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“Hoor je dat… in de stilte,

Het geluid van uitsterving dat de aarde langzaam aan bekruipt

In alle lagen, steeds een beetje leger, steeds minder aanwezig

Onder het bladerdak gedijt een veelheid van wezens

Maar nu met minder mondjes, happend, naar aandacht

Nu met minder pootjes tikkend op takjes en aanwas

Met als resultaat een vlak akoestisch landschap,

dat diepgang verleent aan de huidige staat van deze habitat

Wie had gedacht dat de dood zo luidt zou slaan

Ons omver zou blazen met alles wat ongehoord blijft

Wie had gedacht dat de gevolgen van onze moderne tijd

Tot in de uiterste frequenties van het spectrum reikt

Hoe de biofonie aftakelt en het diepe brommen bedaard

Hoe het knappen van de takken kapt en het fluiten vervaagd,

Hoe de koortjes van het leven afzwakken, en zich minderstemmig voortzetten

Hoe het brullen en het lachen, het briesen en het klappen, hoe het kwaken en het koeren,

en het krijsen en het roepen, hoe het geneurie en het zingen, hoe het brullen en het tjirpen,

hoe het janken en het fiepen, het ratelen en piepen, steeds meer uit de spectrogrammen verdwijnt,

Hoe sneu en verdrietig de conclusies dan zijn

Dat ons boren en onttrekken, ons ontbossen en aanleggen

Onze productie en vernuftigheid ons precies hier hebben gebracht

Dat ons schieten en vernielen, ons dumpen in gebieden

Heeft geleid tot het verlies van dat wat hier eens aanwezig was

Van de bodem tot de bast, naar de vertakking op het dak

Naar wat daarboven vliegt en alles dat daartussen hangt

Van hoog naar laag, van oost naar west,
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Er is werkelijk waar geen plek op aarde echt verkaveld en begrensd.

We sijpelen door, in de krochten van wat ademt

We zijn aanwezig in allerlei vreemde gedraging

Al het geluid dat we maken en dat continue aanstaat

Vraagt om matiging

Dus laat je zachtjes bewegen door het gezoem

Laat je roeren door een gevoel

Laat toe, dat het orkest dat ons samenzijn bespeelt je vervoert

Laat het een ritme zijn dat hoop op trommelt, in plaats van doem

In de filosofie werd eens een stelling geponeerd: als er een boom omvalt in het bos,

maar er is geen mens in de buurt om dit waar te nemen, heeft het vallen dan wel echt geluid gemaakt?

Wat een arrogantie he, om te denken dat wij het enige registrerende wezen zouden zijn

Wij, het meetlat waarlangs het bestaan van een fenomeen verschijnt

Dat de resonanties van de wereld zich tot louter ons zouden keren

Alsof wij niet ook maar slechts onderdeel van het geheel zijn

Een dominant, ingrijpende soort, inderdaad, die moet leren delen met de rest dat hier behoort.

Een soort dat een toontje lager mag zingen, opdat ze dan iets mogen horen waar ze van gaan houden.

Opdat het een stillere tijd voor de mens mag inluiden, waar we die rust gebruiken om te rouwen.”

“Doodse stilte” (“dead silence”) by Dutch spoken word artist, political philosopher and PPS classmate Lev
Avitan.
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Summary

With the increasing disappearance of sounds on this planet, the growing inequality and

injustice, it is time for organisations to start working on the front-end of climate issues.

Universities, like the Radboud itself, play a crucial role in the response-ability of their

students in these times of global catastrophe. To ensure a sustainable and regenerative future

I, in this thesis, explored a practical way to go about this, namely by analysing the suitability

of a zoöperative governance model. My research pointed out that this model could ensure the

advocacy for the interests of all life, since it enables one to think past the fictional separation

from Nature and consider the noise and voice of every creature on the Radboud University

campus.
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Introduction

No matter what I start or open, social media, TV and magazines, all are full of terrible news

about the climate disaster that we reside in: Large fires in Australia (CNN, 2020), extreme

heat waves in India (The Guardian, 2023), droughts in Madagascar (UN News, 2021),

flooding in the Netherlands (NOS, 2021) and messages about earth’s population “heading

towards the next mass extinction” (Nowee, 2022). Sadly enough, we have the ability to track

the source that caused all of this: ourselves (and our ancestors) (IPCC, 2022), but our ability

or intelligence does not seem to reach as far as to help us in “fixing” it. If that is even still

possible.

You cannot help but feel hopeless about all these realities, which is also observable in the

increasing amount of ecosystem distress syndromes like Solastalgia (Albrecht et al., 2007).

This specific type of distress is caused by this ongoing news about our demise and the feeling

of inability to act or make a significant impact, it forces one to take on the role of bystander

and just watch it all go down (Albrecht et al., 2007).

The ones who, however, do not drown in pity (which’ numbers seem to increase) answer to

the urge of taking responsibility and stand up against the non-action. They try to play their

part in the mitigation of the consequences of this regional and global catastrophic situation by

for instance blocking the A12, or by dedicating their municipal job to change policies. On a

larger scale the mitigation conversation revolves around renewable energy. Global efforts

therefore currently go towards building windmills and granting subsidies for installing solar

panels to accomplish “net-zero” (RVO, n.d.).

These superficial efforts symbolise the wet dream of the ecomodernist and large corporations

who do not take responsibility for their actions. A dream that ends happily ever after by

having it all figured with our intelligence and technology or that promotes the action of

individual actions. I now keep ending up in conversations where people brag about what they

do to save the world: buying a Fairphone ®, and clothes from “sustainable brands”, replacing

their plastic straws for metal straws.
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To me it rather feels more like a nightmare than a dream. Night terrors wake me up with the

realisation that these ideas and efforts are only temporary remedies. They are painkillers to

our heavy migraine that cause a short relief of symptoms and perhaps even sedation to the

urge for action, since all the above mentioned steps that individuals and municipalities take in

climate mitigation will never truly solve anything.

Surely these actions make a difference, but we are dwelling on the illusion that painkillers

solve the illness itself. We should stop focusing on the back-end of the problem which

signifies the visible side-effects of the illness: measurable quantities of elements in the air

like CO2, N and the whole energy fairy tale. Instead we should start focusing on the front,

which signifies the fundamental principles that line our very existence and upon which we

build our societies. For when we reach net-zero, with no tree left standing, we would realise

through our suffocation that the windmills do not provide us with air like the lungs of the

earth do.

With current climate policies we will already reach the disastrous 1,5° Celsius within 10

years from now (IPCC, 2023). That does, however, not mean that we can not alleviate future

after-effects. We should focus on minimising the degradation and our impact for a sustainable

future. Ideally even maximising a positive impact through regeneration. To accomplish this,

transformative change is necessary. This implies a critical review of the foundations of our

society, from mindset to action. In this thesis I will explore a particular action that coincides

with a transformative change in the way we treat our environment and all life in it.

The Zoönomic Institute has developed a governance model that considers the interests of all

life. This connotes the needs of both human and other-than-human. I will critically analyse

this zoöperative model to research its suitability to advocate for the interests of all life.

Through my participation in the living labs at the Radboud I will specifically explore the

suitability of this Zoöp (short for zoöperation) model at the Radboud University to research

ways to make a sustainable impact on campus. This thesis therefore revolves around the

question: Is the Zoöp model suitable to advocate for the interests of all life on the Radboud

university campus?

Before I answer this question it is crucial to first analyse the following subquestions
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● How did the relationship with our environment and the interpretation of what it

consists of, led to the inconsideration of the interests of several entities?

● Why is it even important to consider the interests of all life?

● Could the Zoöp model practically give form to the consideration of the interests of all

life?

The first chapter will therefore be dedicated to researching the historical development of the

interpretation of our “self” and our environment (that we have deemed as "other") that caused

the birth of Culture and the subsequent fragmentation of this sphere. This will conclude with

a discussion of how this led to an exclusive conversation between the citizens of all these

spheres to answer the first subquestion. This is followed by the second chapter where I will

look into consequences of the inconsideration of "other" voices and press the notion of the

interconnectedness of all living beings to highlight the importance of including all sounds in

conversation. In the final chapter I will research if the Zoöp model is able to give form to the

consideration of the interests of all living beings by critically analysing the core elements of

the model.

Writing style and method:

My thesis will follow a storyline, inspired by Gayatri Chakravorty Spivak’s Can the

subaltern speak?, which revolves around the muting of "others" (Spivak, 2015). My storyline

will centre sound and speech but, perhaps more importantly, it will centre listening. These

metaphors of communication are connected to the research question about advocating for

one’s or other’s interests and needs. This story addresses matters for the mind since it is

meant to make my reader rethink the way we view every thing and -one around us.

To accomplish this, I will guide you past topics about sound, translations and

misinterpretations of “Nature” and will conclude with practical methods to accomplish true

change. It however also addresses matters of the heart, since this process of rethinking the

fundamental principles has to come from within. An intrinsic motivation for this necessary

change, sparked through the realisation and recognition of the current dire situation of our

planet, that affects every being on it. Hopefully, my philosophical dissertation and writing

style, which incorporates artistic expression and storytelling, reaches my readers’ heart and

mind. 
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Since I find it important to include different types of knowledge in my research, this

philosophical thesis contains a diverse range of data and approaches. It is based on

auto-ethnographic descriptions of my experiences and observations on and off the terrain of

the Radboud University, philosophical, political and juridical analyses of literature and policy

documents, artistic practices and interviews that I have conducted inside and outside

academia. With such an approach I hope to contribute to a post-colonial and inclusive way of

navigating science and philosophy.

To characterise entities beyond the human I will use the term “other-than-human”, since the

frequently used “other-than-human”, is much too incomplete, in the same way that non-men

could not be used as a synonym to refer to women. With my thesis I do not want to contribute

to the reinforcement of human exceptionalism and species-based supremacy. I therefore also

reject the term “more-than-human” (a term coined by the science-fiction writer Theodore

Sturgeon in 1953) since this terminology adheres to the same idea as human exceptionalism

by reaffirming the idea of a hierarchy between beings.
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Chapter 1. The birth of new worlds

As I described in the introduction, I end up in a lot of conversations about windmills and

plastic straws lately, but I feel like we are missing the source of the problem by only focusing

on the back-end of the problem. Everything that we do, say, think, is built upon our

interpretations, which are derived from the historical development of the ideologies in our

region and the lifestyle that accommodated this. These interpretations form our political

context, our laws, policies, our social encounters… our reality. The mindset that follows from

this, which we take with us every day that we go out in the world, therefore has a large

impact on how we see ourselves and others, and how they are treated. 

The consequences of such interpretations or of a particular mindset are found in many little

aspects of life. A profound example of the impact of the interpretation of our environment is

found right in the town of the Radboud University itself: Nijmegen. When coming from the

city centre, there is a bridge over the water, which forms a gateway to a green landscape: the

Ooijpolder. This bridge forms the transition into a world that is understood as separate from

ours, functioning almost like a portal. Non-coincidentally, this bridge is even called the

“Ooypoort” (“portal to the Ooij” in Dutch), which leads to the Waal beach and the polders.

