	  through	  time	  	  

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  to	  construct	  sequential	  sense	  
	  	  	  	   	  	  	  	  	  	  	  	  in	  the	  quest	  for	  	  	   	  

	  	  	  	  	  	  	  	  	  	  	  	  	  	  c	  l	  a	  r	  i	  t	  y	  
	  
	  shackled,	  trapped,	  contained	   	   	  
	  	  	  	  	  
	  	  	  	  	  	  	  	  	  	  	  	  	  	   	   	  in	  soothing	  clean	  lines.	   	   	  
	  
Ah,	  peace.	  
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Act 7: 

DELVING 

Act 7 puts into words and images a dynamically evolving understanding of the philosophical 

concepts and systems of thought belonging to Deleuze (1988, 1990, 1994), Deleuze and Guattari 

(2008), and Barad (2003, 2007).  As demonstrated in earlier acts, the image of thought offered by 

these three key philosopher/theorists has had a major influence on scholarship in the ontological, 

material, posthuman and empirical turns.  Maintaining the ontological focus of new materialism, I 

will delve further into Deleuze and Guattari’s ontology of immanence before moving on to Barad’s 

agential realist ontology.  From there, I will compare the two ontologies and systems of thought to 

detect their resonances and differences.   

Deleuze and Guattari’s Ontology of Immanence 

The work of Deleuze, and Deleuze and Guattari together, could be described as ground breaking, as 

it provokes a quantum ontological shift – a seismic rupture of thinking that reconceptualises 

traditional ways of knowing and being to an ethics of becoming (Fox & Alldred, 2015).  As said in 

previous acts, Deleuze and Guattari challenge representationalism and its idea that to know means 

having a true and objective version of reality (Dahlberg & Moss, 2009).  Deleuze and Guattari’s 

(2008) arborescent image of thought characterises this logic of representation and transcendence.  

Olsson (2009) and Sellers (2013) use the metaphorical trees of life and knowledge to explain 

Deleuze and Guattari’s root-tree thinking.  The tree roots are points of origin from which the rest of 

the tree develops in ordered, sequential linearity following a principle of dichotomy.  The tree 

grows in a unidirectional, predetermined pattern that mirrors the roots.  Deleuze and Guattari 

believed this image of thought is repressive to thinking and creativity, and sought a different, 

multidimensional metaphysics by creating new philosophical concepts.   

 

At this point I must pause to draw attention to the fact that Deleuze and Guattari’s philosophical 

concepts are regarded as complex, challenging, and difficult to access and understand (Jackson & 

Mazzei, 2012; Olsson, 2009).  In the process of thinking reality outside of representation, Deleuze 

and Guattari engaged in the creation of a new language that stretches the existing meanings of 

words such as rhizome and assemblage (Jackson & Mazzei, 2012; Olsson, 2009; Sellers, 2013).  

Familiar words are recast as multiplicious concepts that become a way of working with complex 

thinking.  I acknowledge as a becoming-teacher~inquirer that these concepts are relatively new to 

me, my reading is limited to the scope of this inquiry, and a number of Deleuze and Guattari’s 
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theories and ideas are gleaned from secondary sources.  These limitations result in a somewhat 

simplified treatment of the concepts.  I also take heed of St Pierre’s (2013b, 2016a, 2016b) warning 

about plucking out components of what Sellers (2015) terms the “fragmentary~whole” (p. 9) 

without understanding the dense system of entangled concepts to which they are connected, and the 

danger of then mistakenly applying them to an ingrained humanist ontology.  Despite the complex 

conceptual terrain and the likelihood of succumbing to habitual humanist thinking, I am spurred on 

by Deleuze and Guattari’s (2008) invitation to plug into their work, to experiment with it and to see 

what happens.  

 

On returning to Deleuze and Guattari’s (2008) new philosophical concepts, I refer to Sellers’ (2013, 

2015) work to explore the philosophers’ new image of thinking: the rhizome.  It could be assumed 

that this is in keeping with a botanical theme; however, Sellers explains that rather than working 

with representationalism’s propensity for metaphor, Deleuze and Guattari use “rhizome as 

imaginary” (Sellers, 2015, p. 7).  Simply put, this means that the word rhizome is not meant as a 

representational mental image or entity, but as an imaginary – a 

fluid, fragmentary concept with open meaning (as described 

above).  Sellers demonstrates the difficulty in grappling with 

imaginaries by returning to a botanical explication.  From a 

botanical perspective, a rhizome is a prostrate or subterranean 

root-like stem that spreads horizontally and expands 

multidimensionally; it is chaotically a-centred, convoluted, and 

continually flowing in interrelational movement.  This botanical 

image helps to understand rhizomatic thinking as branching, 

flowing, nomadic, unpredictable and relational.  Deleuze and 

Guattari (1987) describe rhizome as having “no beginning or 

end; it is always in the middle, between things, interbeing, 

intermezzo…proceeding from the middle, through the middle, 

coming and going rather than starting and finishing” (as quoted 

in Sellers, 2013, p. 11).  Therefore, “the fabric of the rhizome is the conjunction ‘and…and…and’” 

(p. 11).  If a rhizome breaks, it will start up again or generate a new shoot; a new “line of flight” 

(Deleuze & Guattari, 2008, p. 9).  Lines of flight generate new movement and open up new 

possibilities, potentialities and unpredictable becomings.        

 

Rhizomatic thinking is experimental, generative and always moving; it has no stillness or stable 

place in which it performs its actions (Olsson; 2009; St Pierre, 2013a).  This does not mean that 
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thought is created in a vacuum.  On the contrary, unlike the traditional Cartesian belief in the 

interiority of thinking, Deleuze (1994) believes thought is constructed through encounters and 

external relations: “Something in the world forces us to think.  This something is an object not of 

recognition but of a fundamental encounter” (p. 26, emphasis in original).  Olsson (2009) refers to 

Deleuze’s theory of thinking through encounter as “experimental empiricism” (p. 26).  Olsson’s 

experimental empiricism is a term devised to describe the new empiricism, discussed in Act 5, that 

Deleuze (1990, 1994) refers to as transcendental empiricism or radical empiricism.  Olsson 

describes experimental empiricism as differing from traditional empiricism, associated with 

representation, and its binary logic of either/or and this or that, to embrace the logic of connection 

(and this and this and this).  Constant movement and uncertainty leads Olsson to describe 

experimental empiricism as chaotic, spontaneous and relational.  The chaotic, unpredictable nature 

of experimental empiricism led Olsson (2009), along with other new materialist thinkers, to draw 

connections between chaos and complexity theory and the concepts of Deleuze and Guattari’s 

philosophy (see Dahlberg & Moss, 2009; Lenz Taguchi, 2010a; Sellers, 2015).  All of these theories 

see life and the world as emergent, connected and full of potential – as self-organising complex 

systems, or, in Deleuze and Guattari’s terms, “as a complex set of assemblages” (Dahlberg & Moss, 

2009, p. xxiv, emphasis added).   

 

Deleuze and Guattari’s (2008) concept of assemblage is 

considered a composition of bodies, both human and 

nonhuman, in constant relationship (Lafton, 2015).  

However, rather than view humans and nonhumans, 

objects and subjects, as distinct, fixed entities, Deleuze 

and Guattari’s philosophy of immanence views all matter 

in dynamic assemblages as consisting of the same 

substance with no ontological status or integrity (Lenz 

Taguchi, 2010a).  As discussed in Act 5, all matter exists 

as a formless set of singularities on the plane of 

immanence/consistency.  Deleuze (1988) draws from the 

works of seventeenth century philosopher Baruch 

Spinoza and his notions of oneness, bodies and affectus 

in the conception of a plane of immanence.   
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Deleuze (1988) describes Spinoza’s notion of bodies as comprising all kinds, including the human 

body and all other material, social and abstract entities such as an animal, a light, a cup, a body of 

sounds, a shadow, an idea or a collective, social body.  Deleuze explains: 

In the first place, a body, however small it may be, is composed of an infinite number of 

particles; it is the relations of motion and rest, of speeds and slowness between particles, that 

define a body, the individuality of a body.  Secondly, a body affects other bodies, or is 

affected by other bodies; it is this capacity for affecting and being affected that also defines 

a body in its individuality….It [the body] is not defined by a form or by functions. (p. 123)   

This quote suggests that the notions of movement and velocity are important elements in the 

ongoing formation of bodies.  It also indicates the existence of relational and connective forces that 

create capacity for affect.  The notion of affectus is about what bodies can do: their potential to 

affect others, and to be affected by others within assemblages.  This means cups, lights, even 

shadows, are defined not by their functionality but by their dynamic intensity and their affective 

capacity to transform and be transformed.  Furthermore, the notion of affect helps to understand 

assemblages not as ‘things’ per se, but as interactive processes (Fox & Alldred, 2015; Jackson & 

Mazzei, 2012).  Deleuze continues to relate Spinoza’s notions of bodies and affectus to what it 

means to be part of an interconnected whole, or ‘One’:  

One Nature for all bodies, one Nature for all individuals, a Nature that is itself an individual 

varying in an infinite number of ways.  What is involved is no longer the affirmation of a 

single substance, but rather the laying out of a common plane of immanence on which all 

bodies, all minds, and all individuals are situated….Thus, to be in the middle of Spinoza is 

to be on this modal plane, or rather to install oneself on this plane – which implies a mode of 

living, a way of life. (p. 122, emphasis in original) 

 

Deleuze and Guattari’s (2008) radical empiricism describes pure immanence as a ‘life’ and a ‘way 

of living’ where all bodies exist as singularities on a monistic plane of consistency.  Ontological 

existence is only produced through affective relationships with other similarly contingent ephemeral 

bodies (Fox & Alldred, 2015).  As discussed earlier in Act 5, this process is referred to as an 

ontology of becoming.  Deleuze’s ontology of becoming is based on his concept of differentiation 

(Hultman & Lenz Taguchi, 2010).  This vastly complex concept can simply be understood as a 

process where bodies continually transform, as they become different in themselves as they affect 

and are affected in encounters with others.  This concept of difference is viewed as positive because 

it is about “difference in itself” rather	  than a negative “difference between things” as seen in the 

oppositional dualisms of a transcendent ontology (Hultman & Lenz Taguchi, 2010, p. 528, 

emphasis in original).  Deleuzian difference is not reliant on the absent opposite to make meaning, 
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rather difference is itself different in every single new encounter; therefore, it is a continuum and a 

multiplicity (Hultman & Lenz Taguchi, 2010).  	  

 

Deleuze’s concept of differentiation, or ontology of becoming, is interesting when considered 

alongside an ontology of immanence.  An ontology of immanence is a monist philosophical concept 

based on the notion of oneness; yet, an ontology of becoming is based on difference, multiplicity 

and pluralism.  Deleuze and Guattari (2008) acknowledge this as a necessary dualism to pass 

through in order to seek the magic formula of “pluralism=monism” (p. 21). 

 

 

 

In summary, Deleuze and Guattari view an ontology of immanence as a way of living – an 

enactment, a doing, a becoming – rather than a sedimented state of being (St Pierre, 2013a).  An 

ontology of immanence is concerned with flow, movement, experimentation, potentiality, rather 

than fixity, linearity, stability and fixed endpoints.  A traditional transcendent ontology sees us 

living a life based on coming to know a pre-given world that is represented in our pre-given minds.  

An ontology of immanence sees us bringing forth a life in its very enactment rather than as a matter 

of knowing, and thought enables our continual becoming rather than representing a state of being 

and fixed identity (St Pierre, 2013b).   

Barad’s Agential Realist Ontology 

Barad (2003) issues a direct challenge to transcendental ontology and the metaphysical 

underpinnings of representationalism by proposing an agential realist ontology as an alternative.  

Barad (2007) defines agential realism as “an epistemological-ontological-ethical framework that 

provides an understanding of the role of human and nonhuman, material and discursive, and natural 

and cultural factors in scientific and other social-material practices” (p. 26).  In other words, 

agential realism does not ascribe to a binary system where one element excludes the other; instead, 

agential realism is a relational ontology where all material bodies (human and nonhuman) exist 

interdependently and are mutually constitutive of each other.   
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Barad’s (2003, 2007) agential realist ontology elaborates on the philosophy-physics of physicist 

Niels Bohr, who won the Nobel Prize for his quantum model of the atom.  Bohr challenges not only 

Newtonian physics but also Cartesian epistemology and representationalism’s metaphysics of 

‘words’ and ‘things’ (Barad, 2003).  Bohr’s quantum theory breaks away from traditional 

Newtonian physics that presupposes all matter is separated into individual determinate entities with 

separable attributable properties and boundaries.  Quantum theory also argues against the Cartesian 

assumption of an inherent subject/object distinction by proposing an inseparability of the “observed 

object” from the “agencies of observation” – the subject (Barad, 2003, p. 814).  Bohr’s quantum 

mechanics challenged the transcendental notion of externality and spatial separability.  For Bohr, 

what we perceive as separated states are in fact not separated at all but are ‘parts’ of a phenomenon 

(Barad, 2007).   

 

 

 

 

 

 

 

 

 

 

 

 

Barad (2003) expands on the ontological dimensions of Bohr’s insights and proposes that 

“phenomena” (p. 815) are, in fact, the primary ontological unit that result from ontologically 

entangled and indeterminate intra-actions.  Barad explains that “intra-activity” (p. 815) is a 

profound conceptual shift from the usual inter-activity, which describes relationships between 

distinct bodies, or interpersonal processes between two or more people.  Intra-activity is a term 

from physics that refers to relationships between any organisms and matter (human and nonhuman, 

organic and inorganic).  Phenomena are described by Barad as “the ontological inseparability of 

agentially intra-acting components” (p. 815).  That means that boundaries and properties between 

components do not pre-exist an intra-action but emerge as determinate entities through it.  Intra-

actions enact “agential cuts” (p. 815) that effect separations between subject and object.  

Phenomena also emerge as particular embodied concepts that become meaningful.  Thus, in a 
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Baradian fusion of constructionism and realism, it can be said that phenomena is an ongoing 

process of the mutual intelligible-making of matter and meaning that is constitutive of reality.   

 

Agential realism’s relational ontology provides the basis for Barad’s (2007) posthumanist 

performative account of the production of material bodies (human and nonhuman) through the 

process of “agential intra-action” (p. 139).  Intra-activity is a process of being and becoming where 

all matter matters in its confederate agency of reconfiguring the world.  Rather than agency being 

regarded as the sole domain of human intentionality or subjectivity, or as an attribute of something 

or someone, agency is viewed as distributed amongst all matter (materials, organisms and humans) 

and is conceived as an “enactment”; “a doing/being” (p. 178) in its entangled intra-activity.  Barad 

writes about the multiple forms of matter as ‘performative agents’ that take part in a dynamic 

process of intra-activity and materialisation in an “ongoing flow of agency, through which a part of 

the world makes itself intelligible to another part of the world” (p. 140). 

 

The focus of intra-activity is not on the either-or divide of the human/nonhuman or the 

material/discursive, or on the both-and, rather it is on the in-between, and the interdependent and 

entangled nature of intra-active relationships.  Barad’s agential realism is a flattened, 

nonhierarchical relational ontology where no clear border exists between discourse and materiality, 

humans and nonhumans.  Neither do they collapse into one another, instead they depend on each 

other, and affect one another in their mutual constitution.  Barad (2007) explains further:        

The relationship between the material and the discursive is one of mutual entailment.  

Neither discursive practices nor material phenomena are ontologically or epistemologically 

prior.  Neither can be explained in terms of the other.  Neither is reducible to the other.  

Neither has privileged status in determining the other.  Neither is articulated or articulable in 

the absence of the other; matter and meaning are mutually articulated. (p. 152) 

Of crucial importance to Barad’s performative account is the understanding that discursive practices 

are not human activities, but “specific material (re)configurations of the world through which 

boundaries, properties, and meanings are differentially enacted” (p. 183).  Hekman (2010) believes 

that Barad’s reinsertion of the material into the contested material-discursive binary is an “approach 

that brings the material back in without rejecting the legitimate insights of the linguistic turn” (p. 7).   

 

Central to Barad’s (2003, 2007) agential realism is the concept of onto-epistemology.  Onto-

epistemology is about the notion, or the study of practices, of knowing-in-being.  Barad believes 

that knowing and being cannot be isolated and relates it back to Bohr’s fundamental belief that 

humans are part of the nature they seek to understand.  Barad (2007), along with other material 
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feminists, critiques transcendental ontology and representational epistemology that views the 

knower as external to the natural world and states, “we don’t obtain knowledge by standing outside 

the world; we know because we are of the world.  We are part of the world in its differential 

becoming” (p. 185).  This brings into question society’s ingrained ways of thinking ontologically 

and what is believed to be real, or not.  Rather than view the natural world as a container that we are 

born into and are separate from, or as being an entity in-the-world, agential realism views 

individuals as emerging through intra-action with the world, or as an being of-the-world.  Lenz 

Taguchi (2010a) explains that we do not pre-exist our interactions in the world but emerge through 

our entangled intra-actions with everything else.  Every organism is always/already connected to 

something or someone else, matter or organism, to be able to live, “as a condition of existence” (p. 

41).  Even the simple act of taking a breath of air is an example of the interdependence and 

interconnectivity human beings, and other organisms, have with the natural material world in order 

to exist.     

 

Barad (2007) contends that all matter matters in its intra-active becoming, and intra-actions matter 

as they have real consequences, interventions, responsibilities and creative possibilities.  Barad 

believes that ethics is integral to the nature of knowing-in-being and posits an “ethico-onto-

epistemology” (p. 185).  According to Barad, our (intra)actions matter, as each one reconfigures the 

world in its iterative becoming, and each (intra)action becomes sedimented into our becoming; they 

become us.  Thus, we are entangled in an interdependent intra-active web of ethics and 

responsibility.  St Pierre (2013b) agrees that an onto-epistemology, where “thinking and living are 

simultaneities” (p. 655), has crucial implications for thinking about possible worlds in which we 

might live, and states emphatically that the ontological turn of new materialist scholarship is “an 

ethical charge” (p. 655).  St Pierre commends Barad for taking up this charge and writes, “only in 

this ongoing responsibility to the entangled other, without dismissal (without enough already!), is 

there possibility of justice to come.  Entanglements are not intertwinings of separate entities, but 

rather irreducible relations of responsibility” (p. 655). 

(Dis)Connections Between Ontologies 

It is possible to map traces of Deleuze and Guattari’s ontology of immanence in Barad’s ontology 

of agential realism (Hultman & Lenz Taguchi, 2010; Jackson & Mazzei, 2012; Mazzei, 2014; St 

Pierre, 2013b).  Deleuze and Guattari talk about bodies within an assemblage with affective 

capacity for continual becoming; whereas, Barad talks about performative agents engaged in 

entangled intra-activity in an ongoing flow of agency and iterative becoming.  Deleuze and 
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Guattari, and Barad, believe there are no pre-existing ontological boundaries between material 

bodies, and that it is only through encounters or intra-activity respectively that bodies differentiate 

and become mutually constitutive of each other.  Both ontologies think in terms of connections 

rather than oppositions, movement rather than categorisation, and they share a perspective that is 

relational, emergent, complex, interconnected and continually productive of reality (St Pierre, 

2013a).  Most importantly, it appears both ontologies view all bodies, all matter, including human 

beings, as of-the-world, as immanent to the world.  This creates an ethical dimension of flatness and 

flow that embraces difference and eliminates privilege and hierarchy. 

 

The connections drawn here, between these two prominent bodies of thought, suggest they are 

compatible, and this assumption can be further supported by new materialist qualitative research 

combining their philosophies/theories (for instance, Lenz Taguchi 2010a, 2010b, 2012).  This 

assumption is incorrect, according to Serge Hein (2016).  Hein says that claims of compatibility are 

mistaken and that the underlying ontologies of these philosophies/theories differ fundamentally and 

are incommensurable.  Hein argues that although they have a surface resemblance, Deleuze and 

Guattari’s is a philosophy of immanence and difference, whereas Barad’s is a philosophy of 

realism, identity, and therefore transcendence.  Hein believes that Barad’s theories instantiate a two-

world ontology that maintains binaries such as the transcendent/immanent and material/discursive.  

A core inconsistency, as claimed by Hein, is that Barad’s conceptions of intra-action, agency and 

phenomena all have ontological status in themselves, and therefore identity, whereas Deleuze and 

Guattari’s concept of pure immanence is not fixed, has no single identity, and according to the 

concept of positive difference, differs even from itself.  The process of pure difference on the plane 

of immanence exceeds all concepts, including intra-action, agency and phenomena.  Moreover, both 

philosophies/theories make use of the same terms but the meaning they apply to each term is 

fundamentally different (e.g., matter, differentiating, becoming).  This can be attributed to 

mistaking Deleuze and Guattari’s terms for their conventional forms.  For instance, for Barad, 

matter involves differentiation and emerges through intra-action, and, for Deleuze and Guattari, 

matter is immanence based, and therefore has “virtuality and immanent force” (p. 137).    

 

According to Hein, the problem is that qualitative researchers will often use specific concepts 

drawn from theorists without understanding the fundamental ontological philosophy underlying 

them, and then apply them in combination with other concepts from different 

philosophers/theorists, resulting in incoherent ontological points of view, or what St Pierre (2015) 

terms, “ontological confusion” (p. 80).  St Pierre warns against carelessly mixing ontologies in 

qualitative research work and says “using a concept from one ontology in another just doesn’t 
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work” (p. 87).  With Hein’s insights and St Pierre’s warning in mind, this inquiry 

cautiously/thoughtfully/bravely, and perhaps naïvely, engages with different ontological ways of 

thinking that may, or may not, be fundamentally compatible.  This could be perceived as 

succumbing to the superficial treatment of philosophical concepts, as suggested by Hein; however, 

my intention is not to mindlessly combine concepts but to ‘plug in’ to them, explore them, think 

with them, detect differences and resonances between them, experiment with them, and come to 

know them.  Again, I am bolstered by the encouragement of Deleuze and Guattari to open up to 

processes of movement and experimentation: to create new ways of thinking, albeit now with an 

increased sensitivity to the complexity of the philosophical/theoretical terrain I traverse.  

Moving On 

Counter to Hein’s (2016) recent claims, Jackson and Mazzei (2012), in an earlier study, suggest that 

Barad’s work is not only compatible, but also a vital enactment of Deleuze and Guattari’s complex 

abstractions.  In other words, they contend that Barad has interpreted Deleuze and Guattari’s 

abstract conceptions, and turned them into an active process, i.e., intra-activity.  A point Hein 

makes, to support his argument of ontological incompatibility, is that the scientific grounding for 

Barad’s notion of agential realism has been destabilised by recent advances in quantum theory.  

Hein’s point unintentionally supports Jackson and Mazzei’s perspective that Barad’s theorising is 

the generation and enactment of (re)new(ing) concepts and conceptual practice.  From this 

perspective, Barad’s onto-epistemology can be seen as immanent to the Deleuzeguattarian plane of 

pure difference, meaning that it will itself inevitably succumb to differentiation and become other.  

In the field of early childhood education, Lenz Taguchi (2010a) continues this immanent movement 

of differentiation and enacts both Barad’s ontology of agential realism and Deleuze and Guattari’s 

ontology of immanence to introduce the concept of an intra-active pedagogy.  It is to Lenz 

Taguchi’s work that we now (re)turn to explore the notion of an intra-active pedagogy and its 

ontological underpinnings.	  	  
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Act 8: 

EXPLORING 

Having delved into the new ontologies offered by Deleuze and Guattari, and Barad, we now (re)turn 

to the field of early childhood education and Lenz Taguchi’s intra-active pedagogy.  The 

performance of earlier acts, including looking, tracing, mapping and delving, has produced a 

platform from which to launch a (re)engagement with Lenz Taguchi’s writing – this time with a 

fuller understanding of the new materialist paradigm in which it is framed, along with its onto-

epistemological commitments.  

Lenz Taguchi’s Intra-Active Pedagogy 

Lenz Taguchi’s (2010a) notion of an intra-active pedagogy draws mainly from the theories and 

philosophies of Barad, and Deleuze and Guattari.  The term itself refers to Barad’s concepts of 

intra-activity and onto-epistemology.  An intra-active pedagogy is underpinned by a philosophy and 

“ethics of immanence” based on Deleuze and Guattari’s ontology of immanence (p. 175).  Lenz 

Taguchi overtly folds together these two ontological theories and philosophies, and their respective 

understandings of thought production, to view learning and becoming as emerging through dynamic 

processes of interconnections and intra-actions in-between human and nonhuman organisms, matter 

and things.  Key to her ontological approach is the need to go beyond the hierarchical power of 

binary divides, such as theory/practice, human/nonhuman, subject/object, to view all matter as 

active agents in the construction of knowledge.    

Crossing the theory/practice divide. 

A central tenet of Lenz Taguchi’s (2010a) thinking is the crossing of the theory/practice divide.  

Rather than think of theory and practice as a binary that pits ‘ordered theory’ against ‘messy 

practice,’ Lenz Taguchi sees practice as the materialisation of theory and argues that educators are 

“continuously and already doing and practising educational theories, whether we are aware of it or 

not” (p. 21).  In other words, teachers speak and perform theories and ideas into existence: thoughts 

become actions.  It could be assumed that this process works in reverse, albeit subliminally.  Lenz 

Taguchi questions what would happen if educators were to openly understand theory and practice 

as interdependent, and interconnected, mutually constitutive forces in constant intra-action.  In fact, 

the purpose of Lenz Taguchi’s (2010a) study, from which her idea of an intra-active pedagogy 

emerged, was to “put theory to work in relation to the materiality of pedagogical practices” (p. 17).  
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The intention to cross the theory/practice divides leads me back to Hein’s (2016) earlier claim of 

ontological incompatibility and Jackson and Mazzei’s (2012) assertion that Barad’s work is an 

enactment of Deleuze and Guattari’s abstract conceptions, along with my own assertion that Lenz 

Taguchi carries this enactment forward into the field of early childhood education.  In line with 

Hein’s thinking that Barad’s ontological philosophy is one of identity and therefore transcendence, 

could it be assumed that the idea of materialising thinking in practice – the very process of 

‘enactment’– is also transcendent?  Does the process of materialisation/enactment assume an 

ontological status, thus identity?  Or does the materialisation, or enactment, need to be named – 

represented in language – to assume identity?  If so, then doesn’t theory itself have ontological 

status, including Deleuze and Guattari’s?  These questions linger in my mind, adding to the 

contradictions and confusions to mull over.  

Material matters. 

An intra-active pedagogy is situated within the new materialist paradigm that views the material as 

an active agent of discourse and reality and, therefore, learning and knowing.  An intra-active 

pedagogy involves rethinking traditional concepts of agency and realism in light of Barad’s 

ontological perspective of agential realism.  Instead of viewing the material environment as passive 

and fixed, material objects and artefacts are understood as playing an active part in the performative 

production of power and change in intertwined relationships of intra-activity with other matter, or 

humans.  An agential realist perspective views the material (matter) and the discursive (meaning) as 

mutually constitutive in intra-active processes of learning and knowing.  Lenz Taguchi (2010a) 

explains: 

This means that it matters what notions and beliefs are at work in our intra-activities with 

the material world.  It also means that notions and beliefs can change as a result of the force 

of intra-activity with material objects and artefacts. (p. 5)      

Lenz Taguchi argues that sociocultural theory, and later poststructural educational theories, all 

emphasise the discursive, and therefore the human, and that the constitutive force of the material 

needs to be acknowledged.  Educators need to change their “gaze to the perspective of materials” to 

see how matter matters in intra-active learning events (p. 35).   

Entangled becomings. 

Lenz Taguchi uses Barad’s posthumanist notion of obtaining knowledge by “being-of-the-world” as 

opposed to “being-in-the-world” to highlight the differences between an intra-active pedagogy and 

the dominant educational theories of developmental constructivism and socioculturalism (Barad, 

2007, p. 160).  According to Lenz Taguchi, the dominant theories are based on a transcendent 

ontology that views the learner as separate from the world.  This humanistic notion sees learning as 
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taking place either in the individual learner’s mind as an inner process, or in interactions with other 

human beings, including teachers who know what to learn.  Learning is represented in language in a 

representational form, or within a discursive meaning-making paradigm.  One-sided emphasis is 

placed on language, culture, and human interaction.  The material world is viewed as a passive tool 

‘out there’ to use in the construction of knowledge, or as a subject of knowledge to learn about.  An 

alternative intra-active pedagogy views the learner as being-of-the-world: becoming with the world.  

Learning and knowing does not take place in the child; rather, learning and knowing is a 

phenomenon produced in intra-activity with other organisms, matters and discourses: it is an 

interconnected and interdependent, emergent process.  As ‘performative agents,’ or ‘bodies,’ make 

themselves intelligible to one another, they transform and change in a process of “entangled 

becomings” (Lenz Taguchi, 2010a, p. 47).  Thus, consistent with Barad’s notion of an onto-

epistemology, processes of being and knowing are mutually implicated; the child, and other matter, 

becomes what it learns.   

 

A critical factor in an intra-active pedagogy is that there are no clear and inherent borders between 

being and knowing, matter and discourse, mind and body.  Coming to know, and be(come), is as 

much a matter of the body and the material as it is a matter of the mind thinking through 

discourse/language.  This ontological perspective of all matter, and matters, being connected in a 

state of oneness, or as a part of an interconnected whole, is related to both Barad’s onto-

epistemology and Deleuze and Guattari’s ontology of immanence.  Lenz Taguchi (2010a) blurs the 

boundaries between them to convey a philosophical perspective that views all matter as consisting 

of the same substance in a “flattened out” (p. 43) system without ontological divides.  All matter is 

in a constant flow of mutual affect, or intra-action, and, according to Barad, bodies (human and 

nonhuman) do not have properties or inherent boundaries; they exist as material~discursive 

phenomena.  From an educational perspective, this implies that the whole learning event is of 

importance, “including the environment and the agentic qualities of matter that intra-act with the 

learner” (p. 57).  Instead of focusing on the cognitive or social development of the individual child, 

Lenz Taguchi says educators need to lift their “reductive gaze” (p. 58) to take in a wider perspective 

that can see what takes place in the spaces in-between children, teachers, materials and the matter 

that makes up the pedagogical environment.  As Lenz Taguchi states, “It is the material-discursive 

forces and intensities that emerge in the intra-actions in-between the child and the materials in the 

room that together constitute the learning that can take place” (p. 36). 
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Considerations for educational practice. 

There are many more considerations for educational practice when thought from a perspective of 

immanence and onto-epistemology.  One is that learning cannot be thought of as non-contextualised 

and universal.  Each learning environment has its own socio-historical and geographical context and 

each learning event is different in itself.  Learning cannot be planned according to predetermined 

goals and outcomes, as learning “takes place right in the middle of things”: it is emergent and 

unpredictable (Lenz Taguchi, 2010a, p. 61, emphasis in original).  Rather than debate whether the 

child is already, or is being socialised into, a competent and independent learner, the child, just like 

nonhumans and things, emerges through inevitable and positive interdependent relationships with 

other bodies and matter.  An intra-active pedagogy requires a listening dialogue where educators 

listen to the diversity and complexity of children’s thinking and strategies, as well as to matter, 

artefacts and the material environment.  Lenz Taguchi proposes slowing down to re-enact events 

through processes of pedagogical documentation to allow teachers to look more closely at how 

intra-activity between material conditions and children’s actions alter their understandings and 

strategies.  The process of pedagogical documentation also materialises practice so teachers can 

intra-act with it further to learn and become different in themselves.     

In summary. 

Lenz Taguchi (2010a) takes a philosophical approach to pedagogy that is based on an ethics of 

immanence.  It is an educational approach concerned with the “inter-connections and intra-actions 

in-between human and nonhuman organisms, matter and things, the contents and subjectivities of 

students that emerge through learning events” (p. 176).  It is a collaborative approach where 

children and teachers (and arguably all matter) engage in processes of mutual transformation.   

Every ‘body’ affects and is affected by everybody else, in a mutual state of responsibility.  Using 

pedagogical documentation as an apparatus for knowing, teachers can respond to the forces of 

responsibility by identifying what matters matter in the here and now, to enable possibilities and 

potentialities for thinking differently and creatively, rather than focusing on what should be done 

according to pre-set learning paths.  It is about teachers shifting from trying to do the ‘right’ thing, 

according to prescribed or guided norms, to a more open and expansive approach that embraces 

uncertainty, difference and diversity.  It is about thinking and living in the present as well as being 

aware of what might be possible, what might emerge and what can become.  An intra-active 

pedagogy challenges children’s and teachers’ capacities to be inventive and creative in processes of 

collaborative experimentation and knowledge production.   
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Moving On 

Having explored Lenz Taguchi’s intra-active pedagogy, the onto-epistemological assumptions that 

ground the material turn, and the historical context from which they have emerged, I feel compelled 

to experiment with new onto-epistemological ways of seeing, thinking and becoming.  I want to 

challenge my habitual humanist perceptions to engage in a different way of seeing and thinking that 

understands the child, and the teacher~inquirer, as emergent in a “relational field” that includes 

agentic material forces (Olsson, 2009, p. 32).  I want to discover how: 

• the agentic force of ‘things’ affects ways of knowing and becoming   

• it feels to move and experiment in an entangled, evolving and uncertain onto-

epistemological process of inquiry 

• the ethical implications of a relational material perspective may affect pedagogical practice 

• new concepts and imaginings can open possibilities for new ways of living that support the 

generation of ‘life itself’ (Bennett, 2010). 

 

In the coming acts of inquiry, I aim to change my gaze to the perspective of materials to see how 

matter matters in intra-active learning events.  To disrupt humanist ‘optics’ I will paradoxically, and 

provocatively, engage in the taken-for-granted ontological orderings I seek to undo.  I will 

transpose the order of Te Whāriki’s well-known phrase “people, places and things” to things, places 

and people (MoE, 1996, p. 9). Rather than habitually view things as a mundane, nebulous addition 

at end of the line – of minor importance – I will bring things to the fore by sensing and moving with 

the nonhuman agentic forces at play in performative events involving images of intra-activity 

between children and cups.  The following performative acts will experiment with these images 

whilst simultaneously drawing from, and expanding on, Lenz Taguchi’s (2010a) intra-active 

pedagogy, the philosophical concepts and theories of Deleuze (1990, 1994), Deleuze and Guattari 

(1994, 2008), and Barad (2003, 2007, 2015), as well as Bennett’s (2010) theory of vital materiality 

and notion of thing-power.  

 

Before embarking on experimental events, the next act will pause to consider how the inquiry’s 

(non)methodological form is taking shape in relational response to its emerging matter/s of content.  