An area that we can visit when we want to de-stress, to re-connect, to breathe. Next to the

bridge there is a sign that welcomes you to this world: “Welkom in de natuur” (“Welcome to

nature”, see figure 1).
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Figure 1. The Ooypoort (bridge to the Ooijpolder in Nijmegen) with a sign that says “Welcome to nature”

This bridge, with the sign next to it, perfectly illustrates our interpretation of separate worlds.

This visual representation draws to a (mainly) Western ideology, that separates the human

from its surroundings, creating the sphere of Nature and Culture1. Nature is seen as this

transcendent2 sphere that contains exotic animals and plants and dangerous microorganisms

that cause pandemics, which we fall victim to when it dares to cross over to our world of

Culture: the world of the human. The cultural world, which is not referring to a world that

consists of music and the arts, but which symbolises a sphere that revolves around one

species that rules all others and where the worries about the threat of subordination are stilled

by a reminder of our own intelligence. A position that grants the ability to shape the other

world(s), signified by gene alterations in laboratories, (mono-)agriculture and the design of

city parks.

This separation exemplifies the front-end of the problem: the interpretation of our

environment as an “other” and the consequentially distant relationship we have with it. The

research question of this thesis is meant to explore the consideration of all life on campus, but

before I explore this, it is crucial to analyse how this relationship with our environment and

2 For a long time Nature was seen as this separate sphere that was mighty and that we had no control over. The
hierarchy however shifts over time, where this sphere is seen as passive and controllable (as I will describe in
the historical analysis).

1 Nature and Culture here both written with capital letters to highlight the fact that I iterate the formation of their
constructs, just like Latour in Politics of Nature (Latour, 2004).
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the interpretation of what it consists of, led to the inconsideration of the interests of several

entities in the first place. To analyse this I will research the historical development of the

metaphorical process of “othering”. The research in this chapter will focus on the question

“How did the relationship with our environment and the interpretation of what it consists of,

led to the inconsideration of the interests of several entities?”. I will answer this question by

describing the evolution of the Western understanding of Nature, the birth of the world of

Culture, the subsequent fragmentation of this world and will conclude with the implications

of the distant relationship between them.

1.1 The birth of Culture

The worldview of Culture as separate from Nature has survived for many centuries already

and finds its basis in several transformative factors throughout history. This interpretation of

separated worlds is connected to the Western notion of a transition into modern times (Latour,

1993). In this paragraph I will analyse the development of the separated worldview by

highlighting some important transformative periods from hunter-gatherer period to

“modernity”:

1. The transition of our lifestyle: from hunting and gathering to farming

2. Monotheist beliefs & Western philosophy (mediaeval times/middle ages)

3. The scientific revolution (enlightenment)

1. The transition of our lifestyle: from hunting and gathering to farming

In the West we traded our nomadic ways of hunting deer and gathering nuts, for stationary

residence around 12.000 years ago (National Geographic, n.d.). We learned that we could

control our environment through planting seeds, which offered us control in deciding for

ourselves what we want to grow, where and when (National Geographic, n.d.). This resulted

in a divide of the land and demarcated property to produce what we needed (Bowles & Choi,

2013). Now that we no longer had to wander around to find a spot with abundant supply, we

could create a surplus for ourselves, eliminating the risk of shortages and boosting the

development of technology to work the land (Diamond, 2002).
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The permanent community settlements altered the purpose of and connection with the land.

Our environment became a malleable entity/space whose presence solely served to be used

by us: to gaze upon, enjoy its beauty, form it to our liking and exploit its resources. Such a

mindset instigated a hierarchical understanding, manifesting into methods of division

(Zerzan, 1994). Fertile ground upon which the distance between the human and its

environment grew in addition to the power structures and wealth disparities between humans:

“This large piece of land is mine and that tiny one is yours”, “You have only 5 sheep and I

have 20”.

This interpretation of our environment and way of living provided us with the prosperity that

allowed us to grow large populations and capitals (Gignoux, Henn & Mountain, 2011). But

this lifestyle also promoted the focus on needs of the individual, instead of the communal

need (Kaczynski, 2003). It has created over-efficient mono-agriculture that is dependent on

revenue models and industries for breeding and butchering livestock to be able to feed our

growing greed. It has led us away from living in a caring community, amongst other species,

and pushed us into concrete jungles. Here the other-than-human species are permanently

caged up and we only get a glimpse of the once so luscious green lands on the background of

our computer screens.

The categorisation, hierarchical ordering, and the feeling of control over our environment has

created an emotional and physical distance. This crucial lifestyle change served as the first

cracks of the fragmentation.

2. Monotheist beliefs & Western philosophy

Western philosophy and religion also highly contributed to the colonial interpretation and

relationship with our environment. In ancient Greece we find Historia Animalium of

Aristotle, where the taxonomy of different animals are described in a hierarchical order:

“scala naturae” (Aristotle, 1965). This could be interpreted as a chain of different beings

from ants, to humans and at the very top the creator of it all: God (Aristoteles, & Apostle,

1966). With this theory he essentially described a hierarchy from his understanding of least to

most complex and reason-able beings (Balme & Gotthelf, 2002).
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Monotheist religions, like Christianity, too posited and conserved the idea of human

superiority and a hierarchy between different species. God was understood as the one

omniscient and omnipotent creator at the very top of the “chain”, but humans followed not

long after that on the ladder since, since they were created in his image (Genesis 1:26-27).

The other (living and non-living) entities were not created in his liking and therefore

interpreted as lower in the chain of beings than humans (figure 2, Valadés, 1579).

Up until this time in history, before the Enlightenment and scientific revolution, the human

was still understood as part of the united nation of Nature. The assumption of passiveness and

controllability, together with the higher place on the scale/ladder (because of our likeness of

God) created the idea of human dominion over other earthly species. As described in Genesis,

humans were put on earth with the purpose to rule the other creatures, a form of

“stewardship” (Genesis 1:26). Their presence was even understood as solely revolving

around the functional use to humans (Genesis 9:2-3). A demonstration of this is perceivable

in the keeping of animals as pets, service dogs or cattle.

Figure 2. Diego Valadés, “The Great Chain of Being”. Copperplate engraving within Rhetorica Christiana ad

concionandi et orandi usum accommodate (…) ex Indorum maximè deprompta sunt historiis. (Petrus Jacobus

Petrutius, 1579)
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What figure 2 additionally shows is the dualist perspective that dominated during this time

period. A concept of two opposites like the soul and body, material (illustrated in the middle

here) and the spiritual (illustrated above and below the middle), Nature and the divine and

heaven and hell (or good and bad). This dualist ideology, together with the hierarchical

understanding and controllability of our environment (and the beings in it), which is

reinforced by religion, formed additional cracks in the frame of the united nation of Nature.

3. Enlightenment and the scientific revolution

During the Enlightenment and scientific revolution the focus shifted from a supernatural

interpretation, towards a more reductionist and mechanical one. There were, however, still

echos of the religious and philosophical dualistic ideas, like the split of brain and body

(Descartes, 1637). This also led to the ideas like other-than-human animals not having a

consciousness or soul and, therefore, only possessing a mechanical function (Descartes,

1637). As we know from French philosopher René Descartes’s famous quote “I think,

therefore I am”, he interpreted thinking or reasoning as fundamental abilities of being, which

again granted humans a higher position in the hierarchy.

This focus on reason and abstraction tended to prioritise intellectual knowledge over direct

sensory experience and intuitive understanding. It contributed to a divide between the

rational, cognitive realm of humans and the sensual, embodied realm of nature. This view

reinforced the dualistic interpretation of mind and body, further polarising the human and

“the natural”, as it emphasised the intellectual capacities of humans while downplaying the

significance of the senses and the interconnectedness of all living beings in “Nature”. This

hierarchical ordering on the basis of the adoration of reason shines through the influence of

Aristotle’s ideas in this period (Aristoteles & Apostle, 1966).

Together with Isaac Newton’s theories, an interpretation of the universe as this giant machine

ruled by mathematical laws was created. This mechanistic perspective portrayed Nature as a

collection of inert and passive objects, separate from human consciousness and lacking

agency. Natural entities were perceived as separate from the human and were reduced to mere

objects for study and manipulation, a resource to be exploited and dominated for human

benefit, rather than a living and interconnected web of entities. This mechanistic
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interpretation of Nature led to its objectification and caused the extraction of the human from

this sphere.

This age was also defined by its technological advancements, which further enabled the

control over our environment. Technological developments, such as the invention of powerful

instruments and machinery, further facilitated the exploitation of natural resources. This led

to enhanced environmental degradation and reinforced the perception of nature as a mere raw

material. It also added to the fragmentation of labour. Specialised tasks estranged workers

from the objects they produced, as they had no ownership or control over the final product

(Marx, 2007). This isolated the workers from each other and promoted competitiveness

because of the focus on their individual tasks, rather than collective cooperation (Federici,

2004).

Birthing Culture and colonising Nature

This historical analysis showed that the transition from a hunter-gatherer lifestyle created the

feeling of controllability and objectification of our environment and everything in it (plants,

(other-than-human) animals, etc.), eliciting a hierarchy within the world of Nature and the

start of domination and (ab-)use of it. Monotheist religion also emphasised the hierarchy

between the human and other creatures and affirmed the need for stewardship over our

environment and the (other-than-human) beings in it. The dualistic philosophy and beliefs

affirmed the categorisation and hierarchical ordering that enlarged the gap between the

human and the other-than-human, inducing the further abstraction of the human from the

world of Nature.

These factors over time collectively caused a gap or loss of a connection between the human

(self) and other-than-human ("other") and the transcendence of the human above every being

that was understood as lower in the hierarchical chain. This “other” became so distant that

they must be from another world, causing the definitive fragmentation of the world of Nature.

The world, under which we were once united, has fallen to pieces and is now understood as

one that is mutually exclusive from the world of the human. This signified the birth of an

anthropocentric world: the world of Culture.
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This hierarchical understanding and distanced relationship with the "other" ratified the

(ab-)use of it. Endorsing a way of handling that was utterly colonial. In The nutmeg’s curse,

Amitav Ghosh, discusses this form of environmental colonialism, in the context of the Dutch

occupation of the Banda Island for its trade in nutmeg (Ghosh, 2021). Upon their arrival,

these lands were interpreted as no more than an unevoked potentiality, a white canvas that

only needed to be painted (Ghosh, 2021). The European metaphysical idea of the inertness

and malleability of their environment in general was however not only reserved for “Nature”,

but also applied to specific humans. Not only matter could be stupid, but certain peoples too

(in their eyes) (Ghosh, 2021). Hence the subsequent colonisation of the human "other".