It will also grapple with how to devise a suitable strategy for affective intra-action with images, that 

is not representational and reductive but generative and productive of the new.     
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Act 9: 

SPIRALLING 

Form itself became a great form in continuous development, a gathering of forces….matter itself 

was no longer a chaos to subjugate and organize but rather the moving matter of a continuous 

variation….the continuous variation of matter and the continuous development of form. (Deleuze & 

Guattari, 2008, p. 340) 

  

The ability of the in-folded limit to co-cause always another iteration makes it a form in which the 

process feeds inventively off its own excess in spiraling eternal return. (Manning & Massumi, 2014, 

p. 131) 

 

The advantage of this imagery of folding is that it allows a sense of matter as pleated, creased, 

rippled, hollowed, and reflexive without ascribing its interiority to any essentialist notion of 

consciousness.  It is where….one can identify immanent agentic capacities in Being’s creative 

effulgence. (Coole, 2010, p. 108) 

 

Agency is “doing” or “being” in its intra-activity.  It is the enactment of iterative changes to 

particular practices – iterative reconfigurings of topological manifolds of spacetimematter 

relations – through the dynamics of intra-activity. (Barad, 2007, p. 178) 

 

Cleave the notion of the body beyond the human.  Connect it to all that co-combines with it to 

create a movement of thought. (Manning, 2013, p. 31)  

 

 

Emerging and materialising through the enactment of this inquiry is an imag(in)ed and sensed, 

processual and relational movement that in traditional qualitative research terms could, at a stretch, 

be understood as a methodology.  This imag(in)ed and sensed movement is what Koro-Ljungberg 

(2016) terms “methodology without a methodology” (p. 1); that is, a methodology without fixed 

identity and identifiers that moves within, against, and beyond conventional methodological 

structures in a process of becoming other.  The quotes above, collected from primary and secondary 

literature related to the new image of thought, all speak to immanent movement as the primary 

ontological and epistemological relational force that generates continuous variation, becoming 

other, and new conceptual thinking.  The notion of immanent movement and continuous 
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development of form resonates with the sense that this inquiry is being generated and materialised 

through bodies of thought intra-acting with other bodies and matter – present, past and future – 

cups~child/ren~imag(inings)es~keyboard~ontology~text~vivid slashes of important yellowness~ 

the aroma of fresh coffee~words~dust particles swirling in shafts of sunlight~feline purring~ 

becoming-teacher~inquirer – in a pulsating, swarm of spiralling intensities that merge and emerge 

in continual affective flows.  From this perspective, the inquiry can be viewed as an unfolding, in-

folding, out-folding, dynamic composition of matter, bodies, senses, phenomena, repetitions, 

rhythms, acts and writings that connect and resonate in a self-articulating expression of becoming.   

A Self-Creating Form of Inquiry 

The initial openness of the inquiry (see Act 2) provided conditions for generative forces and 

intensities to emerge, intra-act, in-form and shape the inquiry’s ongoing performative processes.  In 

the opening act the paradigmatic landscapes of new materialism, posthumanism and new 

empiricism were yet to be traversed, and it has only been through the lived experience of examining 

and thinking with these vast and complicated bodies of thought that a form of inquiry process is 

emerging and materialising.  The inquiry has, and is, coming actively into itself, “emergently 

modulating its dynamic form” as it passes through the acts of its own performance (Manning & 

Massumi, 2014, p. 114).  This open, emergent and experimental performative approach to 

qualitative inquiry resonates with new paradigmatic spheres of thinking.  While educational 

research using posthumanist and new materialist frames of reference are contentious (see Taylor, 

2016) educational scholars, including those from the field of early childhood education, have 

recently been experimenting with methodological approaches that include diffractive readings 

(Hultman & Lenz Taguchi, 2010; Palmer, 2011; Taylor, 2013), rhizoanalysis (Honan, 2007; Sellers, 

2013, 2015), and nomadic movement (Clark, 2012; Holmes & Jones, 2016).  In addition, education 

scholars have engaged in Deleuzeguattarian conceptual (re)readings and analysis of research data, 

including the conceptual topics of: micropolitics and segmentarity (Blaise, 2013; Olsson, 2009), and 

machinic production and collective enunciation (MacRae, 2012). 

A new empirical approach. 

A message consistently and strongly conveyed in new materialist, posthumanist and new empirical 

scholarship, is the difficulty, and some would argue absolute inconceivability, of laying out a new 

plane of thinking and being using existing conventional research methodologies (see Koro-

Ljungberg 2016; Lather 2013; MacLure 2013b; St Pierre 2016a).  In an earlier act of mapping the 

empirical turn (see Act 5), I drew from the work of St Pierre (2013b, 2016a, 2016b) and St Pierre et 
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al. (2016) to examine old and new images of thought, from an empirical perspective.  This 

examination provided an understanding of the incommensurability between dominant, humanist 

conventional qualitative research methodologies, strongly underpinned by positivism and 

phenomenology (both of which rely on Cartesian dualisms and representational logic), and ethically 

driven experimental inquiry that rethinks ontology and binary logic in generative and inventive 

processes that combine thinking and living. 

 

Within the paradigms of new materialist and posthumanist thinking, conventional qualitative 

methodologies, centred in methods, narrative, dialogue, voice, meaning, data, coding, triangulation, 

reflexivity, accuracy and rigor, present a representational, humanist trap that can only mirror what 

already exists (Taylor, 2016).  Conventional methodologies are based on a two-world order that 

separates the knower (subject) from the known (object) for the sake of knowledge.  Scholarship in 

the ‘new’ works against neopositive and neoliberal “knowledge making machines” that rely on 

systematic, predictable, rigid, stable, linear, predetermined methodological structures designed to 

produce valid, generalisable and transferable knowledge (St Pierre, 2013b, p. 654).  According to St 

Pierre (2016a) and St Pierre et al. (2016), frustration with the conventional, restrictive, hegemonic 

and reductionist container model of inquiry, together with an ethical drive and curiosity to rethink 

ontology, create the conditions for experimentation in, and of, the new.  Experimentation calls for 

fluid, open forms of inquiry that embrace complexity and uncertainty through emergent acts of 

“thinking-in-being” (Taylor, 2016, p. 19); that is, inquiry that is not ‘done about’ something or 

others, or as an individual knowledge production exercise, but as a mode or form that instantiates 

and activates a “cacophonous ecology” of bodies, materialities, forces, affects and sensations 

(Manning & Massumi, 2014, p. viii).  St Pierre (2016a, 2016b) argues forcefully that what is not 

needed is a superficial application of new materialist and posthumanist concepts to conventional 

methodologies – a mix and stir approach – or new methodologies.  Rather, what is needed is 

experimentation and generation of new concepts and new conceptual practices.    

 

In 2014, St Pierre argued that research in the new empiricisms and new materialisms may be better 

thought and experienced as “post inquiry” or “post qualitative inquiry,” rather than as conventional 

qualitative research methodology (p. 15).  In more recent articles, St Pierre (2016a, 2016b) appears 

to have dropped the ‘post’ of post inquiry and has begun questioning whether and how the very 

notion of inquiry can even figure in new practices of thinking and being.  Koro-Ljungberg (2016), 

Taylor and Hughes (2016), and Springgay (2015), among others, echo this radical thinking when 

they too ponder the open question of what fundamentally constitutes research in the new.  For 

instance, Springgay (2015) questions how we can shift from asking “how do we do research 
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(methods) to the how of research” (p. 79, emphasis in original).  With the openness of this 

foundational questioning in mind, I provisionally refer to this body of work as an experimental and 

exploratory ‘inquiry,’ rather than as research per se, or as a thesis designed to put forward a 

specific, predetermined argument.  The purpose of this inquiry is empirical rather than 

epistemological, so the focus is on the act of studying rather than learning, on moving and 

experimenting rather than knowing (Lewis, 2016).  Inspired by the words of St Pierre (2013a), this 

inquiry seeks to use a “normative, affirmative, experimental, idiosyncratic, nonreplicable style that 

emerges in the doing and does not adhere to the strictures of an exhausted empiricism described in 

advance of inquiry to control it” (p. 226).   

A Modality of Monistic Multiplicity  

The following explication of this inquiry’s emergent, processual form draws primarily from, and 

entangles, the philosophies, theories and thinking of Deleuze, Deleuze and Guattari, Barad, and 

Manning and Massumi (2014).  It is further influenced by a wide range of new materialist, 

posthumanist and new empirical scholarship, particularly the work of Springgay, MacLure, St 

Pierre, Koro-Ljungberg, Taylor, Sellers, Jackson and Mazzei, and, of course, central to this inquiry, 

Lenz Taguchi.  The form of this inquiry is singular, yet multiplicitous and complex, and, as such, I 

believe it cannot be conveyed using a reductive approach based on a few particular concepts or 

theories; instead, it is communicated as an entangled and overlapping multiplicity of conceptual 

bodies, ideas, forces and intensities.  Borrowing a Deleuzian expression – it is a “hodgepodge” 

(Deleuze, 2007, p. 177).  The intention is not to confuse, contradict or misapply concepts, but to 

sensitively, organically, and responsibly encounter, and move with, the complexity and simultaneity 

inherent to the flow of events.  

 

My approach to this inquiry, in some ways, relates to Jackson and Mazzei’s (2012) use of the 

Deleuzeguattarian concept of “plugging in” (p. 1).  Jackson and Mazzei use plugging in as a process 

to work with multiple texts, to think with theory in the rereading of data.  Deleuze and Guattari 

(2008) write, “when one writes, the only question is which other machine the literary machine can 

be plugged into, must be plugged into in order to work” (p. 4).  Using a semi-structured approach 

based on the Deleuzeguattarian concept of repetition with a difference, Jackson and Mazzei (2012) 

found that “plugging in creates a different relationship among texts: they constitute one another and 

in doing so create something new” (p. 4).  Similarly, when I plug Deleuze and Guattari’s machine – 

into Barad’s machine – into the inquiry machine, generative forces cause me to think and act 

differently, and in terms of complex co-constitutive entanglement; or, in other words, in terms of a 
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monistic multiplicity premised on the concepts of movement, interdependence, plurality and 

variation.  I am forced to think beyond plugging into a single “electric circuit” to think in terms of 

plugging into the wider electrical grid (Deleuze, 1995, p. 8).  A dangerous move perhaps, but it has 

the potential to generate an electrifying performance! 

Performative Acts 

Barad (2007) introduces an agential realist “performative” approach to inquiry that focuses on 

“matters of practice, or doings or actions” as an alternative to the stultifying representationalism 

inherent to social constructivist and positivist research methodologies (p. 28, emphasis added).  

Barad’s posthumanist performative approach denies representationalism’s claim that ontologically 

separate entities await representation in a process of knowing that comes from “standing at a 

distance” (p. 185), and alternatively posits an onto-epistemology where to know is to be “in direct 

material engagement with the world” (p. 49).  In Barad’s theory of agential realism, human and 

nonhuman performative agents engage in dynamic processes of intra-activity in ongoing flows of 

agency that produce phenomena; that is, the iterative reconfigurings of knowing-in-being.  This 

mode of differential materialisation is conceived as an iterative structure of “causal enactments” (p. 

176).  Following Barad’s evolutionary theorising, I conceive this inquiry as a performative flow of 

iterative, causal enactments, and/or actions, referred to as acts, that unfold, evolve and emerge in 

the intra-active play or dance between performative agents.  It is in the enactment of the intra-active 

events that potentialities are actualised in unforeseen and unexpected ways, thus generating new 

and different ways of thinking and knowing-in-being.   

Sensing movement-in-the-act. 

The Baradian conception of this inquiry as a performative flow of iterative, intra-active acts 

resonates with Koro-Ljungberg’s (2012) notion that “methodology is movement is methodology” 

(p. 85).  Following Massumi, Koro-Ljungberg contends that inquiry needs “to create its own 

movement, intensity, and speed that are reflected upon and problematised while being generated or 

lived through” (p. 89).  Furthermore, Koro-Ljungberg (2016) writes that fluidity of movement “can 

be ‘figured out,’ worked through, and images of it may be constructed” (p. 87).  The image 

presented at the beginning of this act is a (re)constructed and provisional imagining of this inquiry’s 

emerging sense of movement.  The image is provisional because the fluidity and materialisation of 

the inquiry process is immanent to the inquiry itself; it is an unfolding, pleated, creased, rippled, 

hollowed form that is inherently unstable and continually changing.  In Koro-Ljungberg’s (2016) 

words, it is a form that can “melt, transform, circumvent, infiltrate, appear and disappear” (p. 80); 
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thus, it is constantly being problematised, worked through and ‘figured out,’ as part of its own 

becoming. 

 

Massumi (2002) describes the sensation of movement I feel in the inquiry as an awareness of 

change or, more precisely, variation and difference.  Massumi contends that a body moves and feels 

in ‘conjunctive relation,’ meaning that a movement invokes feeling which simultaneously invokes a 

change of movement; therefore, movement and feeling can be understood as “folding into each 

other, resonating together, interfering with each other, mutually intensifying, all in unquantifiable 

ways apt to unfold again in action, often unpredictably” (p. 1).  This conceptually positions me ‘in’ 

and ‘as’ the research, not as a fixed being, but rather as a way of being – a moving~sensing body – 

a verb rather than a noun.  This way of thinking aligns with a posthumanist conceptualisation of 

researcher subjectivity where the researcher – the ‘I’ – is not positioned as external knower, but as 

part of the internal inquiry ‘fold’ of a-subjective becoming (Coole, 2010).  

 

What is needed in the Anthropocene, according to Braidotti (2013), is a “post-individualistic notion 

of the subject, which is marked by a monistic, relational structure” (p. 86).  The imagery conjured 

by Braidotti’s statement resonates with the imag(in)ed immanent form of this inquiry.  It is a form 

that cleaves the notion of the body beyond the human to perceive the moving~sensing~becoming-

teacher~inquirer~bodymind as indeterminate and constantly differentiating in the ongoing flow of 

entangled intra-active events.  A grand imag(ining)e perhaps, especially when I remain – in the 

words of musician and lyricist David Bowie (1971) – “tethered to the logic of Homo Sapien” (track 

6). It will be interesting to see what happens as ‘we’ – the assemblage of bodies comprising this 

inquiry – “live on” (track 6) through the events of our unfolding, entangled becomings.  I wonder 

how difficult it will be to actively, as well as cognitively, shift my ingrained anthropocentric 

“perceptual style” to think and become more-than-human (Hultman & Lenz Taguchi, 2010, p. 525).  

How successfully will I be able to live the onto-epistemological concepts offered by Deleuze, 

Deleuze and Guattari, and Barad?  I ask myself a question Massumi (2002) calls the “pragmatic 

problem of the philosopher” (p. 244). 

Thinking-in-the-act. 

Working with Deleuzeguattarian philosophical concepts, Manning and Massumi (2014) conceive 

inquiry as movement: that is, “a mode of activity” (p. 89, emphasis added), “activated and 

activating across registers of content and processual invention” (p. 94, emphasis added).  Like 

Barad, Manning and Massumi see inquiry as a matter of action or practice, and contend that we 

must find ways of activating thought that is experienced rather than known, that is material and 
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affective, and where experience accounts for more-than-human encounters.  Manning and Massumi 

propose “thinking-in-the-act” (p. ix, emphasis added) as a technique to cross the theory/practice 

divide, to combine philosophy with the creative arts, and to practise “immanent critique”: a strategy 

to “inhabit one’s complicity and make it turn” (p. 87).  According to Manning and Massumi, 

thinking is movement; it is active and always generated in intra-active encounters: “To move is to 

think-with a bodying in the act” (Manning, 2013, p. 15, emphasis added).  Following Manning and 

Massumi, and in resonance with Barad’s notion of performativity, each performative act in this 

inquiry is conceived as an activating movement, a verb, a doing, a mode of activity that combines 

theory and creative practice to generate new ways of knowing-in-being.      

 

Thinking-in-the-act is premised on Manning and Massumi’s (2014) concept of absolute movement 

that Springgay (2015) defines as movement that is “always already in flux, and composed and 

recomposed of more-than-human intra-actions” (p. 78).  Absolute movement is distinct from 

“relative movement” (p. 79) that is based on humanist Cartesian representational logic that sees 

form pre-exist matter.  From a relative-movement perspective, subjects and objects are separate 

from the space they occupy and movement is something that happens between them, usually as a 

result of human intervention: all entities are independent and retain their self-sameness.  In the 

instance of absolute movement, a body (human or nonhuman) does not simply move between 

points, it exists in movement, and in relationship to all matter.  Bodies are moving, vibrating matter 

in a constant process of pure differentiation on a plane of immanence.  This means thinking of 

inquiry as “relations of movement and rest, speed and slowness between unformed elements, or at 

least between elements that are relatively unformed, molecules and particles of all kinds” (Deleuze 

& Guattari, 2008, p. 266).  Conceiving posthumanist and new materialist research in terms of 

“absolute movement and pure difference enables research to become ontogenetic – emergent, vital, 

mattering” (Springgay, 2015, p. 82). 

Techniques-in-the-act. 

Reminiscent of earlier experiences of flying through smooth space (see Act 6), absolute movement 

is immanent and continuous, and it requires landing sites to give it dimension (Deleuze & Guattari, 

2008).  Landing sites can be understood as nodes that “activate movement and distil it – individuate 

it – into something possible” (Springgay & Rotas, 2015, p. 556).  The acts of this inquiry can be 

viewed as landing sites or ‘points of variation’ that individuate movement to activate new 

possibilities.  Springgay (2015) defines activating acts as modalities of “affective intensity that 

generates thought in motion” (p. 77).  Thus, each act in the inquiry can be thought as having an 

activating modality, or simply put, a generative move of some sort.  Manning and Massumi (2014) 
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use the term technique to describe activating modalities. Techniques are ways of engaging and 

expressing movement that is thought and sensed in-the-act.  Techniques are not tools, methods or 

instruments of research; they are processual and emergent modes that are continually reinventing 

themselves.  In Manning and Massumi’s words, “technique, as we understand it throughout, 

belongs to the act.  Techniques are not descriptive devices – they are springboards.  They are not 

framing devices – they activate a practice from within.  They set in motion” (p. ix).  Techniques, 

therefore, are embodied within the act, emergent from the act, and can set catalysing conditions for 

the act.  In this respect techniques exist in multiplicity and simultaneity; they belong to the singular, 

monistic nature of the inquiry event itself, to the singular acts constitutive of the inquiry event, and 

to the multiple modes of activity constitutive of individuated acts.   

 

I would like to think that each act in the inquiry so far could be viewed as an expression of its 

emerging, embodied and/or catalysing technique.  For instance, as mentioned above, in Act 6 the 

technique or activating mode was ‘flying.’ The abstract activating mode of flying emerged from 

within the act in its activation of thinking and being in nomadic smooth space.  However, as the 

concept of techniques has very recently emerged from within the inquiry, I question whether some 

of the movements titling earlier acts work more as ‘bounded frames’ rather than as techniques.  

Although the movement of ‘mapping’ used in Act 5 could be viewed as an activating mode – a 

springboard into a complex emergent process of discovery – it is ostensibly a predictable, 

reproductive representation of what is already known, rather than an invention of the new; even if it 

was all new to me and I was engaged in thinking-in-the-act.  To engage “in a complex emergent 

process that agitates inventively” suggests another mode altogether, and raises the question – 

inventive to whom? (Manning & Massumi, 2014, p. 93, emphasis added).  For this I have no 

answer, and, moving forward, I wonder how I am going to agitate and think in modes of creative 

invention without slipping unintentionally back into humanistic representation.  Manning and 

Massumi (2014) point out that “explorations at the edge of inquiry risk failure” (p. 101), and, like 

Koro-Ljungberg (2016), believe that aporetic inquiry, if approached thoughtfully, openly and 

responsibly, can lead to “productive” (p. 101) failure that is generative of further experimentation.  

Devising-in-the-Act 

Moving forward, I am thinking with and feeling the effects of flying in Act 6, and it is causing me 

to carefully consider how to proceed in a way that productively traverses the threshold between 

smooth and striated space.  How do I responsibly create a sense of ‘orderly chaos’ that is not 

reductive and constraining but fluid and generative?  How do I introduce new matter – the 
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muddling matter of “not data” (Somerville, 2016, p. 2) – into the inquiry fold in a generative way, 

without falling back into the familiar territory of representationalism?  Working predominantly with 

Manning and Massumi’s (2014) concepts of techniques of relation, enabling constraints and 

emergent attunement, together with Barad’s (2007) notion of diffraction and MacLure’s (2013a, 

2013b) idea of data glow, I will devise a technique that uses images of encounters between children 

and cups to set initial conditions that activate generative movement and thinking-in-the-act.   

Images as images. 

The images I will be drawing from were collected over an 18-month period of intensive, ongoing 

encounters between children and cups.  The events took place in the 4-year-olds’ room at Kids’ 

Domain Early Learning Centre, where I work as curriculum manager/teacher.  Kids’ Domain 

provides long-day care for children of staff working at Auckland City Hospital.  The centre is 

comprised of four adjoining rooms – two infant and toddler rooms, a 3-year-old room and a 4-year-

old room.  The 4-year-old room has three to four teachers and approximately 26 children who 

attend either on a full-time or part-time basis.  The images were collected as part of the day-to-day 

pedagogical documentation processes undertaken at the centre.  The images have since been 

included in a book self-published by the centre for dissemination of the events to families/whānau, 

and to interested teachers within the broader education sector.  Permission to use the images in this 

inquiry has been granted by the Centre Manager (see Appendix 1).   

 

The images I will be using were not collected as data for the purpose of data analysis in formal 

research, and neither will they be treated as data in the traditional sense within this inquiry.  The 

concept of data is integral to conventional qualitative research methodologies in its guise as “brute 

datum” (St Pierre, 2013a, p. 224) to be manipulated, sorted, ordered and measured, and as textual 

data to be coded, thematised, labelled and interpreted, or as a mix of both, in the quest for meaning, 

certainty and knowledge.  Data in this respect is viewed as ‘given,’ that is, as an object that exists 

prior to collection and interpretation by a subject; thus, it instantiates the Cartesian subject/object 

distinction.  From this perspective, images to be used in this inquiry would be viewed as immutable, 

passive objects, or as Massumi (2002) suggests, as “dumb matter” (p. 173).  The images would be 

treated as “static signifiers” (Koro-Ljungberg, 2016, p. 70) – evidence or mirrors of reality – that 

can be read and made sense of from a subjective position of externality.  This depersonalised 

position of externality would be viewed as legitimising claims of validity.  

 

Scholarship in the ‘new’ troubles the very notion of data; how data can be worked with, and 

whether we should even have data (Koro-Ljungberg & MacLure, 2013).  For instance, St Pierre 
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(2013a) wonders if the concept of data is unthinkable in new empirical work and needs to be done 

away with; whereas, Springgay (2015) proposes a shift to processes of thinking with data rather 

than about data.  As I navigate my way through this new terrain, my intention is not to interpret or 

seek to understand the images simply as data but rather to encounter the images as images– as 

objects, particles, as living matter in the ecology of the inquiry.  From a flattened new materialist 

ontological perspective, the images can be regarded as material~discursive performative agents 

entering into the nonhierarchical milieu of the inquiry event (Hultman & Lenz Taguchi, 2010; 

MacLure, 2013b).  Milieus (originally introduced in Act 1) are a Deleuzeguattarian concept 

understood as “chaotic and vibratory spaces of activeness that are co- and re-composed (Springgay 

& Rotas, 2015, p. 557, emphasis in original).  A milieu can be understood as a space of conjunctive 

relations affected by all matter that is swept up in the flow of events.  Within the milieu of the 

inquiry, the images are constitutive forces that are active and generative; they are ‘doers.’  Manning 

(2013) says objects become “objectiles” when we think about what an object does rather than what 

it is (p. 92).  Furthermore, when an objectile, in this case an image, “becomes the attractor for an 

event, it in-gathers the incipient event toward the object’s dynamic capacity for reconfiguring 

spacetimes of composition” (p. 92).  In this way, images can be regarded as agentic provocateurs, 

initiators, activators and shapers of unfolding events.   

 

Understanding images as objectiles undoes the subject/object binary of conventional methodologies 

by de-centering the researcher from the dominant position of knower.  Images as objectiles can be 

viewed as “multiple, uncertain, and shifting, instead of reductionist, fixed, and always already 

known” (Koro-Ljungberg, 2016, p. 49).  Instead of regarding data as singular and one directional, 

images as objectiles recognises the multi-directional knowledge flow between performative agents 

in affective and entangled intra-active events.  As we pose questions of each other – becoming-

teacher~inquirer~images~concepts~children~cups – we make ourselves intelligible to one another; 

we become mutually co-constitutive, become with each other.  Influenced by Massumi (2008), the 

questions I will be posing in intra-active events with images include, “What new thoughts does it 

make possible to think?  What new emotions does it make possible to feel?  What new sensations 

and perceptions does it open up in the body?” (p. xv).  The questions the images, and the other 

performative agents in the inquiry milieu, will pose in return remain to be seen.     

The desiring glow of images. 

Consideration of how the images will be selected for inclusion (and exclusion) is a matter of ethical 

importance.  How will I responsibly make Baradian agential cuts that separate images from the 

ongoing flow of “spacetimemattering” to become entangled ontologically with/in/as the phenomena 
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produced in the events of the acts? (Barad, 2007, p. 179).  Moving forward responsibly, it is 

important to remember that the images are not neutral; they are alive, both materially and 

discursively.  A number of the images were taken by me, captured by enacting agential cuts made in 

the affective flow of the intra-active events they depict.  The images are material~discursive 

artefacts that carry forward and (re)launch the visible and invisible effects of the actual and virtual 

events.  This does not suggest the images are calling for analysis of what happened, before or after 

they were taken, in order to provide a narrative cohesion that reveals their ‘true’ meaning; rather, 

the images are calling for (re)engagement with the perceptions and sensations of my bodymind in 

the present.  Meeting the images again, in a different place and time, my bodymind will be 

viscerally and cognitively (re)activated by the flow of relational intra-activity between the different 

bodies and concepts constituting the new inquiry assemblage.  In this way, the images can be 

considered as layered, complex, shifting, multiple, affective forces; forces that can “want, speak and 

strategise” (Koro-Ljungberg, 2016, p. 56) in a distributed flow of knowledge.   

 

Perceiving data as alive and agentic, Koro-Ljungberg (2016) wonders what “data-wants” (p. 48), 

what it desires, and how it strategises to make itself intelligible to others.  MacLure (2013b) 

suggests that data attempts to make itself intelligible by reaching out to affect us with an intensity 

that “glows” (p. 661).  Working with Deleuze’s pre-personal, pre-conscious and non-controllable 

‘logic of sense,’ MacLure describes the glow as a kind of surface effect of “something befalling us” 

(p. 662) that seems resistant and perplexing.  The glow seems to appear around singular points that 

involve a loss of mastery around language, and, ultimately, over ourselves.  MacLure states: 

The glow seems to invoke something abstract or intangible that exceeds propositional meaning, 

but also has a decidedly embodied aspect.  The passage thus calls up the double-sided, material-

linguistic status of sense, ‘resonating in the body as well as the brain.’ (p. 661) 

The images included in this inquiry glow: they have issued a call that generates a visceral response 

in my bodymind that I cannot explain and do not understand.  I have no language to describe why 

and how I am affected – I just feel an affective pull and a sense of curiosity and wonder, and, at 

times, unease.  In many ways, it feels as if I am “choosing something that has already chosen me” 

(MacLure, 2013a, p. 181).  By (re)encountering the images, I hope to activate the “not-yet-

articulated” to move the inquiry assemblage in a “kind of quantum leap” to “somewhere 

unpredictable” and new (MacLure, 2013b, p. 661).  I will not be trying to figure out the reason for 

the affective pull, but will openly try to respond and move with it.  Moving with openness and 

uncertainty into the yet-to-be-known will take courage and fortitude, and a keen sense of 

(responsible) adventure.  When considering what ‘data-wants,’ Taylor (2013) suggests data wants 

“risky encounter” (p. 700) and recognition of its affective scope to generate new ways of seeing.    
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Rippling patterns of diffraction. 

Glowing images will act as activating devices, or technicities, that cast interference in the flow of 

inquiry events.  Manning and Massumi (2014) describe the act of creative interference with the 

metaphor of dropping stones into a ‘creative’ pond to produce ripple patterns.  Where the ripple 

patterns intersect, bend and overlap, a new and complex pattern emerges that is not reducible to 

either one or the other.  The ripples intra-act to produce an interference pattern that is new and 

different.  This interference metaphor relates to the physical phenomenon of diffraction used by 

Barad (2007) in her conception of a “diffractive methodology” (p. 29).  In physics, diffraction deals 

with any kind of wave – water waves, sound waves or light waves – and the way they combine, 

overlap, bend, and spread when they encounter an obstruction.  The force of encounter causes the 

waves to transform in ongoing cumulative effects of difference where each “original wave partly 

remains within the new wave after its transformation into a new one, and so on, wave after wave” 

(Hultman & Lenz Taguchi, 2010, p. 535, emphasis in original).  From a methodological 

perspective, diffraction offers a posthumanist alternative to the conventional practices of reflexivity 

and reflection.  Barad (2007) argues, “reflexivity, like reflection, still holds the world at a distance” 

(p. 87) whereas, diffraction is actually involved in its ongoing production.  From a diffractive 

perspective, each image that glows can be thought of as a stone dropped into the creative pond of 

the inquiry, to interfere and diffract the flow of events.  Each individuated act in the inquiry can be 

viewed as marking the ‘landing site’ where the stone fell into the pond, the surface of the water into 

which it falls rippling with the effects of preceding and simultaneous encounters.  Each drop of a 

stone, an image, is an experimental gesture to activate, energise and provoke new and different 

ways of moving, seeing and becoming.     

The enabling constraints of ‘techniques of relation.’ 

Images as activating forces in, and of, an act generate a return to thinking with Manning and 

Massumi’s (2014) notion of techniques as ‘springboards’ of new movement and experimentation, 

and the earlier question of how to traverse the threshold – “that dynamic space that is always 

becoming” (Jackson & Mazzei, 2012, p. 12) – between the stratified space of fixed representational 

meaning and the open, smooth space of creation and invention.  Manning and Massumi (2014) 

iterate strongly that activating techniques do not yield creativity through unconstrained 

improvisation and invention; rather, they exist as “enabling constraints” (p. 93), termed “techniques 

of relation” (p. 91).  Techniques of relation are devices for catalysing and modulating intra-action.  

They are positive enabling devices, rather than frames, that set “propitious initial conditions” (p. 93) 

and/or modulate events in-the-act.  Techniques of relations are designed to activate dynamic 

movement toward emergence of the new, and, importantly for this inquiry, offer a semblance of 
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structure, or form, that creates a suspensive force – a “creative chaos” (p. 113) – to generate activity 

in the threshold.  

 

Techniques of relations are immanent to the process of the inquiry and emerge from the ‘ripples’ of 

previous encounters, and in response to the interference patterns created by glowing images. 

Techniques in relation are the “emergent effects of an ongoing process” (Manning & Massumi, 

2014, p. 89) and, as such, cannot be predicted or orchestrated in relation to planned outcomes.  Each 

act in the performance of the inquiry brings about its own technique of relation, or activating mode, 

in response to the affective intensity carried forwarded from previous acts, the interference of 

images, and in relation to the specific “context of the problem whose conditions they determine” 

(Deleuze, 1990, p. 54).  As the act unfolds, techniques of relation morph and change shape, 

direction, and momentum, until they eventually tire.  This change in speed does not indicate demise, 

but a pause, as the excesses of the act extend, visibly or invisibly, to the next.  This moment of rest 

marks a new landing site; the surface of a creative pond rippling with excess – the residue of 

relational forces emerging from previous acts – that are potentialising and co-conditioning.  Thus, 

acts are born of acts in a continuous movement that is “emergent, experimental and contingent” (St 

Pierre et al., 2016, p. 105).   

Emergent attunement. 

Manning and Massumi (2014) call this iterative, relational movement “emergent attunement” (p. 

117).  Emergent attunement is described as transforming interference into resonance in a fluid 

process that has a “polyrhythmic” (p. 119) rather than harmonious effect.  It is a polyrhythmic 

process where bodies ‘come-differently-together’ through the events of the same act, “carrying the 

event’s field of emergence through its unfolding, in such a way that its having happened becomes a 

co-condition for what follows” (p. 119).  Emergent attunement does not mean a recognisable step-

by-step sequential movement – as stated earlier, excesses may be visible or invisible, as well as 

corporeal and incorporeal.  The movement and experimentation of the inquiry is not to be 

constrained by “connectively fitting in” (Massumi, 2011, p. 21) to an ordered form that ‘makes 

sense’; rather, the intention is to move organically and intuitively with the “circular, emergent and 

messy nature” (Koro-Ljungberg, 2016, p. 83) of the unfolding inquiry events.  For instance, as the 

images and I intra-act, their affective force may cause me to alter them in some way, either prior to 

writing, as a provocation to alter the gaze and embedded ways of seeing and thinking, or during the 

process of thinking~writing-in-the-act.  The images presented may, or may not be, in their original 

form.  In this way, the images and other bodies entangled in moving~thinking-in-the-act are 

reconstructing and reconfiguring one another in a mutually co-constitutive process, a process 



72	  
	  

Mazzei (2013) refers to as “throwing out and throwing back” (p. 779).  This process of throwing out 

and throwing back may create unexpected twists and turns that may seem random and 

disconnected; however, this is illusionary, as the activity is always/already inherently and 

complexly connected to the preceding and unfolding acts of the inquiry.  The result is likely to be a 

performative series of interconnected acts with a sense of order that “is not necessarily linear, 

logical or rational” (Koro-Ljungberg, 2016, p. 87).  

In Summary 

To succinctly sum up, the inquiry process is imag(in)ed and sensed as a processual and relational 

movement that is emergently modulating its form as it passes through the acts of its own 

performance.  The inquiry process is viewed in monistic multiplicity as a spiralling swarm of intra-

acting bodies and matter that are constantly merging and emerging in continual affective flows of 

mutual co-constitution.  The absolute movement of the inquiry flow is punctuated by moments of 

rest that mark the landing sites for the activation of new acts.  Each individuated act brings about its 

own technique of relation, or activating mode, in response to the affective intensity carried forward 

from previous acts, together with the diffractive interference of glowing images.  Techniques of 

relations set catalysing conditions for the act, modulate intra-action and morph through movement-

in-the-act.  Techniques of relation are enabling constraints that dynamically activate creative and 

inventive thinking-in-the-act, to potentialise new and different ways of thinking and knowing-in-

being.  In a process of emergent attunement, the in-folded limit of the act will co-cause yet another 

iteration as part of an inquiry process that feeds inventively off its own excess in spiralling eternal 

return. 

Moving On 

The inquiry moves on to pick up speed as it intra-acts with its first glow(er)ing image. With 

anticipation, I wonder what might happen as image-as-objectile, inquirer and continually expanding 

philosophical and theoretical concepts merge and emerge in experimental acts of knowing-in-being.     
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Do you know what L IF E  
is to me?   

 

        A  M O N S TE R 
of energy... 

	  
(Nietzsche,	  as	  quoted	  in	  Bennett,	  

2010,	  p.	  54)	  
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Act 10: 

THINGING 

A monstrous body of energy, limbs splayed, reaching forwards, outwards, curving to envelope – to 

grab, claw, tickle, or tag – in an ongoing game that pushes boundaries in a quest for new 

becomings.  It is a grand gesture of life accompanied by a resounding cacophony that reverberates 

throughout the bodymind.  It is a forceful call for response: a demand to play the game again, and 

again and again.   

 

The cups’ call for further encounter was answered many times over several months as child/ren and 

cups became deeply entangled in evolving intra-active events.  It was a forceful call then, and it is a 

forceful call now.  Carried through time in an image, the cups are recast into the present, into the 

assemblage of this inquiry – to again demand a response, to affect.  In the act of recasting, they 

have called to be altered, intensified: ‘thingified’! 