1.2 The fragmentation of the cultural world: creating "others" in gender and

race

As we have seen in this chapter the division methods did not stop at the (hierarchical)

ordering of creatures of the natural world, it also provoked polarisation between the cultural

residents. A division of increasingly specialised labour and hierarchical ordering based on

land ownership, which were justified throughout history as well. These can also be described

according to the same factors of paragraph 1.1. This paragraph exposes the fragmentation of

the Cultural world, specifically "others" that were created in the name of their gender/sex or

ethnicity. These are however not the only fragments that were created. Non-heterosexual and

non-able bodied peoples were e.g. also deemed "others", but I will not elaborate on these

groups in this thesis.

The transition of our lifestyle: from hunting and gathering to farming

In contrast to common knowledge about the hunter-gatherer gender roles, women and men

often equally divided labour, as a study by Anderson et al. showed that in the majority of

cultures women also hunted (Anderson et al., 2023). During the transition to agricultural

communities however, roles changed (Lerner, 1986). Men were often designated to do the

intense labour: working the lands, ploughing, harvesting etc. and women were, just like

Nature, colonised on the basis of their ability to produce life. According to Silvia Federici,

the rise of anti-feudalism and capitalism led to the control of women’s fertility. Now that their
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sole job was to produce the next generation of workers to support the creation of capital, they

were exploited as personal baby machines and if they refused, simply persecuted as witches

(Federici, 2004). This particular “division of labour” elicited a hierarchy between the sexes.

Monotheist religious beliefs & Western philosophy (mediaeval times/middle ages)

As too happened within religion, which has played a significant role in the hierarchy and

division within the cultural world. Women, as we know from the bible, were understood as

subordinate to men. First, man (he who we called Adam) bestowed upon earth’s grounds and

later she (Eve) was extracted from his body. Concocted from his rib (Genesis 2:18-25). Even

before the scientific revolution this ideology was already posited in anatomy research. The

notion in biological studies that interpreted women as men turned outside-in (Laqueur, 1992)

or as an underdeveloped version of what could have been something great, an indefinite

potentiality (Laqueur, 1992). Not seen as default, but (also) as "other" (De Beauvoir, 1949).

Nature was (and is still) often connected to femininity, which is also noticeable in the

femininity that is assigned to this word in multiple languages: Natura (in Latin) la nature (in

French)3. Before the Enlightenment it was also described according to the similarity to

“womens’ qualities”: Nature as a provider of life, a mother that births all beings (“Mother

Nature”), but also as irrational and unpredictable (Merchant, 1980). The Enlightenment

exchanged the understanding of Nature as a living, interconnected and complex system with a

mechanistic perspective that saw it as a mere assembly of parts.

It now was devoid of intrinsic value or agency and symbolised the “death” of Nature as we

knew it (Merchant, 1980). It became passive, inert and controllable and so women were also

thought of as such, which concluded in their subordination and need for them to be

dominated or subjugated. The inferiority was however not solely reserved for Nature and

gender. Philosophers from this time believed and wrote about some people simply being born

with a mind to serve: a slave mind, condemning the (ab-)use of these “subordinate” peoples

(Kant, 1784).

Scientific revolution (Enlightenment)

3 The word ending with an “a” and the prefix of “la” indicate the female wording
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After the Enlightenment a great deal of research was dedicated to provide scientific proof of

inferiority for basically every non-white and non-male person lower in ‘the great chain of

beings’. Racist science was keen on pointing out differences within race to prove white

supremacy. Efforts were e.g. put into research comparing the skulls of black people to apes,

to validate that they must be less developed than the white race (Nott & Gliddon, 1854). This

was meant to justify the need for them to be subjugated because of their stupidity and

savagery that confirmed their inferiority.

Figure 3. A comparison of the skulls of a Greek man, an African man and a chimpanzee that was meant to

prove inferiority of the black “race” (Nott & Gliddon, 1854).

Such attempts were also observable in sexist science that contributed to the idea of male

supremacy. The quest for proving that women were inferior because of their limited

intellectual capacities upheld the patriarchy (Lederman & Bartsch, 2001). The

underrepresentation and exclusion of women in science and technology moreover created

scientific “proof” which was often only accustomed to male bodies (Shiebinger, 2004). This

gap in data still causes medical treatments and products to be ineffective or sometimes even

more dangerous for women to use since their bodies were not considered in the making

process (Criado-Perez, 2019).
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Colonising peoples

Like with Nature, the interpretation of the “stupidity” of matter and (specific) people resulted

in the hierarchical understanding of different beings inside the cultural world and brought

about yet another colonial relationship. Not only were women marginalised and

commodified, people of colour were (ab-)used as well. The colonisation of indigenous

peoples which brought about a genocide of their environment, rituals and knowledge (Brown,

1987; King, 2017); the mass transportation of black people to the other side of the world to

forcibly work on the “steward’s” newly gathered plantations for free; to name a few. So, we

not only observe a world of Culture versus Nature, but within the cultural world there are

now also subdivisions, signifying the birth of yet other fragments who are hierarchically

ordered and abused for the good of only one.

1.3 A philosophical analysis

Ghosh also discusses the creation of new spheres in the context of the settler-colonial actions,

conquering and subsequent terraformation. These violent concepts of the abuse of "others"

almost seem war-like and that is also how Bruno Latour writes about the political ties

between these worlds.

War of the worlds

Ghosh draws a line between the colonial actions of Western powers (specifically the

Europeans and the English) and the book of H.G. Wells’s War of the worlds. Wells writes

about an invasion of a “metropolitan heartland of the world’s biggest terrestrial empire” by

extraterrestrials (Ghosh, 2021). This is a reference to the wars of extermination of the

indigenous peoples in Tasmania after colonisation by the British, but in this book the roles are

reversed (because now the Westerners are the colonised instead of the colonisers). The goal

of the alien species is essentially the same as the British at the time: wiping out the existing

structures and land to create a neo-nation in this area/on this planet that they can use for their

own profit. In this story it was thus literally a war of different worlds, but this could also be

connected to worlds that I have described in this chapter.
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Bruno Latour also narrates this abusive relationship between these worlds as a war. He

describes a war between the world of the moderns and the non-moderns, where there is a

quarrel over each other’s definition of Nature (Latour, 2002). Each world would also have

their own Constitution4 (Latour, 1994). The modern constitution, often connected to Western

ideologies, adheres to the Enlightenment's ideals of (time) progress(-ion), adores rationality

and preaches the domination of Nature, (which the moderns are no part of). It is, amongst

other components, based on the work of purification, symbolising a way of dividing Nature

and Culture (which I, in this chapter, defined as fragmentation) (Latour, 1994).

The non-moderns which include for example indigenous peoples, do not share the same

adoration of reason, but rather rely on spirituality, ritual and intuition. They offer alternative

ways of understanding and engaging with “the world of Nature” that do not rely on the strict

divisions and hierarchies imposed by modernity. The “savages”, as the moderns would call

them, believed that elements in Nature were holy, had spirits, etc. but, being “civilised” (or

“modern”, in Latourian terms) was “to accept that the Earth is inert and machine- like, and

that no aspect of it, in principle, can elude human knowledge” (Ghosh 2021).

Political connotations

Drawing this to my description of the fragmented spheres in this chapter could connote these

worlds as also having their own Constitution. A framework with laws and policies and a

parliament which consists of delegates that represent the entities that belong to that world in

the communication with the other worlds (or amongst each other), during conferences.

Because of the otherness perceived by the (modern) white Western male, they created their

own constitution and parliament. They forcefully tried to convince the other worlds that their

definition of Nature (based on science and reason) is the right one and that the world would

be at peace and united under this conception (if only “the primitives” would recognise this)

(Latour, 2002). They after all brought “civilisation, enlightenment and profit to the poor and

dumb brutes”. Oh what a noble cause it was.

Fighting vitalism

4 The use of a capital letter once more, to indicate the difference between this philosophical and Latourian
concept of a constitution and the legal documents from actual countries (while this philosophical term of course
does refer to the concept of actual constitutions of countries, just like with Nature and Culture).
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Their violent attempts at spreading the gospel meant rigorous terraformation. I can imagine

that the indigenous peoples of the Americas and the Banda Islands wished that such

science-fiction-like scenes remained to reside in the books of H.G. Wells when their

ecosystems were totally wiped-out to start new worlds. All for the creation of neat nutmeg

plantations that would provide the bland Dutch plates of food some exotic spice. These new

lands: Neo-Europes like “the New-Indies” were the embodiment of the blank canvas that they

painted according to their ideologies about Nature: dead (Ghosh, 2021). This “war against

vitalism”, as Ghosh defines it, was an essential element of the Western conquests (Ghosh,

2021).

Figure 4. A “Still life” painting of Jan Davidsz de Heem. This Nature Morte painting is one many in the

“Golden age” period, where painters would capture the essence of “the inertness of Nature”. What I find

exceptionally telling is the fact that not only fruit (plants) are painted here, but also an oyster, some shrimps and

a lobster (animals). This, to me, signals the understanding of the inertness of everything that resides in this

“dead nature”: the insignificance of other-than-human life.

The creation of new nations across the globe thus signified a biopolitical war with the

“brutes”, but it also signified violent attacks on, or a war which was waged with, the land. It

was no longer just about intercultural gun and spear use, but the settler colonial conflicts

connoted a chronic war that involved all worlds (Ghosh, 2021).

The implications of war: excommunication
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Acting through an understanding of otherness coincides with the formation of a

communication barrier. Especially when residing in a situation of war, parliaments do not

communicate, and if they do, not on grounds of equal standing. In this war against Nature and

“human others” the self-proclaimed superior, i.e. the (cultural) Western delegates, has

excluded every "other" from partaking in conferences and political deliberation. This resulted

in an exclusive conversation that only revolved around particular voices.

A war with Nature?

Latour recognises the war between the cultural spheres, he however does not specifically

describe the relationship to the world of Nature as colonial or in terms of a war with it (only

about the definition of it, by the culturals) (Latour, 2002). Ghosh does recognise the

entanglements of other-than-human actors in these wars, but rather describes the way these

entities were used in biopolitical war as a weapon instead of the war itself being waged

against the natural sphere. This distinguishes their work from mine.

Sub-conclusion 1

The historical development of the interpretation of our self and our environment, signified by

the transition from a hunter-gatherer to an agricultural lifestyle, philosophical and religious

understanding, together with our “enlightened” ideologies and scientific and technological

advancement, has created a particular understanding of Nature. An understanding that

perceives Nature as a space that you can visit and colonise. A separate world that the human

is no part of. This interpretation has severed the connection with humans and pushed this

specific species into a transcended sphere: the world of Culture. This hierarchical

understanding also induced the colonisation of the "other" world (Nature).

This disconnection from our environment (or “the world Nature”) and the colonisation of it

did not stop at the border of the natural world, it also spread to the human sphere (the world

of Culture). Space and hierarchy was created between the world of the (modern) White

Western Male and the rest. This, just as with Nature, symbolised the creation of an "other".