 

In their ‘thingification,’ the cups’ structural collapse does not feel like benign submission to human 

interference, it feels like a determined and recalcitrant rise: an expression of force and power.  The 

cups’ explosive intensity seems like a deliberate opening to a vibrant “realm in which things act, 

speak, rise, fall, fly, evolve” (Richards, as quoted in Bennett, 2001, p. 118).  Bennett (2010) calls 

this realm the “out-side” (p. 5) and describes it as a vague, intangible dimension that exceeds 

human knowledge and control; it is a dimension that does not ontologically exist in human 

consciousness.  Intuiting the presence of the out-side is experienced as a disquieting sense that 

something else is out there – something ungraspable, unintelligible and non-identifiable.   

Thing-Power 

In the realm of Bennett’s out-side, cups are not mundane everyday objects, they are vibrant ‘things’ 

that intra-act with children, teachers, parents, and other things, to arouse imagination, produce 

knowledge and affect change.  They have what Bennett (2010) describes as thing-power: “the 

curious ability of inanimate things to animate, act, to produce effects dramatic and subtle” (p. 6).  

Cups, like all other material matter, are viewed as exhibiting a generative, creative and destructive 

force that exceeds the contextual limitations of subjectively imposed semiotics.  The vital 

materiality proposed by Bennett transgresses the subject/object binary to perceive inorganic things 

as independent and active forces rather than as passive objects contained and restrained by human 

knowledge.  Bennett refers to W. J. T. Mitchell (2005) to expand this point:  
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Objects are the way things appear to a subject – that is, with a name, an identity, a gestalt or 

stereotypical template….Things, on the other hand,…(signal) the moment when the object 

becomes the Other, when the sardine can looks back, when the mute idol speaks… (p. 2)  

 

…when the cup reaches out 
	  

	  

	  

As I intra-act with this assemblage of image, text 

and quote the influence of Marg Sellers (2013) enters 

the mix, compelling me to make a bold move and 

place the word cup under erasure.	  

	  

	  

	  

The act of erasure is undertaken by Sellers (2013) to signal when a word and its associated meaning 

is inadequate or inappropriate for its current use, and there is no better alternative available.  

Affective forces within this intra-active assemblage are compelling me to do this for two reasons.  

The first is to release the cup from its fixed semiotic constraints – its name and identity as an 

everyday object.  The second is to provide a persistent provocation to think and perceive the cup 

beyond the linguistic and discursive constraints of poststructural and sociocultural theories.  Sellers 

uses Deleuzian concepts to describe how erasure deterritorialises a concept – or semiotic, linguistic 

and discursive interpretations in this case – opening it up to lines of flight, to think differently.  Also 

drawing on Deleuze, Springgay and Rotas (2015) add that “we must resist and struggle against 

ready-made concepts and opinions or what ‘appears to us.’  When things appear as they are, we 

become ‘hedged in, already committed to conformism’” (p. 557).  My intention is to extend my 

gaze beyond ‘what appears’; to intra-act with the image; to loiter with intent at the threshold of 

Bennett’s out-side in order to gain a fuller sense of the cups’ life-force – to perceive it as something 

else, something more, something other.  That is, an other that is not a “passive, mechanistic or 

divinely infused substance” (Bennett, 2010, p. xiii).	  

 

 

cup	  
noun \ ˈkəp\ 

a  sm a l l  round  con ta ine r  tha t  o f t en  

has  a  hand le  and  tha t  i s  used  fo r  

d r ink ing  l iqu ids  
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The ‘Wild-Side’ 

Now that the cup has been broken free of its semiotic shackles it can be better thought and sensed as 

wild and untamed: as a powerful and expansive expressive force.  Bennett (2010) associates her 

concepts of the out-side and thing-power to Henry David Thoreau’s (1949) notion of a not-quite-

human force he called the “Wild” (p. 2).  The combination of these concepts conjures up the notion 

of a ‘wild-side’ where indiscernible forces and energies move wildly and chaotically in affective 

intra-action.  Bennett also relates her concepts to Spinoza’s (1992) idea of conatus.  Spinoza 

ascribes conatus to all bodies – human and nonhuman: “Each thing (res), as far as it can by its own 

power, strives (conatur) to persevere in its own being” (as quoted in Bennett, 2010, p. 2, emphasis 

in original).  Thus, conatus is a body’s vitality or persistence to exist.  It insinuates a body’s drive to 

be self-determining: “to act as quasi agents or forces with trajectories, propensities, or tendencies of 

their own” (p. viii).  Furthermore, Bennett proposes that conative bodies are driven to enhance their 

power and vitality by forming alliances and collectives.  In that case, the image’s call for response 

could be viewed as a conative act: a reaching out to form an alliance, and the recalcitrant rise of the 

cups, a wild, collective, conative gesture to enhance power and vitality.  

Distributed Agency 

At the core of new materialist ontology is the belief that all matter, human and nonhuman, is agentic 

and exists in collective relationship with other equally contingent and conative bodies.  Barad 

(2003), for instance, describes matter as performative agents co-constituted in entangled dynamic 

processes of intra-action: “matter is substance in its intra-active becoming – not a thing, but a 

doing, a congealing of agency” (p. 822, emphasis in original).  Barad’s agential realist onto-

epistemology sees agency as a dynamic movement or ‘doing’ that is not attributable to some thing 

or body, nor does it precede intra-active events: agency emerges from interference and 

interconnections between performative agents as they make themselves intelligible to one another.  

Thus, agentic capacity can be understood as differentially distributed across all ontological types. 

 

The idea of “distributed agency” is quite different from a conventional anthropocentric notion of 

agency (Bennett, 2010, p. 21, emphasis in original).  A conventional humanist perspective views 

agency as the sole domain of human intentionality or subjectivity, whereas a posthumanist account 

views conglomerations of nonhuman matter – things intra-acting with things, cups intra-acting with 

cups – as capable of productive intra-activity without any form of human intervention or 

interference (Bennett, 2010).  Agency is seen as constituted relationally through the enactment of 

nonhierarchical entangled intra-activity between any form of matter, human and nonhuman.  From 
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this perspective, cups and child, image and becoming-teacher~inquirer (and others comprising this 

intra-active assemblage), are all evocative performative agents interfering and interconnecting with 

one another in a wild intra-active and productive doing.   

Force 

To think further with the idea of an agentic and productive wild-side, I return to Deleuzeguattarian 

concepts introduced in Acts 5 and 7.  The conception of a wild energetic out-side relates to Deleuze 

and Guattari’s (2008) notion of the “virtual” – the “matter-movement” or “matter-energy” of a-

subjective life that is not actualised as a body in space, but as a swarm of vibrating, evanescent 

intensities and forces: as a BwO (p. 407).  Springgay and Rotas (2015) describe the Deleuzian 

notion of outside as a “vibratory limit” (p. 559).  As bodies/forces intra-act – human and nonhuman, 

cups and child – they affect each other, creating a folding force that transversally makes its way to 

the outside – the vibratory limit.  The outside is not an actual place; rather, it is the vibratory plane 

of immanence: the formless field of virtuality that Deleuze (1988) describes as the “unformed 

element of forces” that affectively potentiates what is yet-to-come (as quoted in Springgay & Rotas, 

2015, p. 559).  Thus, the outside can be thought a dimension of wildly vibrating forces that produce 

change.  Deleuze’s notion of force is understood as “any capacity to produce a change or 

‘becoming’” (Stagoll, 2010b, p. 111, emphasis in original).  For Deleuze and Guattari, the world is 

always in a process of becoming, and the principal characteristic of force is differentiation: 

“difference from whatever has gone before and difference from that which it will become” (p. 111).  

 

Intertwined with the Deleuzeguattarian notion of force are the concepts of assemblage and event.  

Consistent with a material relational perspective of distributed agency, forces are viewed as only 

existing in affective inter-relationships.  As forces collide and intra-act, they form dynamic 

assemblages around events and actions.  An assemblage is not conceived as a tangible thing, but 

rather as a productive action or doing that operates like a “machine”; it is always in flux, 

reassembling as forces enter, and leave, and differentiate within themselves (Deleuze & Guattari, 

2008, p. 91).  Events, in turn, are the products of machinic forces.  An event is an indeterminate, 

energy producing mo(ve)ment that expresses the productive potential of the forces from which it 

arose – “an event is not a particular state or happening itself, but something made actual in the State 

or happening” (Stagoll, 2010a, p. 90).  Events are actualised (and can be perceived) as 

transformational mo(ve)ments of differentiation and change that are the pure effect of synergistic 

forces intrinsic to its intra-active happening.  
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In this wild realm of differentiating affective forces there are no fixed ‘things-in-themselves’; things 

do not have an independent existence or essence – they are always/already in a process of becoming 

different.  Thingly matter is vibrant and forceful; it is “itself heterogeneous, itself a differential of 

intensities, itself a life” (Bennett, 2010, p. 57, emphasis in original).  Thus, cups can be viewed as 

dynamic, fluxive, productive and far more than what ‘appears.’  Furthermore, cups exist in 

constantly changing relations with other matter/bodies – human and material.  Cups and child are 

interdependent agentic forceful bodies that “collide, congeal, morph, evolve, and disintegrate” in an 

ongoing intra-active game that is constitutive of ever differing ways of being and knowing (Bennett, 

2010, p. xi).    

In summary, a wild-side sees all matter – all things, including cups – as exhibiting an agentic life-

force that can be thought, experienced and intuited as both tangible and intangible; virtual and 

actual.   

Stuff and (non)Sense 

The notion of a vibrant materiality, where all matter has a life-force, is based on the ontological 

view that all matter, human and nonhuman, children and cups, is made of the same ‘stuff.’  Deleuze 

and Guattari, Barad, and Bennett have variously described this stuff as matter-energy, atoms, or 

subatomic particles such as “electrons, quarks, positrons, pions, gluons and photons” (Barad, 2007, 

p. 354).  The quantum domain of subatomic, or “virtual particles” (Barad, 2015, p. 395) seems to 

resonate with a vital materialist view that matter is a swarm of forces, energies, intensities, or 

“protoactants” (Bennett, 2010, p. viii) that self-organise and self-transform in ongoing intra-active 

processes of materialisation (Coole & Frost, 2010).  It is the differential of intensities swarming on 

a plane of immanence that materialises matter into entities such as cup or child.  Bennett (2010) 

uses this notion of differential intensity to invoke a vital materialist theory of relativity (of sorts) in 

an attempt to explain that entities experienced as stable, fixed objects such as cups are in fact: 

mobile, internally heterogenous materials whose rate of speed and pace of change are slow 

compared to the duration and velocity of the human bodies participating in and perceiving 

them. “Objects” appear as such because becoming proceeds at a speed or level below the 

threshold of human discernment. (p. 58) 

In other words, what our spatio-temporal sensitivities are telling us is real and substantive co-exists 

in the imperceptible and intangible parallel dimension of the outside/wild-side.  It is a processual 

dimension of different speeds and movement or “modes” (p. 21).  A dimension Barad (2007) refers 

to as spacetimemattering. 
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Experimenting. 

Theories of vital materiality differ from traditional, substantialist Cartesian and mechanistic 

Newtonian accounts of matter (Coole & Frost, 2010).  Modern physical science founded on 

Newton’s laws of motion and Einstein’s theory of relativity would view a plastic cup as a solid 

synthetic mass, or macrostructure of atoms, that is inert unless force (such as a running child) is 

exerted upon it.  When the cup moves, it performs work that is measured as energy.  This is the 

stuff of my sixth form physics class and, to my stubborn rational mind, it continues to make sense.  

How can I disrupt this ingrained human-centric way of viewing the world?  How can I experiment 

further to see differently, to make sense of an intangible vital materiality?  Perhaps the advances of 

nanotechnology will afford the opportunity to intra-act with a realm of minute physicochemical 

proportions to potentiate a change of state, a change of mind: a push to the vibratory limit.   

 
 
 

 
 

Figure 1: Polystyrene. 

 
 
The human microbiota is the aggregate 
of microorganisms, a microbiome that resides on 
or within a number of tissues and biofluids, 
including the skin, mammary glands, placenta, 
seminal fluid, uterus, ovarian follicles, lung, saliva, 
oral mucosa,conjunctiva, and gastrointestinal 
tracts. They include bacteria, fungi, 
and archaea. Micro-animals which live on the 
human body are excluded. The human 
microbiome refers to their genomes.[1] 

Humans are colonized by many microorganisms; 
the traditional estimate was that humans live with 
ten times more non-human cells than human cells; 
more recent estimates have lowered that to 3:1 
and even to approximately the same number; all 
the numbers are estimates. 
https://en.wikipedia.org/wiki/Human_microbiota 
 

Figure 2: Human microbiome. 

http://www.millsian.com/images/molecules/poly-large.jpg 

http://thesupremedesigner.com/main/blog/2013/11/19/human-
microbiome/ 

Polystyrene (pŏlˌēstĪˈrēn) [key], widely 
used plastic; it is a polymer of styrene. Polystyrene 
is a colorless, transparent thermoplastic that 
softens slightly above 100°C (212°F) and becomes 
a viscous liquid at around 185°C (365°F). It is 
resistant to acids, alkalies, oils, and alcohols.  

http://www.infoplease.com/encyclopedia/science/polystyrene.ht
ml 
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These images and descriptions open a window onto a microscopic, molecular and cellular world 

that is otherwise invisible.  Swarms of interconnected colourful blobs of minute matter appear 

congregated in irregular formations that seem random, yet purposeful.  The images reveal a world 

where plastic cups and human bodies can be seen as assemblages of intra-active, interconnecting 

molecular and cellular structures.  The polystyrene used to make opaque and translucent plastic 

cups can be seen as clusters of polymers – chains of molecules, or macromolecules, made up of 

smaller units of styrene.  When these molecular chains intra-act with heat, their interconnecting 

bonds move at faster speeds and intensities to become plastic and mouldable.  Once polystyrene is 

moulded into cups it is regarded as relatively inert – or slow moving, according to Bennett (2010) – 

contributing to its durability, and, controversially, the length of time required for degradation.    

 

Whereas plastic cups are made from specific molecular matter, human beings are comprised of a 

complex and diverse swarm of intra-active nonhuman and human cellular, and, therefore, molecular 

matter.  Humans are at once minerals, proteins, water, fat, carbohydrates, DNA, and bacteria.  In 

fact, parts of us are more foreign body than human body; the genes from the array of bacteria in the 

human microbiome can be seen to outnumber human genes.  This means that parts of the human 

body are more nonhuman than human!  This salient fact is highlighted by Bennett (2010) who, 

when suggesting her body is comprised of a vital materiality, quips that, “the its outnumber the 

mes” (p. 112, emphasis in original).   

 

This experiment with the microscopic supports the theory that plastic cups and human beings exist 

as conglomerations of dynamic, intra-active molecular matter.  Thus, it can be speculated that 

matter also intra-acts at an indiscernible subatomic level, giving credence to a material vitalism.  

The issue with this experiment is that it could be critiqued as an instantiation of human-centrism, 

rather than its disruption.  Is this experiment simply a will to master and know the external natural 

and material world, by gathering hard evidence to make sense of what appears?  Is it simply an 

attempt to make things fit into a humanist categorical, linear understanding?  Perhaps, yet at the 

same time, the experiment has stimulated my ability to imagine and intuit a wild-side: the 

potentiality and possibility of Deleuze and Guattari’s a-subjective life as virtual matter, or matter-

energy.  It seems that on one hand I am trying to make sense and ‘know,’ and on the other hand am 

willing to go with the flow and embrace the non-sensical and unknowable.  Perhaps, as Olsson 

(2009) suggests, sense and non-sense “walk together hand in hand” (p. 5).   
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Moving On 

Do you know what Life is to me?  A monster of energy…that does not expend itself but only 

transforms itself…(A) play of forces and waves of forces, at the same time one and many…; a sea of 

forces flowing and rushing together, eternally changing. (Nietzsche, as quoted in Bennett, 2010, p. 

54) 

 

Returning now to complete Nietzsche’s opening quote for this act, my senses seem more acutely 

attuned to the possibility of ‘Life’ as interdependent and interconnected assemblages of forces that 

are in a constant state of differentiation and becoming.  The notion of energetic forces constituting 

and transforming life intrigues me, and carries me forward with a desire to explore and sense more 

fully the notion of movement in-between forces of energy constituting assemblages of cups and 

children, as well as the assemblage of this inquiry.  I am curious about the flow of movement, the 

give and take between forces, and the potential for discontinuous and unpredictable zigzags that 

open or close possibilities (Mazzei & McCoy, 2010).  How will it be possible to sense movement 

while moving as part of the unfolding inquiry assemblage?  How will sensing the flow of affective 

forces between bodies potentiate new ways of thinking and becoming?  And how can movement 

that generates new becomings be understood as the phenomenon we call knowledge and learning? 

(Lenz Taguchi, 2010a). 
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Humanity  and  non-‐‑humanity  have  always  performed    
an  intricate  dance  with  each  other.  

 
(Bennett, 2010, p. 31, emphasis added) 
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Act 11: 

DANCING 

	  
“There was never a time when human agency was anything other than an interfolding network of 

humanity and nonhumanity” (Bennett, 2010, p. 31)~a troupe of vibrant diverse bodies entangled in 

an intra-active dance~moving and pulsating in a rhythm of reciprocity~each iterative and emergent 

move, each phrase, a fragmentary part of the whole~a flow of complex relation~like turns in a 

game~child moves, cup moves~reaching, wobbling, bracing, lurching, bending, twisting, balancing, 

clasping, leaning~in rhythmic “dancerly” expression (Tiainen & Parikka, 2013, p. 207)~a dialogic 

exchange~call and response~matter is not mute~it communicates in improvisational gestures of 

force and affect~billowing back and forth, round and round, up and down in a nonlinear and 

unpredictable affective flow~transgressing the Cartesian mind/body divide~a dance of 

transcorporeality~organic moves of bodily logic intertwining mind, body, emotions and 

cognition~both cups and child possess the dynamism of plasticity~hand touches cup~cup touches 

hand~cool light smoothness meets warm firm pressure~porous boundaries mingle~the external 

impression of matter activity extends beyond the conscious mind~sensations are felt at molecular 

level (Bolt, 2013)~the sensory affect is manifested in effects~in emotions~feelings are the 

actualisation of affect~joy, surprise, fear, sadness~the conscious impetus for response~another 

move~this time different~constant variation~the dynamism of change~an ontology of absolute 

movement~of becoming~“a body in motion….does not so much make moves as exist by moving” 

(Tiainen & Parikka, 2013, p. 209)~each with different intensity and speed~different bodies with 

different styles of becoming depending on how they actively differentiate themselves (Hultman & 

Lenz Taguchi, 2010)~it is an actual and virtual dance~a dance of (in)determinacy (Barad, 

2015)~with unfolding potential for new learning and becoming~one move morphs into another in 

an aesthetic and embodied kinaesthetic performance~cup and children making themselves 

intelligible to one another~“coming-differently-together” (Manning & Massumi, 2014, p. 

119)~becoming with each other. 

 

 

 

 

 

 



84	  
	  

This exploration of the imag(in)ed flow of movement between forces of energy constituting an 

assemblage of cups and children takes the form of an accompanying, improvisational linguistic 

dance piece: a linguistic dance piece comprised of a multitude of fragmentary singular moves and 

phrases that do not mimic the flow of imag(in)ed forces, but accompany them in an event of its own 

spacetimemattering.  With inspiration from Manning and Massumi (2014), the activating modality 

of dance provided an expressive force to playfully co-compose and co-choreograph an intra-active 

event between the image~cups~children~becoming-teacher~inqurier~concepts~new ontologies 

comprising the assemblage of this inquiry.  Manning and Massumi urge us to not just write about 

‘dancerly movement’ but to “dance that choreographic thought around in philosophy’s act of 

writing” (p. viii).   

Moving On 

Engaging in this performative act has generated an awareness of how the flow of movement 

between assembled forces in events can be conceived as a complex transcorporeal, polyrhythmic 

dance of becoming.  Bringing forth Manning and Massumi’s (2014) notion of polyrhythmic 

attunement, introduced in Act 10, allows me to conceive the integral motions of singularities as 

collectively constitutive of effects that carry forward the ‘field of emergence’ from one event to 

another: “what counts is the activation of a heterogeneous field of polyrhythmic expression toward 

a next determinate event of expression” (p. 120).  The affective field of emergence between events 

is now capturing my imagination.  With intrigue ‘we’ (the inquiring assemblage) move forward to 

inquire further into the effects activating iterative momentum and how the notions of force and 

emergent attunement relate to learning and creative expression.    
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ACT 12: 

BLUEING 

 

The intensity of blueness leaches and morphs within and across assemblages and events.  It is here, 

there, no-where in particular.  It does not belong to subject or object: it has no ‘body.’  It is 

unassimilable and always/already more-than itself.  Beyond the myopic Cartesian metaphysical 

view of blue as a solid indivisible qualitative being, a wild posthumanist polymorphic perception 

sees blueness as an a-subjective BwO actualised in multiple, morphing forms.  In a tensile weave of 

the actual and virtual, blueness is at once itself and that which it has been and will-have-become 

both past and future; it is a complex ephemeral intensity with its own affective relational field 

(Coole, 2010; Manning, 2013; Massumi, 2002).  The “nowness” of expressed blueness is 

always/already co-composing with the previous and future affects of blueness (calm, coldness, or 

chaotic cacophony) in a dynamic ongoing relational process of becoming ‘more-than’ (Manning, 

2013, p. 25).  In its act of blueing, blueness “is always reaching toward that which it is not yet” 

(Manning, as quoted in Springgay, 2015, p. 82).  

The Logic of Affect 

The force of affect. 

The intensity of blueness is expressed in this actual mo(ve)ment as an infectious force crossing the 

borderlines between time and space, subjects and objects, humans and nonhumans, cups and 

children, paper and becoming-teacher~inquirer.  Blueness is simultaneously absolute in its 

singularity and infinitely contributory, as it leaches across borderlines and spacetimes to affect and 

be affected: to infect in its intensive excess (Manning, 2013).  In its conative drive for 

differentiation, blueness is acting as a “creative contagion” within events and between events, as it 

is carried forward as an activating force through the field of emergence (Manning & Massumi, 

2014, p. 104).  As discussed in the previous acts of dancing and spiralling, affective singularities 

and forces intra-acting in events, such as blueness, merge and emerge through a form of 

polyrhythmic attunement.  The process of polyrhythmic attunement is constitutive of effects that are 

carried forward as a singular relational force that alters the initial conditions for subsequent events.  

These effects can be sensed or felt corporeally.  According to Colman (2010), the Deleuzian notion 

of affect (introduced in Act 7) “is the transitional product of an encounter” (p. 11) that occurs before 

it is perceived and it can only be sensed, or felt, in its corporeal manifestations. Thus, the intensity 



87	  
	  

of blueness expressed in this act referred to as blueing can be thought of as an activating singular 

force – a technique-in-relation – resonant of a complex field of sensations and feelings.  This 

blueness can be understood as carrying forward through the field of emergence the effects of past 

cup~child~teacher encounters to affectively potentiate the (re)activation of (re)new(ed) sensations, 

and emotional and somatic feelings in the here and now.  Returning to Barad’s (2007) notion of 

diffraction, and Manning and Massumi’s watery metaphor from Act 10, blueness becomes the stone 

dropped into the creative pond to produce rippling diffractive and potentially transformational 

patterns of interference.  

 

Intra-acting in the here and now with this blueness infusing the page is re(creating) (re)new(ed) 

sensations that (re)generate goose bumps and feelings of electrifying exhilaration.  This intensity of 

blueness (re)activates the transcorporeal sensations of imag(in)ed cup-building collapses: sensations 

born of wild blueness~cupness~childness-teacherness in unanticipated, explosive mo(ve)ments of 

force, sonority and turbulence so intensive it (re)sonates throughout the body to paralysing effect. 

Spacetime becomes suspended, body frozen, yet paradoxically, senses zing in radiant acuity.  The 

effect is eerily intriguing, strangely captivating, intensely satisfying and seductively addictive.  This 

blueness (re)surfaces the mesmerising registration of a some ‘thing’; an intuited intensity that 

cannot be described in words, only felt and sensed in lived encounter. 

Sensations of affect. 

The transcorporeal sensations/feelings (re)emerging in this act of blueing can be understood from a 

Deleuzian perspective as the effects of affect; the actualisation of affect.  According to Bennett 

(2001), these sensory effects evoke a state or mode of “enchantment” (p. 5): a condition emerging 

out of affective encounters involving surprising and unanticipated differences in forces and 

intensities.  Bennett claims unexpected shifts in intensity evoke a transcorporeal condition that 

freezes the bodymind and sense of time, while simultaneously igniting the somatic senses:   

Thoughts but also limbs are brought to rest, even as the senses continue to operate, indeed, 

in high gear. You notice new colors, discern details previously ignored, hear extraordinary 

sounds, as familiar landscapes of sense sharpen and intensify.  The world comes alive as a 

collection of singularities.  Enchantment includes, then, a condition of exhilaration or acute 

sensory activity.  To be simultaneously transfixed in wonder and transported by sense, to be 

both caught up and carried away – enchantment is marked by this odd combination of 

somatic effects. (p. 5) 
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The somatic effects of enchantment entail a diverse array of negative and positive emotions that 

Bennett describes as a “mixed bodily state of joy and disturbance, a transitory sensuous condition 

dense and intense enough to stop you in your tracks” (p. 111).  According to Olsson (2009), these 

emotions are “registrations of the body’s expanded or restricted capacity to affect or be affected, to 

act” (p. 153), and she relates positive emotions, such as joy, to expanded agentic capacity, and 

negative emotions, such as horror, to reduced agentic capacity.  Expanded and reduced agentic 

capacity, along with positive and negative emotions, are not a case of either-or, but exist as a 

complex dynamic.  Within this dynamic, Bennett (2001) argues that the positive must outweigh the 

negative in order for enchantment to be experienced.  Moreover, enchantment requires just the right 

combination of surprise encounter, charm and disruption.  Thus, the mood of enchantment arises 

from a complicated combination of fortuitous circumstances and a delicate balance of forces. 

Haecceity. 

The intensive affective forces experienced in moments of enchantment can be distinguished by a 

state of temporary suspension Bennett (2001) refers to as “pure presence” (p. 5).  A state of pure 

presence is a transitory moment of becoming.  According to Davies (2014) Deleuze calls these 

moments a haecceity: “an immersion in the present moment that moves the soul” (p. 10).  Davies 

explains that moments of haecceity, or “just-this-ness,” are integral to Deleuze’s deterritorialised 

smooth space (p. 26).  As discussed in Act 6: Flying, smooth space enables emersion in the present 

moment, time and space; it dissolves boundaries between entities and eludes conscious 

understandings.  Halsey (as quoted in Davies, 2014) explains: 

A haecceity is a moment of pure speed and intensity (an individuation) – like when a 

swimming body becomes-wave and is momentarily suspended in nothing but an intensity of 

forces and rhythms.  Or like when body becomes-horizon such that it feels only the interplay 

between curves and surfaces and knows nothing of the here and there, observer and 

observed. (p. 26)   

 

 

 

…Or like when body becomes-cup and melds into continuous expressive 

waves of exploding rhythmic intensity. 
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Enchanted absolute mo(ve)ments of haecceity (re)experienced as 

blueness~cupness~childness~becoming-teacherness~inquirerness unexpectedly (re)exploding into 

life, marks a state of in-betweenness or becoming more-than.  It is a mo(ve)ment generating a 

feeling of imperceptibility: of oneness with the world.  In Baradian terms, you feel of-the-world 

rather than in-the-world (see Act 7, p. 49).  Yet, paradoxically, Deleuzian philosophy describes this 

sensation as the registration of “individuation” – the moment when intra-active affect creates a 

folding force that transversally reaches the vibratory limit: the outside (Manning, 2013, p. 16).  As 

discussed in earlier acts, the outside is the field of virtuality comprised of the pre-individual: the 

unformed element of forces that potentiate differentiation.  A moment of haecceity is the affective 

crossing of the threshold to the outside that activates individuation: the out-folding, in-folding of 

new becomings (Manning, 2013).  While the term individuation implies singularity, it is, in fact, a 

transformative mo(ve)ment of ‘collective singularity’ experienced as an enchanting combination of 

oneness, multiplicity and acute differentiation.  As described at the beginning of this act, becoming 

more-than is an intensively relational mo(ve)ment that co-combines what has been and what will 

become, both past and future – through the field of emergence.  Manning (2013) calls this complex 

collective process “transindividuation” (p. 25).  Thus, enchanting mo(ve)ments of haecceity can be 

understood as always/already instantiating Deleuze’s magical philosophical formula of 

pluralism=monism (see Act 7, p. 46).	  

Thinking. 

As pointed out earlier, affective happenings do not always entail a delicate balance of positive and 

negative forces resulting in a bodily state of enchantment.  Encounters can be viewed as having 

“affective tonality” (Manning, 2013, p. 21) that can be registered as pleasurable and painful.  

Whatever the registration of effect, the affective tonality of encounters is always/already generative 

of new learning, becoming and iterative action:  

Pleasure and pain are the corporeal registrations of the forces of the world, the visceral 

impact of forces, what we use to struggle with and against, in order to become more and 

other.  They are the most powerful aids to learning and the most direct and effective stimuli 

for action. (Grosz, as quoted in Lenz Taguchi, 2013a, p. 1111, emphasis added). 

 

From a Deleuzian perspective, affective encounters can be viewed as “violent affairs” (Olsson, 

2009, p. 26) that open up thinking to forces of chaos.  According to Bennett (2010), affective forces 

can  “hit us” (p. 111) unexpectedly, making us sense difference in processes of deterritorialisation.  

Processes of deterritorialisation toss us “onto new terrain” (p. 111) and move us “from the actual 

world to its virtual possibilities” (p. 111).  We become suspended at the threshold between knowing 
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and unknowing, being and becoming, the actual and the virtual.  It is an onto-epistemological state 

of flux that opens to the outside: the virtual field of potentiality (Hultman & Lenz Taguchi, 2010; 

Sellers, 2010).  It is in these ‘wild’ transitory moments that ‘sense’ becomes the catalyst for new 

thinking and becoming:  

Something in the world forces us to think.  This something is an object not of recognition 

but of fundamental encounter…It may be grasped in a range of affective tones: wonder, 

love, hatred, suffering.  In whichever tone, its primary characteristic is that it can only be 

sensed. (Deleuze, 1994, p. 139, emphasis in original) 

Thus, sense forces thinking, and it is the sudden difference of intensities in the affective flow of 

relational assemblages that can be sensed.   

 

While the Deleuzian notion of affect can be understood as productive of sense, thinking and new 

becomings, is it forceful enough in itself to account for ongoing iterative momentum between a 

series of individuated events and assemblages?  If so, how do affective forces energise self-

perpetuating phenomena?  What else may be happening, or produced in the affective flow of events, 

to stimulate the desire for further action and iterative encounter?  How is the process of 

polyrhythmic attunement mobilising affects and desires that function “like a sort of contagion that 

people get involved in, or rather ‘hooked on’”? (Dahlberg & Moss, 2009, p. xxiii).  

Assemblages of desire. 

Deleuze and Guattari’s notion of desire can be understood as a sort of relational contagion; a 

positive, ‘constructive’ force that activates collective and iterative experimentation (Olsson, 2009). 

According to Olsson (2009), Deleuze and Guattari’s desire is not understood in the traditional sense 

as the “lack of a fantasised object” (p. 142), but as “unconscious production of real” (p. 55).  The 

act of desiring is not personal to any body or thing, cup or child, subject or object; rather, desire 

emerges in an assemblage of relations: in “assemblages of desire” (p. 55).  In the words of Deleuze 

and Guattari (2008): “Assemblages are passional, they are compositions of desire.  Desire has 

nothing to do with a natural or spontaneous determination; there is no desire but assembling, 

assembled, desire” (p. 399).  Desire is viewed as a machinic relational force that triggers a rhythmic 

momentum of re- and deterritorialisation that is spontaneously productive of reality.  We 

consciously and unconsciously desire within an assemblage and, through our desires, construct new 

assemblages and new ways of expressing reality.  Thus, it can be understood that enchanted 

moments of haecceity in assemblages of desire open on to the virtual field of potentiality, in 

processes of individuation that are productive of reality – the actualisation of new ways of being 

and knowing.  Desire and affect then effect and activate new assemblages of desire as part of an 
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ongoing dynamic of polyrhythmic attunement.  It is the logic of affect and desire being perpetually 

activated.	  

Moving On 

Blueness has instantiated the intensely relational and collective force of affect.  It has acted as a 

“processual contagion” (Manning & Massumi, 2014 p. 104) carrying forward the field of 

emergence in a process of polyrhythmic attunement, in and between assemblages of desire involved 

in different intra-active events across time and space.  Blueness has (re)activated sensations and 

emotions in a modality of creative expression productive of new ways of thinking Deleuze’s logic 

of affect.  Affect is now felt, sensed and rationalised as a relational and collective force.  It is 

collective because it is always/already coincident with other forces, including sense and desire, that 

bring it into being and which it activates (Manning, 2013).  Affect is the collective and 

transformational force that folds individuation into the pre-individual, the virtual into the actual; it 

is the force that makes a life this life (Manning, 2013).  In the collective logic of affect, ontology 

and epistemology, learning and becoming, subject and objects, all matters of matter, exist as one: in 

dynamic monistic multiplicity.  In the words of Manning (2013), affect “is itself the force of 

attunement” (p. 27).  It is with attuned desire that this inquiring assemblage now turns to look more 

closely at the transformative force of intra-active affect and its effect on experimentation and 

creative expression.  
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trans- 
prefix 
1. 
across, beyond, crossing, on the other side 
 
http://www.dictionary.com/browse/trans- 
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Act 13: 

TRANS(FORM)ING 

The technique in relation to this act is to ‘trans’; that is, to transpose, transit, transfuse and 

transform in a trans-relational, transcorporeal, trans-action that transmigrates across time and space.  

The term trans is used here in relation to Deleuze’s nonhierarchical transcendental empiricism, as 

opposed to a traditional ontology of transcendence based on dualisms and separatisms (see Act 5). 

Trans is also used in relation to Barad’s (2015) notion of ‘transmateriality’ or “trans-matter-reality” 

(p. 411) where matter – human and nonhuman – is agential in its ongoing reconfiguration, and, 

thus, is transmutable and multiple in nature.  Trans, here, refers to monistic multiplicity, the 

transience of expressive modalities, and the flow of transversal affect in-between, through, across, 

and beyond performative agents in intra-active processes of mutual transformation.  

 

The intention of this act is to engage in a transcorporeal exploration of the transformative force of 

affects (e)merging in-between material~discursive forces and intensities, subjects and objects, cups 

and child/ren entangled in a transfigured, iterative, intra-active event.  As discussed in Act 7 (see p. 

46), Barad’s (2007) agential realism sees all matter existing as material~discursive phenomena.  

Barad’s intertwined onto-epistemology views thinking and discursive meaning-making as material 

practices of intra-action within and as part of-the-world; in other words, we become what we learn 

in mutual relationship with other bodies of matter.  This implies that learning and becoming 

includes the whole environment, and the agentic attributes of the intra-active matter of which it is 

comprised.   

 

To consider the transformative force of the wider environment, this act will utilise the 

Deleuzeguattarian concept milieu which, as discussed in Acts 1 and 9,  is understood not in spatial 

terms but as the field of relation activated by the event (Manning, 2013).  The event will be 

transfigured by transposing a series of images to transfer my habitual gaze from the individual child 

to a deeper, more immanent perspective that se(ns)es the unnoticed, the minor, and the connective 

spaces in-between performative agents, within the co- and recomposing milieu.  The intention here 

is not to represent, but to engage in a transcorporeal process where the bodymind becomes a space 

of transitional encounter that registers the transversal movement of affective forces, material and 

immaterial, and their effect on transformation and creative expression.  
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The spontaneous event imaged in this act emerged in response to a problem.  Ira arrived at Kids’ 

Domain one morning to find all the cups used by other children.  Ira expressed frustration and a 

strong urge(ncy) to intra-act with the cups.  He considered possible actions and choose to use the 

studio to draw/map out his ideas for potential creations while he waited for cups to become 

available. 