The interpretation/assumption of “otherness” (in non-whites, non-westerns and non-males)

concluded in the fragmentation of the cultural world and subordination and colonisation of

them.
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I drew a line from my work to that of Bruno Latour by connecting the political wars of the

modern and non-modern worlds to my notion of the colonial relationship between the

fragmented worlds. Through this it became clear that the context of the quarrel between the

worlds that I describe are highly political as well, with each world having their own

parliament and Constitution. I also connected Amitav Ghosh’s war connotations and

terraforming efforts of the British colonists to the violent colonial efforts of the Western

delegates in my story. They however both did not necessarily recognise a war with Nature,

only about it or the use of it during the war between humans.

The Western ideology of the hierarchical understanding and detachment of the "other" (in this

case Nature and every non-white, -Western and -male (and non-modern)), that developed

over the course of history, is what thus caused a war. This resulted in an exclusive

conversation that caused the inconsideration of the different needs/interests from the

subordinated worlds. Now that we know how the birth of new worlds came about and what

the consequences were for the consideration of all life, it is important to connect it to the

reason of the importance of uniting the worlds and making this political conversation

inclusive. In the next chapter I will elaborate on this.
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Chapter 2. A big Jazz inside the campus walls

In the previous chapter we have seen the development of a separated worldview and how that

led to the subsequent fragmentation of this world of Culture. This division prone mindset

caused the exclusive conversation and the inconsideration of non-Western, -human, -male

interests. But why is it so important or necessary to consider the interests of all life?

This second chapter will revolve around answering this question. To understand the

importance of this, it is crucial to further analyse the exclusion of the "other" as a side-effect

of the decentralisation of the world of Nature, and to research different perspectives that teach

us about the notion of one united world where the interests of all life are automatically

considered. To give form to this analysis I will take you through metaphors of sound,

speaking and listening since considerations are tied to communication and play a significant

role in the representation and defence of one’s (or other’s) interests. The insights from this

chapter could form the basis upon which we can build an intersectional conversation between

all life, which will ensure the inclusion of different kinds of speech and sound on the

Radboud campus.

2.1 To speak or not to speak? Finding meaning in sound and silence

As described, the “superior” world, through their oppression and colonisation, presses what

the other worlds should strive to become. Just like Latour explained with the war between the

worlds, where the moderns were convincing the “savages” that only under their conditions of

what Nature truly is, there would be peace. Because of their position they dictate what

language is to be spoken, how to behave, how to do politics. By excluding the so-called

"others" from the political conversations and conferences and by oppressing and using them,

these “subordinates” are muted.

The subaltern

Gayatri Chakravorty Spivak writes about these so-called subordinates in the context of

colonised and marginalised women (but also people in general). In Can the subaltern speak?

25



Spivak refers to these entities, that are assumed to be or referred to as "other" and who are

muted, as the “subaltern”. From the Latin words "sub" meaning "under" or "below" and

"alternus" meaning "alternate" or "second". A term once used to address soldiers lower in the

military hierarchy (junior officer that resides in a rank the captain), it symbolises the status of

the subordinates as being even less than a divergent from the default. First used by Antonio

Gramsci to refer to the socially and politically subordinate in his analysis of power dynamics

and hegemony in capitalist societies (Fusaro & Xidias, 2017).

With this term she exposes the insignificance of the perceived other (to the ruling party). In

her essay she discusses the same topic of speaking and being muted by the subject, who is in

this thesis the, self-proclaimed, “superior” (Spivak, 2015). But what does it entail to be mute

in this case, or to be excluded from conversation? To not be granted the ability to speak or to

be heard? To her, the mute are prevented from using their voice to communicate their

opinions and needs, which signifies the disability of defending yourself and others like you or

perhaps even others who are not like you (Spivak, 2015).

When solely one sound is perceivable and deemed good or important, it leads to a growing

distance between the speakers and the mute. The free speech of the subject thus grants them

power and the exclusive representation of their sound therefore adds to the conservation of

the colonial relationship with the subordinates. By speaking for or about this subaltern and

simultaneously excluding them from this conversation makes advocating for their “self”

impossible. Or, does it? Could the power of speech cease the hearing of the self-proclaimed

East-Indian deaf superior (a metaphor that ironically refers to the selective hearing of

East-Indian (former Dutch colony) slaves or workers for their sovereign’s demands (Van

Dale, 2006))?

Protesting for life

The excommunication of the other worlds (based on their otherworldliness) may seem to

have muted them, but through their screams in protest, the “inferior” parliaments seemed to

indeed be able to cease the hearing of their oppressor. Women have fought and lobbied for

equality on many levels, like the right to vote (see figure 5.1) and also to have control over

their own bodies and fertility (see figure 5.2) (Bosch, 2005; Matla, 2007). People of colour

too fought for equal rights and to end segregation and discrimination (see figure 5.3)
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(Newman, 2019). By using their voice, they advocated for themselves and others like them.

3.1 3.2

3.3
Figure 5. This is a figure collection of 3 images 5.1 is an image of a protest for women’s right to vote from the

“vereniging voor vrouwenkiesrecht” (women’s suffrage) of Aletta Jacobs. 5.2 is an image of the “Baas in eigen

buik” (“Boss in own belly”) protest for abortion rights by the Dolle Mina. 5.3 is an image of protests by the civil

rights movement in the US that demanded the abolishment of segregation and discrimination against black

people.

Although not through the use of voice, the trees of the Banda Islands in Ghosh his book also

protested for their life. After the trees became unprofitable, the colonisers namely left their

mark through the destruction of the very land that they made their immense profit on.

Refusing to let themselves be eradicated, the trees moved up the highly inaccessible

mountains and so protested with actions.

Theoretical vs practical rights

Although the grant of voting and abortion rights for women, the abolishment of the

transatlantic slave trade and equal rights for descendents of enslaved peoples implied the

regain of a line of communication with the “sovereign” parliament, did the parliament of the
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cultural white male world truly open their ears for their own species? As we observe that

abortion rights have recently been repealed in some states in the US (Davis, 2022), that there

is still an ongoing fight of indigenous communities to protect their lands and drinking water

from pollution (Estes, 2019; Whyte, 2017), and that people of colour remain to be treated

unequally and brutally (see e.g. cases like George Floyd, Brianna Taylor and here in the

Netherlands: Mitch Henriques).

It thus seems like a conversation has started, but can the one who is perceived as "other" truly

speak, or do the existing frameworks of power still form a sound barrier? According to

Spivak they can indeed not speak, because of these current power dynamics and unequal

speech distribution (Spivak, 2015). In my opinion there is progression made towards more

inclusive cultural conferences, but I agree that they undeniably still take place at an oddly

shaped table, instead of a round one and there is a large skew in volume5.

The various forms of structural oppression do not only signify the muting through exclusive

political conversations, but also encompass economic, social and cultural marginalisation.

These worlds are colonised and excluded in its totality, not only their parliaments, which’

effects imply limited access to education, resources, and platforms for expression for all of

these worlds’ citizens. They are, therefore, not only muted by the exclusion from the subject’s

politics, but the inability to articulate their needs also originates from the unequal opportunity

to learn how to speak “the language of the subject”.

Paradoxical (dis-)similarity

In some cases the delegates of the "other" parliaments are, however, invited in. This,

paradoxically on the basis of equality, but again only if it suits the chairmen. The invite is

only sent because the knowledge about the anatomy of the creatures of other worlds is useful

for the self-proclaimed superior to gain insights about their own biology. This otherworldly

creature is, however, understood as unsimilar enough to not be scaled under a united category

with the world of the cultural. The distance of this exploitative relation elicits a helicopter

view, which enables the perception of “the greater good”: the great salvation of the cultural

species from all thinkable illnesses, by appropriating and (ab-)using "other" citizens on the

basis of their similar biology.

5 The skew refers to the imbalance of the volume between the delegates. The voice of the self-proclaimed
superior delegates outscreams the voices of the "others".
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This is a good example of the selective deafness of the subject for the subaltern, which proves

that the range of hearing does indeed not truly reach across the border of the cultural world.

The voices and noises of the natural sphere’s delegates are yet to remain outside of the safe

concrete walls of the cultural parliaments. The communication barrier between these worlds

are thus left intact.

Where the culturals can voice their opinions, the creatures from the natural sphere are not

able to speak the language of their oppressors. The protests of the nutmeg trees and the

disasters that I have described in the introduction could however be interpreted as messages

or screams from this world. Rigorous and violent protests of Gaia that revolt against the

selective deafness.

S.O.S.

Perhaps the analysis of Latour and Ghosh were right in their observation of a war. Luckily the

bombs being thrown by the Western sphere are answered by the defence of the other cultural

parliaments in their protests. Not to mention the bombs of Gaia (or the natural sphere) which’

warning shots are fired without mercy.

These messages were noticed by the cultural world. A special board was installed to

investigate this inconvenient noise. They publish a report each year on what the buzz

probably means and what we should do with it, but the parliament of the cultural sphere does

not seem to hear the urgency of these calls6. The volume of their own voices, which outcried

the messages of the other worlds, seems to also have elicited a deafness to the messages of

their own appointed boards.

Since the parliament of the Western white delegates resides in a sphere that is hit least, while

throwing the most bombs7 (Gardiner, 2020; Latour, 2002), there was no reason for worry.

This parliament’s deafness and possibly also blindness allowed for the failure to sense the

effects of this war on their own world. But now that the feet of these delegates are partly

7 The bombs here are symbolising all the ways in which the West contributes to changes of the climate and
global emissions, while experiencing the least consequences of effects of these actions. Essentially describing
the current ongoing environmental injustice with a Latourian hint.

6 Referring to the IPCC and their reports.
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submerged in water, the worry rises (with the water level). Perhaps a different perspective is

needed to see that this world is actually at war with itself. 

2.2 The worlds’ intersectionality, interdependency and interconnectedness

The intersectionality of climate issues

The messages that I mentioned in the introduction (news about the violence of Gaia: floods,

droughts, fires) were received in cultural worlds, but the dividing and conquering efforts

prevented them from hearing the news about every worlds’ demise. The self-proclaimed

superiors failed to see that the exploitation of "other" worlds also affects their own.

Due to the positioning of the spheres, the “subordinate” worlds are disproportionately

impacted by these disasters8. Because of the already present inequality and exploitation of

their land, they additionally have the least resources to manage the after-effects (Bullard &

Wright, 2012). This incites a flow of cultural refugees that try to seek shelter in the world of

the self-proclaimed “superior”. While this causes the inequality to only grow between the

fragmented worlds, the increasingly wet feet of the “superior delegates” confirms that they

also partake in the suffering of their own hand.

It demonstrates that the quarrel and inequality between the cultural worlds is closely tied to

the destruction of the natural world and the lands of the world(s) they have exploited were

thus actually their own. This makes the intersectionality of the colonial relationship, the

social injustice and the international environmental degradation unquestionable, which

verifies that the borders of the worlds are actually fictional.