 

Working with Deleuzian concepts, Knight (2013) describes drawings as “momentary pauses” (p. 

255) that capture a visual expression of a moment in a time.  Drawings are seen as temporal and 

contingent on the affective forces of the particular material~discursive milieu from which they 

emerge.  Rather than being a determined representation of thought, drawings are viewed as “a 

presentation of pure time” (Deleuze, 1995, p. 66) that can never be replicated.  Every drawing is a 

situated expressive ‘doing,’ a performative act arising from a milieu of atmosphere, sound, 

materials, desire, thoughts, sensations, suppositions, theories, affects of previous experiences, and 

discursive inscriptions and influences.  

 

The transfigured image presented here transports the eye to the unnoticed, minor and transmutable 

spaces in-between agentic forces that connect and affect to produce movement and markings on 

paper: the sensation of smooth arm on coarse paper, soft body on hard chair, fingers curled tightly 

around pen; the affect of space, surfaces, lines and roundness; the influence of cultural discourse 

and fascinations.  All are performative agents in affective intra-action: singularities that connect 

rhizomatically to become one in the production of mark making.  As each mark emerges, it feeds 

into the affective flow of the milieu, sparking new conscious and unconscious markings.  The 

drawing itself becomes performative agent: the affective effect of affect.  Forces in the milieu 

converge in a dynamic trans-emergent creative process of trans-composition.  

 

Emerging from the event is a diagrammatic map of intricate lines: curvaceous lines that connect and 

envelop; straight, linear lines that parallel and transect; lines creating patterns that differentiate parts 

from the whole.  It is a curious and abstract design that intriguingly instantiates Deleuze’s (1995) 

belief that, “the image is a figure characterised not by any way it universally represents anything but 

by its internal singularities, the singular points it connects (p. 65).  
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The drawing is the materialisation, or actualisation, of Ira’s (e)merging thoughts and ideas, 

generated in the intra-active swarm of a co- and recomposing milieu.  In its materialisation, the 

drawing becomes discursive artefact: an object resplendent with life that extends into new and 

different assemblages.  The drawing becomes a heterogeneous objectile (see Act 9, p. 66), 

projecting forward an embodied knowing that exceeds its materiality; a knowing in excess of what 

is captured by symbolic marks on paper (Barrett, 2013).  Like blueness in the previous act, the 

drawing is much more than the materialisation of a ‘momentary pause’: it is a creative 

connection/conjunction/contagion.  It is an activating force surrounded by a multitude of 

singularities that are transmitted through the field of emergence to give rise to sensations and 

emotions that trigger further thinking and doing.  

 

The drawing, hung on the wall, is mutable and can never be simply translated or transferred from 

one aesthetic form to another.  A new desiring assemblage has formed around it, bringing forth an 

unpredictable affective flow and a different mode of expression.  

 

A sliver of natural light meets the iridescent glare of florescent tubing.  Shadows, surfaces and 

space meet to form a muted grey canvas that simultaneously affords and limits creative possibility. 

Eyes meet drawing across space: a space punctuated by previous drawings/artefacts 

unfolding/curling to reveal/hide their affective interiority and material~discursive influence.  As 

eyes meet drawing, finger delicately touches cup.  Thought and sensation affect and stimulate one 

another.  Cup~child~drawing are making themselves intelligible to one another through an intra-

active, trans-directional flow of knowledge.     
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The active bodymind matters in processes of materialisation and subjectification (Barad, 2007).  As 

two-dimensional drawing transforms into three-dimensional cup construction, Ira’s active 

bodymind engages in a transcorporeal trans-action with the spaces between and within the material 

and immaterial milieu.  Discursively thinking hands work in unison with the cups in a wild aesthetic 

movement of creative ‘repetition with a difference.’  In the thick of the transformative flow, new 

ideas and thinking are sparked as cups move with and against Ira’s bodymind, each other, and other 

performative agents.  It is an immanent event between: 

 

bodymind~cups~drawing~paper~surfaces~space~lightness~darkness~coldness~warmth~softness~ 

hardness~plasticity~lines~curves~blueness~transparency~discursive understandings and 

influences~hum of distant activity, and much, much more. 

 

All matter working “together-apart” in the absolute transversal movement of causal differentiation 

(Barad, 2015, p. 407).     
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As construction nears completion, the affective forces swarming the milieu intensify.  Redness 

meets blueness meets greenness.  Cup edges touch or hover standoffishly in virtual connection.  

Horizontal formation meets vertical, to fuse and intensify spaces between.  Singular, curvaceous, 

colour meets lines, stacks and shades of white, black and grey.  Table light radiates through space 

as if on a virtual exploration of possible connections: a wild and imaginative wandering of an 

indeterminate being on a conative drive for enhancement.  “Matter is promiscuous and inventive in 

its agential wanderings: one might even dare say, imaginative” (Barad, 2015, p. 387).  

Fingers of light find cups, infusing them with the glimmer of inner life.  Specks of illumination 

allude to the reality of a carnal presence.  Cup~light becomes desiring force beckoning further 

encounter.  Bodymind meets the magical, animistic powers of this new shimmering alliance.  

Senses spark.  Imaginations converge.  Hints of possible lines of flight alight.  Desire flares.  The 

enchanting transcorporeal experience operates at the parameters of existing knowledge.  Ira 

surmises aloud, “If the light was off it would glow out everywhere behind you” (Kids’ Domain, 

2017, p. 25).  

 

Cup~light becomes choreographer/vector/operator – the particular element that Bennett (2010) says 

is so contingently well placed in an assemblage that it has the power to alter the direction or 

function of the whole.  In this transfigured event, cup~light presents a transluminous opening to a 

world beyond: an alluring toe-curling call to experiment, to transgress the known/unknown divide, 

to see what might yet materialise.   

 

Curious discursive fingers meet switch…  
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Darkness falls across the assemblage.  The luminescent glow of the cups softly intensifies, but Ira’s 

bodymind detects more: senses meet/intuit an unseen surplus of individuation (see Act 12).  Buoyed 

by appetition, Ira blocks out all natural light to see if the cups glow brighter.  Blankets and sheets 

cover the doorway and window.  Fingers meet switch again.  Darker darkness descends.  The glow 

disappears.   

 

With the flick of a switch, the affective tonality of the encounter shifts from pleasurable to 

disappointing.  The affective force of differentiated darkness hits unexpectedly, deterritorialising 

existing ways of knowing and imagining.  As discussed in Act 12, the negative registration of 

forces is equally generative of action.  Ira’s bodymind is tossed onto new terrain at the threshold 

between the actual world and its virtual possibilities.  It is a liminal condition opening onto the 

virtual field of potentiality: a transitory moment catalysing nomadic thinking in smooth space.  A 

dark problem has arisen, and with it comes the potential for invention.  Deleuze and Guattari (1994) 

say the emergence of a problematic state of flux activates thinking, experimentation, and the 

possibility for transformation, proliferation and becoming.  “To think is to experiment but 

experimentation is always that which is in the process of coming about – the new, remarkable, and 

interesting that replace the appearance of truth and are more demanding than it is” (p. 111). 

 

The wild and unpredictable movement of rhizomatic, nomadic thinking generates the lightning 

spark of an idea.  Torches and lights can make the cups glow!  A search of the wider centre milieu 

produces a couple of torches, a few tea-lights and a green floodlight.  
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Light irradiates the assemblage.  The powerful and synthesising force of greenish~lightness 

instantly enlivens the senses and transfigures being.  Bodies surge into new intensities.  Modalities 

of expression transform in a complex choreography of movement:  

- constellations of greenish~light transmigrate across surfaces, 

- incandescent white light transmogrifies corporeality into a glowing  

transmundanity, 

- transparency transforms into translucency, 

- cups become cupness. 

 

The synthesising force of greenish~lightness blurs distinctions between intensive forces – 

subjects~objects, child~light, material~immaterial, actual~virtual, seen~unseen. The optical clarity 

of transparency (like the surety of a traditional representational view of the empirical world) 

becomes blurred by the thickness of translucency.  This is not a case of either-or – translucency is 

partial transparency and partial opacity; it is a liminal quality existing on the threshold of clarity 

and obscurity – the visible and invisible (Vasseleu, 2013).  Where transparency transmits light, 

translucency diffracts and diffuses its passage to blur perception.  The diffracted pattern of light 

within and through cups gives rise to a diaphanous lucidity that transudes new depths of life.  Cups 

become cupness – an intensity that is neither object nor subject.  The glimmer of light~life, detected 

earlier, has intensified through the transference and transfiguration of matter-energy.  

 

Ira’s bodymind becomes transfixed on the transitory expressive modalities of cupness, darkness, 

greenish~lightness, translucency, and the magical promise of more-to-come.  The affective tonality 

of the assemblage is one of wonder and enchantment activating further experimentation… 
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An iterative, intra-active event between affective forces and intensities – material and discursive, 

human and nonhuman – produces a trans-composition of collective aesthetic expression.  From a 

Baradian perspective, it is an onto-epistemological phenomenon created through agential 

transmateriality: that is, the iterative and intra-active reconfiguration of agential matter and meaning 

in the production of a new reality.  From a Deleuzeguattarian perspective, it is unconscious 

production of the real on the transcendental plane of immanence.  In the transductive process of 

transindividuation on the transcendental plane of immanence, the transient expressive modalities of 

this bodymind~cupness~lightness~greenness~translucency have trans-(e)merged in monistic 

multiplicity to bring forth new life.  In an aesthetic transversal mo(ve)ment of proliferation, the life-

living force of affective attunement in-folded the milieu into the unfolding event to simultaneously 

produce a creative work of art and an artwork – a noun and a verb – a being and a becoming – a 

virtual actuality – to transform ways of seeing, knowing and be(com)ing of-the-world (Kontturi, 

2013; Manning, 2013).  

 

Cupness, lightness, greenness and translucency beckoned one another, and in their meeting melded 

together to become a singular sculptural entity.  At its heart lies a radiant beam of 

greenish~lightness that bleeds through, under, in and around cupness in an energising transfusion of 

translucency.  As greenish~lightness diffracts through cupness it transports some of their expressive 

intensity along with it, while leaving traces of its own behind.  The iridescent glow of the entity’s 

partial opaqueness seems to unveil yet shroud a mysterious, evanescent presence.  

 

As I intra-act with the image as artwork/objectile my bodymind is drawn into its mesmerising 

depths.  I stare and stare and stare, losing myself in its voluminous folds.  Suddenly, unexpectedly, 

it hits me!  As much as I am staring into the depths of this entity, it is staring back – into the depths 

of me. 

 

I feel exposed.  Perturbed.  Who is the observer and observed here; the knower and the known?  Is 

this entity inquiring into me?  Has the desiring glow (see Act 9, p. 67) of the image seduced me for 

its own conative means?  What does it want?! 

	    



108	  
	  

	  
	  
When considering what data-wants, Koro-Ljungberg (2016) considers the notion that data 

object(ile)s invent strategies of evasion and duplicity in a vengeful game that pushes the subject to 

“lose its power and position” (p. 56).  Koro-Ljungberg believes that what data object(ile)s really 

want is control, in order to enable us to think differently about reversed knowledge flows.  As 

discussed in Act 10, my intention is to engage with images as objectiles – living, agentic matter – in 

trans-directional knowledge flows.  Yet here ‘I’ am – feeling called to account.  Questions are being 

posed.  Why feel ‘put out’?  Is my eye/‘I’ blinded by conventional Cartesian perceptions that place 

the thinker “outside the realm of the material”? (Jackson, 2013, p. 741).  Does my mind’s eye/‘I’ 

habitually assume a separate and superior subjectivity?  If so, what new experimental act could 

transport my eye/‘I’ toward a more transversal perception that flattens the dualistic hierarchy 

between seer and seen, knower and known, subject and object?  What “intra-vention” (Taylor 2016 

p. 18)	  could deterritorialise and diffract an ingrained humanistic pattern of perception?   

 

Barad (2015) offers inspiration.  “Experiments in virtuality— explorations of possible 

trans*formations — are integral to each and every (ongoing) be(com)ing” (p. 410).  With the desire 

of uncovering a wild perception of virtual subjectivity we come, once again, eye to eye/‘I’ in a 

diffractive experimental event.  Perhaps, as St Pierre (2016a) suggests, such an affective ontological 

encounter may “bring into being that which does not yet exist” (p. 122). 

 

The illuminating aura of greenish~lightness~cupness~eyeness meets the shimmering intensity of 

blueness~lightness~becoming-teacher~inquirer~ eye/‘I’ness.  Fibrous strands of human connective 

tissue overlap in a dense translucent tangle that scatters and diffracts light.  Unlike brown or green 

eyes, the iris of a blue eye is colourless and translucent; it is the scattering of light waves that 

transmit ever-changing hues of blueness.  Thus, both material and human eyeness, in this event, can 

be understood as translucent, transient entities that are always/already more-than what they appear.   

 

Side by side, in dualistic formation, the material and human eyeness seem to allude to some sort of 

hybrid be(com)ing.  It is a disorientating configuration of matter: a desiring assemblage of 

intensities that dare a new transmateriality.   
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Art engenders becomings, not imaginative becomings…but material becomings…in which life folds 

over itself to embrace its contact with materiality, in which each exchanges some elements or 

particles with the other to become more and other. (Grosz, 2008, p. 23) 

 

In a transversal, aesthetic movement the eyes/‘I’s have transgressed the ontological divide to 

become ‘more and other.’  In a transformative process of trans-matter-reality, their particles and 

intensities have converged to give birth to a non-unitary, be(com)ing: a mutant trans-composition 

(Springgay & Rotas, 2015).  It is neither subject nor object, seer nor seen, knower nor known.  

From a Deleuzian (2006) perspective it is a multiplicity:   

Multiplicities are reality in itself.  They do not presuppose unity of any kind, do not add up 

to a totality, and do not refer to a subject.  Subjectivations, totalizations, and unifications are 

in fact processes which are produced and appear in multiplicities.  The main features of 

multiplicities are: their elements, which are singularities; their relations, which are 

becomings; their events, which are haecceities (in other words, subjectless individuations).  

(as quoted in St Pierre, 2016a, p. 112)   

The monistic multiplicity of this subjectless individuation – this eyeness – reterritorialises the old 

Cartesian eye/‘I,’ enabling a new ontological perception of reality without a subject.  As the eyes 

trans-(e)merge, their perspectives become multiple and singular.  Visual fields transect in a dense 

luminous tissue of trans-relational transcorporeality that places the “philosopher everywhere and 

nowhere” (Coole, 2010, p. 106).  The subjective ‘I’ becomes indeterminate and imperceptible 

(Barad, 2007; St Pierre, 2016a).  

 

In posthuman practices, artworks are viewed as agentic transformational forces (Hickey-Moody, 

2016).  By engaging in Mazzei’s (2013) process of ‘throwing out and throwing back’ (see Act 9, p. 

70), my bodymind has trans-acted with artwork as objectile/provocateur in an affective ‘work of art’ 

where my becoming-teacher~inquirer eye/‘I’ has literally been materialised into the paper.  

Experimenting and thinking~sensing-in-the-act (see Act 9) activated an ontological transgression 

that cleaved the notion of the body beyond the human, to reconceive human subjectivity, and 

material and immaterial ‘thingness’, as transitional, trans-emergent and transductive.  Subjectivity 

has been experienced not as substance but rather as a trans-active process between material and 

discursive conditions (Mazzei, 2013).    
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In Summary 

The affective happenings constituting and constituted by this trans(form)ing act instantiate Barad’s 

agential realist ontology.  Barad’s flattened, nonhierarchical ontology sees matter and meaning 

mutually constituted in entangled enactments of agentic intra-action.  The iterative and rhizomatic 

flow of entangled events and re-comprising milieus has enfolded mutable 

cupness~bodymind~greenish~lightness~transparency~becoming-teacher~inquirerness~eyeness 

‘together-apart’ as interdependent be(com)ings that “exchange properties and replace one another” 

(Latour, 1996, p. 61).  In a dynamic distribution of agency, binaries have been dissolved and 

boundaries blurred to reveal the indeterminate relationships in-between forces and intensities, 

subjects and objects, humans and nonhumans.   

 

Mazzei (2013) acknowledges that experimenting with boundaries and certainty of self is fraught 

with risk; however, as seen here, it has the potential for enchanting transformation, creative 

expression and the production of new knowledge.  Transfigured and transfiguring trans-actions 

between transitional expressive entities have generated a transcorporeal knowing-in-be(com)ing.  

According to Barad’s (2007) notion of onto-epistemology, all meaning and matter are phenomena 

that emerge in ongoing trans-directional knowledge flows: “knowing is a matter of part of the world 

making itself intelligible to another part of the world” (p. 185).  Knowing and becoming are 

understood as emerging simultaneously in trans-action with the world: as entities of-the-world.  In 

this trans-active event, intensities, forces, and performative agents have transected in aesthetic wild 

movement to generate problems, nomadic thinking and experimentation, productive of new and 

different ways of be(com)ing, knowing and doing.  The excess of each iterative experimental 

encounter fed into the next, in an ongoing creative transversal movement of trans-relational 

affective attunement.  Inherent to this process of spiralling differentiation – of life-living – is the 

phenomena we call learning (Lenz Taguchi, 2010a). 