The interdependency of all life

In many non-western circles they understand this level of relatedness since they recognise

that there is no “self” without an "other". “I am, because we are” as we observe in the Ubuntu

philosophy, which Desmund Tutu’s also built upon in his work to unite the separated

(/segregated) worlds9 (“I Am Because We Are”: The African Philosophy of Ubuntu, 2020). It

9 I’m referring to the actions of Desmond Tutu in reckoning with the history of apartheid in South Africa

8 The positioning of the spheres refers to the global North and South. The global South experiences a larger
impact of climate disasters. These countries additionally also have the least amount of resources to manage the
effects of the disasters.
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is only possible to shape a self according to your relationship with an other, therefore, you

will always need them to be or know your self. But besides knowing, there is also a

permanent dependency on others throughout your life:

To be conceived, you need others, to feed you, you need others, to breathe, you need others.

Not only human, but all forms of life. The algae in the oceans that you ruin with your fishnets

and trees in the rainforests that you cut down, you depend on them for your oxygen, and they

also depend on you for their CO2. The mycelium in the ground, which networks you destroy

with the continuous ploughing, trades nutrients in the soil with the plants that you eat. You

depend on them for your nutrition, in addition to the farmer who harvested them for you, who

also depends on you for buying his products so he could eat too (and so he can keep making

your food). Since all worlds are thus at the mercy of these interdependent relationships, the

loss of life in "other" worlds, will also affect the lives of self-proclaimed superior’s.

Interconnectedness in Indigenous and non-Western ways

Keeping an open ear allows you to hear many additional examples of the recognition of

interdependence and interconnectedness when stepping outside of the Western sphere and

sound. In languages on several different continents, for example, there is no word for

“Nature” as this all-encompassing term that you can refer to when talking about everything

but yourself (Selin, 2003). In Chinese and indigenous languages e.g. there is no conception of

a world that you could visit by crossing a bridge and that you could leave by going back over

it. This difference in naming their environment, also influences their interpretation of it (and

its value) (Inglis & Pascal, 2023). They see their “self” as part of everything around them, a

being like all others on this planet (or this world).

Eastern traditions and religions additionally teach us that the divine is not only human-like.

They honour animalistic Gods like Ganesha in the Hindu religion, a holy entity that has the

features of an elephant (figure 6). But we also see cultures honouring spirits of earth’s

elements, like the Native American Ojibwe people who worship water and the spirits that

represent this element (Gallery of Native Canadian Arts, 2022). This indigenous community

from Sokagon Chippewa in America sees water as the blood of our grandmother earth:

Nokomis Oki (Gallery of Native Canadian Arts, 2022).
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Figure 6. Ganesha: The elephant headed deity in the Hindu religion

Such cultural traditions and beliefs prove that interconnectedness could also be understood

with the divine by seeing God(s) in the beings around you or as a synonym to the universe,

instead of ones who are transcended (present in another world above you). They do not

recognise a dualistic nature of things, like heaven and hell, but instead focus on liberation and

enlightenment and see life and processes as a circle (the circle of life and death, like

reincarnation and karma).

Many indigenous communities also have a way of living amongst “the other”. Residing in

spaces that burst with life, instead of solely in lifeless concrete cities. This has allowed them

to be more in touch with other life, that they can often understand and sometimes even

communicate with. During my travels in Surinam (the land of my mother and ancestors), we

walked through the Amazon forest and the guides understood the whistles of every bird. One

of the guides explained that the birds communicated to each other and to other animals that

there are humans in the forest. They could sometimes even whistle back and try to

communicate with them, symbolising the understanding of their voice and presence as one

amongst many (united) sounds. This interpretation of their environment has allowed them to

live in a non-invasive way with their environment (Moore & Nesterova, 2020). A symbiotic

lifestyle that respects all the sounds.
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The intertwinedness of things and the inexistence of modernity

Latour also stresses the interconnectedness, or rather even intertwinedness, and inability to

distinguish separate worlds, since we are continuously making hybrids: imbroglios of

science, politics, technology, etc. (Latour, 1994). The proliferation of hybrid entities from

natural and cultural descent links different actors together in a chain (he calls this process

“translation”). An example of this is when we e.g. look at the science of climate change. This

is not a standalone concept, it is a complex environmental issue that is caused by a lot of

different factors. It, therefore, “entangles” for example the chemistry of the atmosphere

together with climate scientists, fossil fuels companies, heads of state, angry farmers and the

anxiety of civilians with each other (Latour, 1994). But as Latour said “we might be more

connected to each other by our worries, our matters of concern, the issues we care for, than

by any other set of values, opinions, attitudes or principles“ (Latour, 2005).

He additionally rejects the (eco-)modern Constitution and the idea of modernity in general

since it is based on the concept of a break in time. A transition into a new era, where life on

earth revolutionarily changed (Latour, 1994: 10). Though, since the world has always been

made of the imbroglios of Nature and Culture, there has been and always will be

entanglements. Our intertwinedness will actually only increase and such a revolution in time

can for this reason not be distinguished. “We have [therefore] never been modern” in the first

place as he states (Latour, 1994).

2.3 Recognising our voice as an instrument in the jazz of life

Acknowledging the effects of war and facing Gaia

The cultural (especially the white Western) world needs to acknowledge the effects of their

war (or colonising) efforts, namely a large role in the causation of the current catastrophic

climate situation and social injustice. A vital realisation that they are indeed one voice within

a cacophony and that the imbalance of noise and voice therefore affects us all. Perhaps all

that is necessary for the worlds to move forward together, is this recognition of commonality.

The self-proclaimed “superior” therefore needs to “face Gaia” and build upon the

interconnectedness and interdependency to unite with the other worlds (Latour, 2017). They

need to focus on the commons, instead of pointing out all the things that make the worlds so
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different and continuously discriminating upon these differences in “intelligence”, placement,

material wealth, species, gender and race.

Although I recognise that there are many differences, in my view these are to be celebrated

and embraced since the presence and appreciation of all these differences are what shapes the

melody or jazz of all our sounds together:

EVERYTHING - Gameplay Trailer | PS4.
Fragment 1. Everything gameplay trailer.

This fragment, narrated by philosopher Alan Watts, is part of the description of the game

called “Everything”. A beautiful game that lets you be (almost) any thing in our universe,

from bacteria to islands and galaxies without a purpose or tasks. It grants you a different

perspective and allows you to, as he describes “get a certain vision of life, where everything

is seen to be a complex pattern of rhythm”. He defines it like dances: the human dance,

giraffe dance, etc. and together these rhythms and dances of all the different things and beings

form a jazz.

Reuniting the worlds

If a harmonic big jazz is to be composed of all the different sounds, it is crucial that the

separated worlds that contain the different sounds are united under one denominator. All

worlds should be interpreted as and rescaled under one world: the one we named Nature,

since it is now ascertained that the self-proclaimed superior’s voice was indeed part of the

voices and sounds that they put away as "other" and that the world in which they resided was

merely one of their own fictional productions. Thus, the world of Nature is no longer

understood as the background that contains perhaps some figurants that act in the theatre play

of the main character, but every thing is now invited to the stage.

Only diplomats can resolve this, in the eyes of Latour, by discussing the construction of a

united world (Latour, 2002). This will be formulated through a new Constitution and way of

doing politics (Latour, 1993). He experimented with political conferences based on functional

regions instead of borders that were constructed by wars and greedy land grabbing and the

representation of things, instead of only humans (Le Theatre des Negociations, n.d.). This

resulted in a “parliament of things”. A revolutionary way of doing politics by redistributing

the speech between the human and other-than-human, to unite the separated spheres (Latour,
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2004). This indicates a parliament that includes all stakeholders or important actors in

concern. This signifies an inclusive conversation that grants a voice to non-living entities or

other-than-human beings, like the atmosphere or birds. Represented by a human, however.

A novel Constitution

This will translate to a new Constitution, as Latour would call it: a non-modern one (Latour,

2004). This Politik takes Nature (with a capital N) out of the equation and puts nature (with a

small n) in (Latour, 2004). Since we have to work towards “ever more intricate attachment”

according to Latour, this Constitution will ensure language and thought of a common/one

world (Latour, 2004). It will no longer promote governance through mastery, but facilitate

agreements about the importance of all life (and its sounds, or simple presence) inside and

outside of the political sphere. Only by the alteration of our interpretation of “self” and

"other" and the application of this new regime that ensures the inclusion of all crucial

stakeholders (no matter the gender, ethnicity, or species), could the front-end of the problem

be tackled, and a sustainable future secured (through uniting the worlds and improving the

intersectional social and climate issues).

I have been using the words “sound” and “noise” on purpose throughout this first chapter

since voices are only reserved for the animate beings who possess the ability to speak, but in

my opinion ones who are not able to speak should not be excluded based on this inability.

Even the ones who are not communicating through sound or the ones that cannot produce

noise, such as the trees and basidiomycetes, should be included. Speaking on the cultural’s

own terms, non-expressive citizens of “their world” are already included into their

conversations for many years. Babies, senile persons and inanimate legal entities like

corporations do not have the ability to speak and advocate for themselves, yet they (the

culturals) recognise the importance of their interests (Stone, 1972). Therefore I suggest that

the culturals now too extend this to the excluded beings outside their realm on the same

conditions, to consider these interests in their actions.

Sub-conclusion 2

In this second chapter I discussed why it is so important to consider the interests of all life.

This started with my elaboration on the excommunication of the worlds that are understood

as "other". I described what this meant, namely the inability to be heard, or to speak, which
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was inspired by Gayatri Chakravorty Spivak. I described how women and people of colour

tried to cease the hearing of the world that excommunicated them. But with the many

ongoing trials that these excluded worlds go through, it is questionable if the ability to speak

or to cease the hearing of the “superior” chairmen is truly accomplished. I think that there are

steps made towards an inclusive conversation, but as Spivak also noted, the "other" is still

prevented from truly speaking because of the current imbalance in voice and the frameworks

of one-sided power.

This inequality in speech/sound distribution is not only signified by the exclusion from

political conversation but also by the diverging opportunities for the "other" to learn the

language of the “ruling” world. Although, the current climate disasters could be interpreted as

messages or warning shots of this natural world, the cultural ears however remain East-Indian

deaf to it. This selective hearing enables the failure to sense that the war with, or the

colonisation of the "other" actually affects their own world. These effects are perceivable

through their wet feet.

This international suffering (although not a homogeneous or equal experience) demonstrates

the thorough interconnectedness of everything, which is perceivable through the network of

interdependence of the worlds and the intersectionality of social inequality between the

worlds and international climate issues. Non-Western perspectives have interpreted this

interconnectedness of all things/life for centuries already, which is observable in the

examples from their practices: understanding and communicating with all life around them,

in their religions: honouring other-than-human Gods like Ganesha and Nokomis Oki, and

their philosophies which stress the importance of the connection with the "other" to be your

“self”: “I am, therefore we are”.

Latour additionally reinforces these arguments of interconnectedness with his theory of

continuous hybrid formation. Making it impossible to separate worlds and the intersectional

concepts of Ecology, social injustice and politics, since we can not brush out the

entanglements that intertwine them.

These aforementioned arguments should give sufficient body to argue for a transition towards

the idea of our human voice as one amongst many equals, the abolishment of the notion of
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Nature to refer to everything outside the human species and to start an equal conversation

between all the worlds to be able to advocate for the interests of all life.

This philosophical and poetic world talk may feel far from our own experience of reality and

the world that we see around us every day, but it actually translates directly to our tangible

globalised world, the people in it, the politics, social issues and colonial history. The lives

that I am talking about in this thesis therefore translates to the lives of all beings on this

planet, which is symbolised by the residents of all worlds that I described in this thesis so far.

To answer the question of this chapter, it is crucial that interests of all these lives are

considered since the research in this chapter’s storyline showed that

- There is actually no distinction between the different voices and sounds, since we are

all interconnected, interdependent and intertwined entities that reside in one (united)

world. We will unite once more under the world of Nature, from which we were all

birthed before new nations were born and fragmented;

- Inequality of gender and race (and species) is highly coherent with climate issues and

therefore calls for intersectional and international approaches that collectively tackles

these issues instead of independently;

- We can not exclude the “mute” based on their inability to speak or produce sounds,

since we already consider the interests of mute citizens: humans who reside e.g. in a

coma, babies and even corporations

As Latour discussed, this could be done by constructing a new (non-modern) Constitution

that reinforces the unity of the worlds (into one world, united under Nature), which ensures

“ever more intricate attachment” (Latour, 2004), inclusive language and governance without

mastery/hierarchy. This is done by appointed delegates (diplomats, in his words), who

together form one parliament.

Solely by this alteration of our interpretation of self and other and the application of this new

regime that ensures the inclusion of all crucial stakeholders (no matter the gender, ethnicity,

or species), could we improve our relationship with our environment (since we now

understand that we are part of it) and work on the front-end of the problem.
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Like Ghosh mentioned in the last part of his book, it is crucial that other-than-humans “can,

do and must speak” and that their voices are “restored in our stories” (Ghosh, 2015). So now

that we have a good understanding of how the exclusive conversation started and why it is

important to start an inclusive and equal one, it is essential to look into a model that could

accomplish this. In the following chapter I will therefore discuss a practical model that could

potentially facilitate an inclusive conversation, by considering all sounds on the Radboud

University campus.
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Chapter 3. Balancing sound at the Radboud

In the introduction of this thesis I explained the front- (and back-) end of the climate

problems that we are currently facing. The first chapter revolved around the description of

how this catastrophic situation developed through the exclusion of the "other" and

consequential fragmentation world and the natural world. In the second chapter I explained

why this dividing interpretation is incorrect and why we should work on the inclusion of all

sound to realise a regenerative and sustainable future.

To solely describe where things go wrong and how awful the consequences are, only adds to

the inaction. If we truly want to contribute to the realisation of transformative change in the

contemporary global crises, we have to focus on practical solutions. I therefore decided to

research a practical way of uniting the worlds and restoring the balance in noise and voice in

this chapter. To work on this balance the Radboud has to take the interests of all life into

consideration during decision making procedures. The deliberation process about something

like the location of e.g. a new faculty building, should therefore be arranged in an inclusive

way to prevent e.g. the disruption of the regional toad migration.

A potential model that could facilitate this is the Zoöp model. The research in this chapter

therefore revolves around the question if the Zoöp model is able to unite the worlds by

balancing the noises and voices at the Radboud University campus. To answer this question I

will first describe what being a Zoöp exactly entails and thereafter critically analyse who will

advocate for all life and how. Analysing these who and how questions allows for the

determination if the model actually enables the consideration of the interests of all life.

3.1 Zoöp for more life

The Zoöp model is a way for organisations to be conscious of other-than-human interests and

that supports them in embedding more life affirming policies. The Zoönomic Institute, that

represents the decisive body of the Zoöp, helps organisations facilitate the cooperation with

all “zoë”, which originates from the Ancient Greek word for life (ζωή). They aim to work
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towards a zoönomy: an economy that no longer thrives on the colonial treatment of the ones

who were seen as "other", but instead focuses on regeneration and cooperation between all

life forms to build our economy (ZOÖP – for more life, n.d.). They turn organisations into a

zoöperation, or Zoöp for short, by installing an independent “speaker for the living” that

advises, teaches and observes the board of the organisation in question. This speaker

“represents the voices and interests of other-than-human life in the operational sphere of the

Zoöp and helps translate these to organisational decisions” (ZOÖP – for more life, n.d.).

The adoption of the Zoöp model has to originate from an intrinsic motivation to change your

organisation into a future-proof way of governing, since this model is not just a “Beter

leven”10 label for a company. The advice of the speaker, in contrast to e.g. a council’s advice,

has to be taken into serious account, because the ignorance of the advice (after 3 times)

equals the inability to advocate for the interests of all life and therefore automatically

terminates the zoöperation. This also prevents greenwashing attempts of organisations under

the “Zoöp brand”.

The Zoönomic Institute trains all “speakers for the living” in properly representing other life

forms and analyses which type of expertise is missing in the place of application. All

speakers have their own expertise, based on the field that they are in themselves

(professionally). The right speaker with the most fitting expertise is installed, like a person

with sustainable fashion retail experience in a clothing store that aspires to become a Zoöp.

Upon the adoption of the Zoöp model, the organisation starts its first cycle with a baseline

assessment that analyses the ecosystem that the organisation is part of, by researching the

past and current decisions and policies of the organisation, what the stakes are, which entities

are involved to ensure the creation of the best possible environment for a symbiotic

cooperation between all involved beings. The cycle is meant as an annual process of learning

and is signified by answering the following four questions:

1. To demarcate: What bodies form the Zoöp?

2. To observe and sense: What are the life-worlds of these bodies?

10 The quality mark or label that is used on animal products to define what their living conditions are on the
farm they lived. This serves as an indication to the end consumer, if the animal that they are about to consume
had a ‘better life’, which is graded with 1 to 3 stars (with 3 stars being the best living conditions).
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3. To characterise: Do these bodies support, obstruct or ignore each other in their quality of

life?

4. To intervene: What interventions ishould the Zoöp choose and implement in order to

achieve its regenerative goals and to increase its ecological integrity?

After the assessment, the goals for the coming year are formulated, which will ensure the

regeneration of life and a symbiotic cooperation between all involved beings (A.K.A.

zoöperation). After each year, the goals are re-evaluated and reconsidered, new goals are set

and with each (annual) cycle the organisation, or Zoöp, in question will come closer to

accomplishing a symbiotic relationship with all members of the ecosystem. The advice from

the speaker for the living is monitored by the Zoönomic Institute (which instals the speakers).

The institute’s board reviews the advice of the speakers to make sure that no biassed

decisions are made and also so that knowledge can be exchanged.

Every kind of organisation could be a Zoöp. This could be a particularly interesting model in

political contexts. Imagine a country becoming a Zoöp. The implementation at such a level

could be promising to work on the front-end of the problem and secure a sustainable future

for all life in that region. There are already organisations that implement this model like the

first Zoöp of the Netherlands: Nieuwe Instituut in Rotterdam, which is a museum of

architecture, design and digital culture. Bodemzicht, a regenerative farm in Malden (near

Nijmegen, where the Radboud is based), is also in the process of becoming a Zoöp (therefore

for the time being a proto-zoöp) and the Zoönomic Institute is in dialogue with many other

companies who would like to become a Zoöp.

Although this model sounds promising, it also has some critical elements. I will describe my

analysis of these elements in the following paragraphs where I will be zooming in on who

speaks for the interests of all life and how this speaker for the living “speaks” for "others".

3.2 How the speaker speaks

One element of the Zoöp model is that it makes use of representation. In her essay Can the

subaltern speak, Spivak discusses representation of an "other" as problematic since it

prevents the subaltern from speaking for themselves (Spivak, 2015). Through representation
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the representative is the one that speaks for the needs of the "other". This therefore fills the

space with their voice, instead of with the one that is represented. They (the subaltern) are

thus muted, while being perfectly capable of speaking for their own needs. For whatever

reason, the subaltern’s needs are spoken for, but besides the silencing it also causes other

side-effects. She exposes this with the description of the double-facedness of this problem,

that she divides in re-presentation (darstellen) and representation (vertreten).

Re-presentation (Darstellen)

Re-presenting someone or something, signifies the act of portraying or depicting that

person/thing through a certain medium, like a painting of or a text about fungi. Spivak

defines this as “darstellen”, from Karl Marx’s Eighteenth Brumaire of Louis Bonaparte

discussion about class (Spivak, 2015).

This form of representation is problematic since such a re-presentation of someone or

something does not totally capture the object of discussion in its totality. Some details get lost

or could be represented in an erroneous way since every representer has their own set of

values, political opinions and background, which comes with their own biases that influence

the depiction of the represented one. The positionality of the representer therefore is a crucial

aspect of the representation. A representative that is utterly distanced (physically, like e.g. in

a totally different country/area/neighbourhood, but also economically and socially, etc.) from

the subaltern can incontestably not optimally represent another being. This could cause a

distorted image to be portrayed of the "other", potentially reinforcing stereotypes.

Even when the representer has good intentions (e.g. leftists or allies) it creates the risk of

essentialising and homogenising the experiences and voices of this romanticised "other",

reducing their identities to singular and oversimplified narratives that erases the diversity in

voices/sounds. A telling example for this is the intersectional problem of gender

representation during the second feminist wave (1960’s-70’s) in the US, which demanded a

place for women on the workfloor instead of their inclined role as stay-at-home mother and

housewife.

In her book “Ain’t I a women”, bell hooks exposes the privilege of white middle-class

women protesting for such rights, while women of colour were, long before that, forced to

work or had to work out of necessity due to economical and systemic inequality (Hooks,
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2015). Even though they were both women, they had very different experiences and needs

and therefore these middle class white women were unable to represent the general needs of

all women. Within politics, this is also often the case because of the long history of structural

underrepresentation in parliament and government (Hochstenbach & Brons, 2020; Andeweg,

2019). Because of the lack of diversity in sound in the political context, the needs of only

some citizens are met, which exposes the unsuitability of these representatives to speak for

the people of a nation in its totality (especially for marginalised groups).

Representation (Vertreten)

Representation could also be interpreted as a substitute person or thing that speaks on behalf

of you. This is, as I described earlier, someone in court or e.g. a politician that the particular

person voted for through national elections. She describes this as “Vertreten” (Spivak, 2015).