Moving On 

According to Barad’s agential realist ontology, ethics is integral to processes of knowing-in-being 

and all matter matters in its intra-active becoming.  The inquiry now moves to consider the ethical 

implications of immanent life-living and what this means for early childhood pedagogical practice.  
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Act 14: 

WORLDING 

When the skin becomes not a container but a multidimensional topological surface that folds in, 

through, and across spacetimes of experience, what emerges is not a self but the dynamic form of a 

worlding that refuses categorization.  Beyond the human, beyond the sense of touch or vision, 

beyond the object, what emerges is relation. (Manning, 2013, p. 12) 

The posthumanist approach of new material feminism emphasises an ecology of human and 

nonhuman relations of which we are all embedded and entangled.  Our agency to transform and be 

transformed by the world emerges in entangled intra-activity with nonhumans that are 

always/already part of our selves as the “body multiple” (Taylor, 2016, p. 15).  This notion of 

interdependence and inter-be(com)ings gives rise to the new material feminist ethic of worlding. 

Worlding proceeds from the presumption that ethics is not about seeing from another’s perspective, 

which presumes separation; rather, it means recognising skin not as a border barrier, but as a 

“porous and permeable sensorium of connectivity with/in a universe of dynamic co-constitutive and 

differential becomings” (p. 15).  An ethics of worlding recognises the agency and plurality of trans-

relationality and sees responsibility as immanent to the intra-active be(com)ings of the world. 

 

Barad’s intertwined ethico-onto-epistemology aligns with the ethic of worlding.  Barad believes that 

ontological indeterminacy is at the core of mattering, and how matter comes to matter is mutually 

implicated in practices of knowing-in-being.  According to Barad (2015), the universe’s entangled 

intra-activity – its performativity, its practice of mattering – entails mutual response-ability~agency, 

and thus accountability and responsibility: “Each bit of matter is constituted in response-ability; 

each is constituted as responsible for the other, as being in touch with the other” (p. 402).  In the 

practice of ethical mattering (worlding) it is not about the ‘right’ response to an external other, but 

responsibility and accountability for the lively trans-relationalities of which we are a part – and 

their ongoing affective potential.  Each and every intra-action, each mo(ve)ment, is alive to new and 

different possibilities for the world’s reconfiguration, and with this potential comes accountability 

in terms of what is made to matter and what is excluded from mattering, i.e., the agential cuts 

determining what possibilities are opened or foreclosed, and who or what is made to matter.  Thus, 

we are mutually responsible for the intra-active assemblages of which we are a part, and Barad 

(2007) implores us to use our response-ability to “breathe life into ever new possibilities for living 

justly” (p. x).  For Barad, living justly entails an ongoing state of acknowledgement, recognition 
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and loving attention for the nonhierarchical, entangled nature of bodies~matter in the ongoing 

reconfiguration of the world.   

An Ethics of Affection 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Cups affect light affect child affect becoming-teacher~inquirer affect cups… 

…in an iterative, intra-active affective field of affection. 

 

Plugging Barad’s ethical notions of loving attention and response-ability – into Deleuze’s ‘logic of 

affect’ – into the emergent field of this experimental inquiry – surfaces the idea of a new ethicality.  

Our mutual response-ability, our capacity to affect and be affected in intra-active assemblages, calls 

forth a relational ethics of affection.  The ability to affect who and what matters in the mattering of 

the world brings with it an ethical responsibility to care: to be open and attentive to the 

entanglement of self and other and this and that and here and there and now and then (Barad, 

2007).  How we affect and are affected in the iterative co-constitution of the world calls forth an 
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ethical imperative to be aware of trans-relational affection, and how our affectionate care matters in 

our everyday actions and decision making.  

 

In an immanent ontology, we have responsibility to enact and embody an ethics of affection, 

because each intra-action matters in its specificity, and in its diffractive ability to generate ongoing 

affect.  As discussed in Act 12, every intra-active event carries what has been, what might have 

been and what could be through the field of emergence.  From this perspective, Manning and 

Massumi’s (2014) affirmative notion of emergent attunement can be applied paradoxically (and 

negatively) to view the Anthropocene, and its associated ecological, political and humanitarian 

crises, as created through ‘emergent discord.’  Attuning emergent fields away from human-centric 

discord, towards immanent and resonant ways of be(com)ing, is the ethical imperative driving the 

material and posthuman turns.  Barad, Deleuze and Guattari, and Bennett ‘together-apart’ 

encourage us to affectively and affectionately engage with potential – with what could be.  They 

encourage us to imagine the unimaginable, and think the unthinkable, so we can bring forth worlds 

that do not yet exist: worlds with more ecological and inclusive modes of be(com)ing based on 

relationality and co-constitutive worlding.    

Pedagogy of Affection-ing  

So, if intra-active assemblages are the sites for ethical responsibility what does this mean for early 

years pedagogy?  What might a posthuman new materialist pedagogy of affection entail?  To 

generate an imagining/image, I draw from Lenz Taguchi’s intra-active pedagogy and the attuning 

field of this inquiry, Guattari’s (1995) notion of an ethico-aesthetic paradigm, and borrow from 

Seller’s (2013) performative concept of curriculum-ing.  Thinking with, and entangling, these 

philosophical ideas and concepts activates the potential for ‘repetition with a difference’ – a new 

twist in the spiral of knowing and be(com)ing.  It is a synthesising movement that circles 

simultaneously backwards and forwards to offer this inquiry a conclusionary opening of sorts.   

 

The core premise of a proposed pedagogy of affection is that all matter – human and nonhuman, 

material and immaterial – is interconnected and interdependent, including pedagogical 

ethics~beliefs~subjectivities~theories~practice.  From an ethico-onto-epistemological perspective, 

ethics, thinking and be(com)ing occur simultaneously in everyday life-living; thus, a pedagogy of 

affection is understood as a performative process: a perpetual happening rather a conceptual thing.  

Pedagogical practice and curriculum can be understood as (e)merging in an ecological, affective 

field that is constantly reconstituting itself through iterative events of thinking~sensing~moving-in-
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the act.  Emphasis is placed on entangled do-‘ings’– verbs – to highlight the complex, rhizomatic 

movement inherent to the dynamism of intra-active learning and becoming; hence, a pedagogy of 

affection becomes pedagogy of affection-ing. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 3: Pedagogy of affection-ing. 

 

In a pedagogy of affection-ing, learning is relational, complex and contextual.  Learning and 

subjectivity takes place right in the middle of things – in the here and now of the problems and 

desires that are always/already emerging from intra-activity between human and nonhuman 

intensities, forces and events de- and recomposing the pedagogical milieu.  Thus, subjectivity and 

learning is understood as situational, emergent and continuously negotiated in direct sensory 

relationship with the material world.  From this perspective, planning, predicting and controlling 

learning events, according to pre-set models, predetermined outcomes or standards, is implausible.  

This by no means suggests that careful, affectionate planning is not important; on the contrary, it is 

vital to think through and prepare for new possibilities – what might become – in order to move 

with the flow of unfolding events.  
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Material affective events call for a heightened sensory awareness of learning phenomena taking 

place in-between children, teachers, things and surrounding matter.  Overt ethicality in a pedagogy 

of affection-ing prompts an expansion of the term bodymind to heartbodymind to draw attention to 

the importance of sensing forces in-between, and to what/whom is being made to matter (or not), 

and how we can respond in affirmative, potentiating and inclusive ways.  In proposing an ethico-

aesthetic paradigm, Guattari (1995) stresses the importance of response-ability to intra-active events 

as they hold the possibility for invention and creativity of thought, which can potentialise “new 

universes of existence” (p. 18).  A pedagogical environment marked by an ethico-aesthetic 

paradigm focuses on engendering conditions for the “creation and development of unprecedented 

formations of subjectivity that have never been seen and never felt” (p. 91).  The environment is 

viewed as an aesthetic ecology, a work of art that opens to the not-yet-known (Dahlberg, 2016; 

Springgay & Rotas, 2015).  A proposed pedagogy of affection-ing embraces Guattari’s notion of 

liminal subjectivity and the uncertain, unpredictable, wild nature of learning at the border zone 

between smooth and striated space.  Rather than being trapped and tamed by the striations of 

Cartesian dualisms and neoliberal reductionism and universalism, energy is given to generating 

conditions (time, space, materials) that activate collective experimentation and trajectories into 

smooth open space.  Attention and value is given to trans-relational complexity, difference, 

multiplicity, and creative modes of expression. 

 

A pedagogy of affection-ing focuses on the collective rather than the individual.  Rather than being 

caught in positivist processes that focus on observing, assessing and planning for individual 

progression, emphasis is on conjunctive relations – the and, and, and of rhizomatic connections that 

expand and extend learning and subjectivity towards new possibilities.  Rather than succumb to 

humanistic transcendent ontology that tries to search for the ‘true child’ or ‘true knowledge,’ 

teachers se(ns)e and augment the virtual potentialities emerging in-between affective agents 

(Dahlberg & Moss, 2010; Lenz Taguchi, 2010a; Olsson, 2009).  Teachers, children and things 

mutually assume the role of connectors: activators of collective and intersecting lines of flight.  The 

teacher is not positioned as the external transmitter of knowledge, nor is the child viewed as a 

passive consumer and matter as immutable; rather, children, teachers and things learn with each 

other through transversal knowledge flows and processes of mutual transformation.   

 

Living a pedagogy of affection-ing involves listening, trusting and opening heartbodyminds to the 

uncertainty, unpredictability and messiness of collective problem making, experimentation and 

invention.  It requires courage and trust in the capabilities and potential of others.  It calls for 

humility and an open vulnerability to being affected by a vital materiality.  By tuning into the 
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affective field between matter, teachers can listen for emerging material~discursive forces and 

intensities, desires, contagions, and mo(ve)ments of differentiation.  This is not a matter of passive 

observation but of lingering in the thickness and plurality of the actual present so senses can be left 

to wander.  By transgressing the adult/child binary and actively tapping into curiosity and 

playfulness, teachers can immerse their heartbodyminds in the enchantment of the unexpected.  

This is crucial, for it is the experience of embodied enchantment that cultivates the desire for an 

ethic of affection (Bennett, 2001).  Be(com)ing with young children can help with this.  As Emily 

shows us in her anthropomorphisation of cups, children “seem to be born with a capacity for 

enchantment” (Bennett, 2001, p. 168).  Children appear to be transversal and rhizomatic 

thinkers~se(ns)ers, not yet as inscribed in orthodox thought as adults, and therefore more able to 

discern the life-force of mundane things (Bennett, 2010; Dahlberg, 2016; Sellers, 2015).  Children 

seem to have a conceptual grammar that is able to ‘hear’ and se(ns)e things ‘speaking’ and 

transforming (Lenz Taguchi, 2010a).   

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Figure 4: Emily’s cups. 

 

As educators engage in mo(ve)ments of affective, intra-active encounter, some of the questions they 

can ask include: What is happening here?  What connections are emerging in-between children, 

teachers, things and material~discursive matters?  What new ideas, strategies, modes of expression 

are being produced?  What new perceptions and sensations are opening in our heartbodyminds?  

How can we respond in the ‘here and now’ to activate new possibilities for creative expression, 

learning and becoming?  What ethical choices and decisions are we making and how may they 

I’m	  going	  to	  draw	  some	  legs	  and	  some	  eyes	  on	  my	  cup	  and	  he’s	  going	  to	  be	  fast.	  	  	  

Emily	  (Kids’	  Domain,	  2017,	  p.	  98)	  
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affect events?  How can we engender conditions for ongoing exploration, problem construction and 

experimentation?  What new worlds are children bringing forth in entangled relationship with 

things, teachers and the environment? 

Actualising events 

The imagining of a pedagogy of affection-ing is not exhaustive. It is limited by this inquiry’s 

primary focus on the ontological and epistemological assumptions underpinning Lenz Taguchi’s 

(2010a) intra-active pedagogy and the material turn.  It does not delve into aspects of pedagogical 

practice such as questioning strategies or the important matter of pedagogical documentation.  Lenz 

Taguchi, among others (see Davies, 2014; Olsson 2009), claims pedagogical documentation is an 

invaluable tool in the generation of material~discursive meaning-making and affirmative, ethical 

practice.  When documentation is treated not as a representational and reproductive narrative or 

snapshot, predominantly concerned with assessing and communicating individual developmental 

progression (often in relationship with human others), but as a performative force that is active and 

alive – “not a thing but a doing” (Barad, 2007, p. 183) – a verb – it can generate interferences and 

diffractions that potentialise a multiplicity of new connections and differentiated knowing.  When 

learning events are actualised/ materialised in documented words, images and drawings, they can be 

relived in different spacetimes – at different speeds and intensities (literally, in the form of video 

recordings!) – and from a more immanent, flattened perspective, that opens up the plurality and 

complexity of strategies and relationships.   

 

It is notable that the writers referred to above (particularly Lenz Taguchi, 2010a and Olsson, 2009) 

seem to focus predominantly on pedagogical documentation’s ability to in-form and transform 

teacher practice; however, the experiences of this inquiry clearly show how documentation in the 

form of images as objectiles, and children’s drawings as agentic material~discursive artefacts (see 

Act 13), can affect the learning and subjectivity of every ‘body’ de- and recomposing the intra-

active milieu.  This finding activates the potential to (re)think pedagogical documentation from an 

ethico-aesthetic perspective.  Thinking documentation as part of a dynamic aesthetic ecology that 

operates as a work of art raises several questions and opens the pathway for further exploration and 

experimentation. What happens when children’s expressed working theories, or ‘thoughts-in-the-

act’ – their aesthetic “material articulations of the world” (Barad, 2007, p. 139) – their drawings, 

constructions, dance and storytelling (actualised in words, images and film) – are recast as material 

performative agents into the intra-active milieu?  What happens when children’s bodyminds intra-

act with artworks and documentation as vital material artefacts – as heterogeneous objectiles that 

reverberate generatively and creatively through the affective field of emergence?  What happens 
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when children are involved in decision making about what, when and how to recast artefacts, 

artwork and documentation into the intra-active milieu?  What new potentials and possibilities may 

this open up?  What new ethical considerations might this produce for pedagogical practice?  

Moving On 

The last distilling pause in this thesis considers the affective resonant attunement of this inquiry 

event: an event that in itself can be thought a worlding.  As the inquiry proceeded, it in-formed and 

out-formed its own spiralling, performative worlding.  Its improvisational performance consisted of 

a series of relational movements and pauses between forces/bodies/intensities de- and re-composing 

the inquiry milieu – text~thoughts~ideas~cups~images~words~becoming-teacher~inquirer~and 

many, many more.  During experimental events of sensing~thinking~reading~writing-in-the-act, 

material and immaterial entities morphed and (e)merged in an ongoing transformative process of 

mutual becoming.  In the inquiry’s doing – in its life-living – it produced a new ontological optics – 

the perception of a different world where the affective force of material things, objects and artefacts 

matter in learning, subjectivity, and in the generation of creative expression.  

 

This thesis is an ontogenetic act of mattering that matters.  It disrupted taken-for-granted humanistic 

ways of seeing, thinking and doing by bravely/naïvely traversing the unknown burgeoning field of 

posthuman new materialism and its associated onto-epistemological commitments.  Acts of creative 

experimentation unsettled subject/object and human/nonhuman boundaries (amongst others) to 

(re)envisage the immanent nature and agency of matter in the ongoing reconfiguration of the world.   

An immanent ontological optics gave rise to the idea of an ethicality of affection and the imagining 

of a pedagogy of affection-ing.  This productive process of imagining/mattering matters, because 

how educators think and position themselves philosophically evokes the reality and materialisation 

of pedagogical practice (Lenz Taguchi, 2010a; Taylor, 2016).  How educators think and act – the 

everyday choices and decisions they make – has the potential to go beyond the dominant reductive 

and universalising forces in contemporary education, to open up and challenge new possibilities and 

potential for the learning, subjectivity and creative expression of children, and in turn, the 

generation of worlds that do not yet exist.     

 

Engaging in this performative inquiry has been an eye/‘I’-opening (ad)venture of enormous 

challenge, puzzlement, discomfort and exhilarating enchantment.  Moving and morphing in/as a 

heterogeneous, unpredictable flow of monistic multiplicity has required significant trust in its 

potential for creative invention and new becomings.  Experiencing its wild, uncertain process has 
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led to an increased ability to live life at the threshold between the known and the unknown.  It has 

also led to an increased willingness to embrace complexity, difference, and the ambiguity and 

incongruity of paradoxical concepts and thinking.  Following Koro-Ljungberg et al.’s (2013) call to 

foreground methodology, it is hoped that by making visible the process and insights of this 

experimental inquiry it may be of some benefit to others who are also facing the challenge of 

(trying) to do posthumanist research differently.   

 

This performance of coming to se(ns)e, think and act from a different onto-epistemological 

perspective has been situational and contingent.  The experiential event of knowing-in-be(com)ing 

has not produced fixed, measurable, generalisable and transferable knowledge.  However, 

immanent to its spiralling life-living has been the generation of an affective force that has the 

potential to resonate/reverberate beyond the here and now.  Like a stone dropped in a pond, or an 

electrical current sent through a circuit, its energetic force has the potential to ripple, vibrate and 

diffract outwards to affect and be affected by others.  Perhaps it may encourage others to move 

between the known and the unknown, to challenge habitual frames of thinking.  Perhaps it may 

activate an openness and willingness to se(ns)e the vibrant force of things in processes of learning 

and subjectivity.  Of certainty is that the affective force of this inquiry will live on in/through my 

heartbodymind as I try to enact an affirmative ethics of affection that continually strives towards 

new potentialities.  Thus, this inquiry can be thought an infinite becoming with no beginning and no 

final end – it is always/already ‘intermezzo.’  Consequently, this last distilling pause of this thesis is 

just that, a pause, an ebbing in the flow of energy before momentum builds in the form of 

continuing questions~thoughts~imaginings-in-act.  

 

What happens when every mo(ve)ment is met with an affectionate openness for the forceful call of 

things?  Where might things lead?  What new pathways may open up?  What new possible worlds 

may materialise? 
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