This type of representation is problematic since the one that represents is speaking for them

or about them. A representative is supposedly required to express the needs of the "other",

but by speaking for or of them their voice is excluded from conversation, which therefore

quite literally prevents the subaltern from speaking. It signifies a bypass of their agency and

reinforces the colonial ideas of the need for a “master” to narrate the experiences of the

subaltern, because “the peasant cannot speak for himself”. This silencing of the voice of the

"other" enlarges the gap between the self-proclaimed superior or representative and the

represented. This gap does not only represent a void because of the eminence (and

subordination), but also a gap in communication or language. Besides there often being a

literal communication barrier between them, the "other" also is prevented from entering the

discourse with the subject, because of the historical and social situation of language, which

again increases the communication disparity and fortifies the dependency on the

representation of subaltern or "other" voices by so-called “intellectuals” (Spivak, 2015).

Although the side-effects of representation are double-faced, they represent two sides of one

coin. However, “beyond both is where subalterns speak”, as Spivak says, since both these

sides of representation silences the subaltern (Spivak, 2015). They should be enabled to speak

for themselves and the creation of spaces where they can articulate their own narratives and

shape the discourses that affect their lives are therefore crucial to accomplish room for their

sound (Spivak, 2015). Is representation then necessarily out of the question? Because the
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Zoöp model works on the basis of representation, so would this model then therefore

automatically become unsuitable to advocate for the interests of all life at the Radboud?

"Others" in an equal world

Perhaps it is good to first take a step back in this story to analyse the problem of

representation from another perspective. As I described, representation is problematic

because you speak for an "other", but if the Zoöp model is able to unite the separated worlds

by facilitating an inclusive and equal conversation between all life, can we then even still

differentiate this "other" or a subaltern? An "other" or a subaltern symbolises a citizen that is

part of one of the marginalised worlds, but if we were to organise conferences that include all

citizens of the formerly separated worlds and if the communication between every participant

during these meetings is based on equality instead of an hierarchical order, then the "other"

(or subaltern) would cease to exist.

Equality vs sameness

It is crucial to understand the difference between equality and sameness. Uniting the (once

separated) worlds and starting equal and inclusive conferences within the united nation of

Nature could create the space where everyone could articulate their own narrative, but these

conversations do not obliterate the differences between citizens. This rich diversity in rituals,

languages and non-vocal types of communication is to be embraced, but the

acknowledgement of the fact that humans belong to the same world as mycelium, birds and

trees does not directly translate to a common understanding in communication between them.

The other side of the representational coin (namely darstellen, as Spivak named it) thus still

remains a problem.

There would therefore still be others, as in: “a being outside yourself”, that has other features

(like gender/ethnicity, etc.), but not in the sense of a hierarchical positioning between you and

everything that is not you11. Difficulties could, however, still arise from these differences, like

the literal communication barrier between species and national borders. Things could

potentially get lost in translation and you could represent them in a wrong way because you

don’t understand them well enough/speak their language or way of communicating.

11 I will in the following paragraphs therefore no longer no longer speak of a so-called “other” (with the
quotation marks) but as an other (without the quotation marks), since we have now properly acknowledged that
there are only equal citizens. The difference between these two is signified by the [absence of a] hierarchical
order.
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Acknowledging barriers

This is even the case when the representative is someone that is understood as part of the

same (subaltern) group (if that is even a homogeneous concept). Because of the powers in

play that influence what is to be seen as truth and because one simply has their own

experiences, values and political opinions that creates a bias, it will influence the way one

represents an "other" in the broadest sense of the word. Spivak in her piece speaks of the

suicide of Bhuvaneswari Bhaduri, which to me is the perfect demonstration of this.

Bhuvaneswari committed suicide, but purposely waited for her menstruation, since the

common idea in West Bengal at that time (1926) was that if a girl commits suicide, then she

must have had a love affair. If she were to menstruate, they would understand that it was not

for an illicit pregnancy that she was so desperate to kill herself. It appeared that after her

death they (the people in her region that heard of the news and her family) still did not quite

understand the reason behind it.

Much later they found out that she was involved in the battle for independence from Britain,

where she failed to pursue a political murder, for which she eventually killed herself (Spivak,

2015). What this case however exposes is the common ideology of that time and region

which upheld the assumption that women could only come to a decision to kill herself if she

were with child because of an unlawful love affair. The ones from her community and

members of her own family constructed their own truth, which was far from the real reason

that she killed herself. Even her parents and siblings were therefore unable to properly

represent her voice. It thus does not matter if the person in question is your partner, daughter,

is from the same species, ethnicity or from the same gender because it will always be

someone outside of yourself. So if members of the same family/community/race/gender, etc.

could not represent “one of their own”, or truly let her speak/her voice be heard, then who

could?

Trying to close the communication gap

The representation of others (in whatever sense) and knowledge about their actual needs

seems to remain questionable in suitability for an organisational model, mainly because of a

communication barrier. This communication barrier (between humans at least) was once tried

to be closed by the invention of a unified language called Esperanto. This language, however,

poorly represented non-European languages, since it was based on Roman and Germanic
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languages. While it was posed to function as an easy language that everyone could learn as a

second language to promote international collaboration and eradicate the communication

barrier, it excluded many native languages from Asia, Africa, Middle- and South-America.

This also refers back to the colonial ideas of the White Cultural Western that decides what

languages are fit to speak and the conditions for world peace: “If only the barbarians would

learn these sophisticated more sophisticated languages, the world would be a better place”.

Seeing this, I wonder if there is still a model left to advocate for the interests of all life

without the colonial intention of subjugating others or which poses to understand their needs.

At Bodemzicht, the regenerative farm I mentioned earlier, there are artists and soil specialists

that figured out a way to listen to the sounds of life in the farm’s soil and the guides in

Surinam, who understood the bird callings, also form a great example of inter-species

communication and perhaps understanding.

Figure 7. Helen Weers extending her hearing to pick up the sounds that life in the soil produces. This was a

project of studio Kling Klang Klong at the regenerative farm Bodemzicht in Malden, the Netherlands where

they used a special microphone to record soil life, from which these artists created a sonic experience.

Following up on this would adhere to the ideas of Spivak in talking to the subaltern and

including them in conversation, instead of speaking for them (Spivak, 2015). But upscaling

this would coincide with an intricate societal shift or a huge investment into the technological

development of alternative communication methods, which would take an immense amount
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of time before we could actually accomplish an inclusive conversation, so how could we in

the meantime overcome this?

Basic universal needs

Even though communication is the most obvious form of sharing things (like your needs)

with one another, can one not know what another one wants via other pathways? As

described, I (or anyone for that matter) indeed do not exactly know what every bird or tree, or

even my cousin needs at every exact moment, but is this knowledge essential to advocate for

their interests? The Zoönomic Institute does not claim to understand other humans or

other-than-human species better than anyone else, they instead focus on fulfilling the basic

needs for every being: “All living beings need: a place to live, food, security, a chance at

procreation, a chance at pleasure.” (ZOÖP - for more life, n.d.). By ensuring that these

universal basic needs are fulfilled their advice will accommodate at least every living being’s

elementary well-being.

By focussing on these basic needs for every being, they are not necessarily directly able to

overcome a communication barrier, but do have the ability to advocate for the interests of all

life and let the Radboud consider their sounds in decision making conversations/conferences.

It is, in this way, acceptable to use a representative for others, but that still does not take away

that the one(s) who advocate for others should be carefully selected. As I stated before, even

when the representative is closely related to the one who is to be represented, this does not

mean that they are automatically suited to fulfil the job.

The representative, or in this case, the “speaker for the living”, should be careful in making

assumptions about the needs of the ones they represent, since they too might fall for the trap

of e.g. “saving the toad from the Radboud”12. So how could the Radboud ensure that the

unique needs of every being on campus are met and not essentialised or homogenised?

12 Referring to the famous sentence in Spivak’s Can the subaltern speak?: “white men saving brown women
from brown men”, which described how the British colonists prohibited the Sati ritual (Spivak, 2015). This is a
practice where widows would be burned together with their deceased spouse during his funeral. The legislative
change by the British seems like the salvation of the brown women (by the white men), but actually at the same
time symbolises the muting of her, her culture and traditions. It therefore reiterates the violent convincing
methods of spreading the Western gospel about their ideas of civilisation and reinforces the subjugation (and
initial creation) of the "other".
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3.4 Who is to speak?

Another interesting element of the Zoöp model is the one who speaks for the living. To

overcome the exclusion and misuse of voices it is obviously crucial that the right people are

selected to speak. So, how does the Zoönomic Institute actually ensure that the right people

speak?

As I described in the section of what being a Zoöp entails, the speakers to-be undergo

training to become qualified for proper representation of other beings. They all have their

own expertise, coming from their former education or experience in a certain field and they

are placed in an organisation according to the organisation’s needs and the speaker’s

proficiency. What this training exactly encompasses, however, remains to be unclear.

To ensure that the training of the representatives/speakers-to-be is able to unite the worlds by

considering all sounds, their training should contain tools for active unlearning. The

Zoönomic Institute needs to focus on deconstructing and reevaluating the biases, beliefs and

ideologies that uphold the colonial structures which secure the fragmentation of the worlds. If

peace is to be established between the separated parliaments, the representatives should

function as diplomats, as Bruno Latour emphasised (Latour, 2002). This would in this case

symbolise representatives who can properly represent all citizens of the united nation of

Nature politically, can secure and maintain peace and equality, will point their efforts towards

making themselves aware of the inequalities and educate themselves on how to ensure a

post-colonial and intersectional way of representing an other (in the broadest sense of the

word) (Latour, 2002).

These diplomats are the ones that have to formulate a new Constitution for the United Nation

of Nature. Looking at Latour, there is a need for a non-modern Constitution that focuses on

true political ecology instead of political economy (Latour, 2004), much like the Zoönomy

that the Zoönomic Institute has in mind. Translating this to Radboud terms would signify a

new toolkit or policy document that would describe how the inclusive and equal conversation

is secured to ensure that the interests of all life are considered.

This would be constructed by a parliament, which could consist of e.g. people from the

board, that would have undergone training to be functioning like a diplomat. With the
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implementation of a Zoöp model there is, however, essentially only one diplomat installed in

a board of citizens (not diplomats since these board members are not trained). Could one

representative for the living be enough to cover the needs and interests of all life?

Can one be speaking for all the living?
From his experiment in the theatre of negotiations, we observe a group of diplomats with

whom you hold a conference (of the parties (COP)). In organisational terms this could look

like a board consisting of members with expertise that all represent a certain thing, or in this

case a being (human or other-than-human). There are already organisations that bring this

into practice, like the embassy of the North Sea. This organisation has taken inspiration from

Latour and uses the framework of a parliament of things to advocate for the interests of all

stakeholders of the North Sea by “listening to the political voices of things, plants, animals,

microbes and people in and around the North Sea” (Ambassade van de Noordzee, 2023).

By becoming a Zoöp, the organisation in question, however, instals one speaker as an

addition to the board or as an advisor to it (with binding advice). This speaker advocates for

all the living but the rest of the board is concerned with matters like the curriculum, funding

and strategic management. The board as a group could be interpreted as a parliament since

they make political decisions about everything that happens in and around the Radboud and

they construct a Constitution together. They are however no diplomats. As we have seen in

the previous paragraph, I defined a diplomat as “representatives who can properly represent

all citizens of the united nation of Nature politically, can secure and maintain peace and

equality, will point their efforts towards making themselves aware of the inequalities and

educate themselves on how to ensure a post-colonial and intersectional way of representing

an other (in the broadest sense of the word)”.

The board members of the Radboud, that are currently seated, are not qualified as such since

they only take human interests into consideration. The speaker of the living that would be

installed upon the adoption of the Zoöp model would serve as one diplomat, but is one

representative enough to account for the interests of all life? Or should the Zoöp model be

deemed unsuitable after all?

To properly analyse this it is important to exactly know how the model works and how the

speakers come up with their advice for the board. As I described in the section of what a
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Zoöp entails, the speakers to-be undergo training to become qualified for proper

representation of other beings. They all have their own expertise, coming from their former

education or experience in a certain field. Since there is only one speaker installed, this

representative is carefully selected to fit the organisation.

Composite parliament: external and internal diplomats

These speakers of the living remain to be in touch after their installation at the organisations.

Since every speaker has knowledge about their own field, they can advise each other about

decisions, exchange knowledge and spar about the advice they will provide to the

organisation. As too with the board of the Zoönomic Institute. All these (internal and

external) speakers and Zoönomic board members are diplomats since they are well trained in

representation and post-colonial political decision making. These separate speakers alone do

not form a parliament inside one organisation, but do function as one collectively because of

the nature of their contact.

Besides this, it is also important to highlight the fact that the speaker that is installed probably

deals with an intrinsically motivated board. The board of the organisation in question decides

if the organisation becomes a Zoöp, which comes with certain responsibilities. If these

members were not intrinsically motivated, they would probably not accept the terms of being

a zoöperation. The speaker therefore (highly likely) works with a team of intrinsically

motivated board members that want to learn about the protection of other-than-human

interests and can work as a teacher to accomplish the formation of a working parliament

together with the board members also (which will eventually consist of several diplomats

through the education).

The crucial element of a parliament is that the members can discuss matters with each other,

based on their unique expertise. To never act alone. Since the speaker for the living that will

be installed actually never acts alone and discusses the decisions that will make up the advice

with external and internal diplomats, this model is still suitable for application. Adding a

member to an already existing board would additionally be easier to implement than to

transform the whole board into a group of representatives for the living (what the traditional

idea perhaps would be when thinking about a parliament in Latourian terms).
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By installing a speaker for the living the Radboud would thus contain and have access to a

group of diplomats that is able to design a new Constitution, which is built on the

consideration of all (universal) needs and peace instead of division and colonial thought.

Sub-conclusion 3

In this chapter I researched how the Radboud could practically work on facilitating an

inclusive conversation between all life. I looked into the adoption of the Zoöp model to

advocate for the interests of all life and balance all sound on campus. By becoming a

zoöperation the organisation in question (in this case thus the Radboud University) would

essentially start working together with all the life in the ecosystem that it is part of. Starting

such a symbiotic relationship holds the consideration of and advocating for the needs of

others. A speaker for the living would support the organisation (in this case thus the

Radboud) in accomplishing this together with the organisation's board by giving advice and

annually reviewing and renewing the goals that are set.

The Zoöp model however works through the representation of an other, which Spivak highly

criticises, because representation could lead to mistranslation, misrepresentation and causes

these "others" to not be able to speak for themselves. Since we, however, acknowledged in

the previous chapter that there are actually no different worlds, but that we are part of the one

united nation of Nature, there would no longer be "others" or subalterns as Spivak calls it.

Still, even if the Zoöp model is able to unite the worlds by facilitating an equal and inclusive

conversation between all life, there would remain a gap in understanding and communication

between the citizens of this united sphere.

I however argued that exact understanding or communication is not necessarily key, since

even when I can directly understand someone’s words, or am from the same ethnicity, gender

or family, it does not guarantee that I will understand them/their needs. The Zoöp also does

not pose to have knowledge about the exact needs of every living being at every given

moment, but instead focuses on the universal needs of the living, like a chance at procreation

and pleasure. By giving advice to the board about considering these basic needs, the speakers

for the living ensure that the interests of every living being are advocated for. This, however,

still does not take away that the efforts of speakers for the living should be put towards
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understanding all the types of sound so that the interests of all beings can be properly voiced

by these diplomats.

Although this speaker of the living is only one person, if the organisation acts from their

intrinsic motivation they would have a group of people who support the cause and would

protect/advocate for the interests of all life together. Since the speaker for the living also

meets and discusses propositions with the zoonomic board and exchanges knowledge with

other speakers of the living they prevent biassed and uneducated decisions being made.

The aforementioned arguments show that the critical elements of the Zoöp do not influence

the suitability of the model. The Zoöp model is therefore a proper practical application of

uniting the worlds and balancing all sound on campus since this model allows for the

representation of sounds beyond only the human. The consideration and effort for

understanding the needs of every living being on campus ensures that all sounds are heard

and (indirectly) included into the board conversations. Implementing this model would enable

the Radboud to contribute to tackling the front-end of climate issues, will ensure inclusivity

and diversity and a deconstruction of oppressive thought/systems.
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Conclusion

In this thesis I pressed the urgency of taking action amidst global climate catastrophes. I

analysed one action that I found particularly hopeful. The question I tried to answer with this

dissertation revolved around the actual suitability of the model, to be exact: if the Zoöp model

was suitable to advocate for the interests of all life on the Radboud University campus. To

answer this question I researched how the relationship with our environment and the

interpretation of what it consists of, led to the inconsideration of the interests of several

entities, why it is even important to consider the interests of all life and if the Zoöp model

could practically give form to the consideration of the interests of all life?

In the first chapter I historically analysed the development of the interpretation of our “self”

and the "other" to research the cause of the inconsideration of the interests of certain life

forms and the effects of that. I discussed how the transition from a hunter-gatherer to an

agricultural lifestyle, philosophical and religious understanding, “enlightened” ideologies and

scientific and technological advancement has created an understanding of Nature as an

"other". Particularly in the West these transitions and beliefs elicited the interpretation of

Nature as an inert background, a place to visit and to make use of. This evoked a distance so

great that it elicited an understanding of separate spheres (of Culture and Nature).

The same historical development caused the fragmentation of the Cultural sphere, where

women and people of colour were deemed as "other", birthing yet new spheres. The

understood distance and hierarchical order between the world of the self-proclaimed

superior (the often white, Western/European male) and the "other" worlds (of Nature

and fragmented cultural worlds) resulted in the colonisation of the subordinated worlds.

This elicited an exclusive conversation that hinders the inconsideration of the different

needs/interests of the citizens of these worlds.

I connected my theories of the creation of new worlds and the colonial relation with these

spheres to Amitav Ghosh’s notion of terraformation and his description of the settler colonial

efforts by the British/Europeans on the Banda Islands. I also drew a line between Bruno

Latour’s theories of a “war of the worlds” and my description of the violent conquering

efforts of the self-proclaimed superior culturals.
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This was followed by the second chapter, where I discussed how the importance of the

consideration of the interests of all life automatically follows from the realisation that there

are actually no separate spheres. I explained how the excommunicated citizens tried to cease

the hearing of the self-proclaimed superior world by protesting and have reached it (more or

less) through the gain of some rights and privileges. The sound in their conversations is,

however, far from balanced, especially with the voice and noise from the natural world. We

(the culturals) should put our efforts towards balancing these voices. This could be

accomplished by starting inclusive conversations between all life and uniting the worlds

in the process since the intersectionality of international climate issues, the

interdependence within/of ecosystems and non-western perspectives teach us the

misunderstanding of the separate notion of spheres.

In the third chapter I analysed if the Zoöp model could practically give form to uniting the

worlds by balancing all sounds on the Radboud University campus. In my analysis I

described what being a Zoöp entails and I discussed the critical elements of the model by

zooming in on who speaks for the living and how they do that, which exposed issues with

representation.

The research in this final chapter showed that Zoöp’s critical elements, namely the use of

representation of "others" and the use of only one speaker for this, do not form a problem for

the consideration of the needs of all living beings because: there is no representation of an

“other” (since there no longer exists such hierarchically ordered beings), the gap in

understanding could never be completely overcome (which is why the model focuses on

universal needs), the speaker will still be trained to be a diplomat (which signifies listening

carefully and speaking properly for all beings) and actually never acts alone since they are

supported by fellow speakers of the Zoönomic Institute and the board. By installing a

speaker for the living who makes an effort to hear and understand all sounds and

ensures the fulfilment of the basic needs for all life on campus, the Zoöp model is able to

unite the worlds and balance the noise and voice at the Radboud.

Through these three chapters I have researched what role the understanding of our

environment and "others" played in the current global climate catastrophes and why and how
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we should work on creating a regenerative and sustainable future (starting at the Radboud

specifically). From the sub-conclusions of these chapters follows the answer to the research

question of this thesis: the Zoöp model is indeed suitable to advocate for the interests of

all life on the Radboud University campus.

Since the Radboud is no secluded institution, it also takes part in the general conception of a

fragmented reality. The design of their buildings (outside and in-), the food they serve, the

people that teach, the content of their classes, all contribute to the distanced worldview of a

separate Nature and Culture and the inconsideration of humans who are seen as an "other".

The Radboud has a responsibility to change this and work on abolishing these dualistic ideas

and exclusion because of their large reach and influence. They teach +/- 25000 students, they

publish papers and cooperate nationally and internationally. In this network they (knowingly

and unknowingly) spread notions of what types of knowledge are to be valued and spread,

who are fit to teach, what a study environment should look like, what food is fit to eat on a

daily basis, etc. As an educational institute, the Radboud thus teaches young students, but

also people from older generations, in the Netherlands and outside these borders, what

mindset and skills are crucial (to have when leaving the university environment and starting a

profession).

Since the present and future hold an increase of crises, the schools of the present and future

should teach their students skills that strengthen their ability to respond to such critical

situations. The application specifically at the Radboud (especially with their influence)

therefore forms an important step in the creation of a sustainable future mindset and

work-ethic. One that signifies an important change that will contribute in tackling the

front-end of climate issues.

Although the Radboud still has a long way to go, they have already been experimenting with

transdisciplinary labs that explore response-ability and student agency in future education

with the teaching and learning centre (the honourslab called RE:place). They also show

promising steps towards the closure of the gap between worlds, with this research paper as an

extension of the Healthy Landscape project that aims to accomplish a healthy landscape for

the human and other-than-human. They additionally described in their biodiversity policy

documents that they recognise the same necessity of the realisation that the human is part of
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the one world: Nature (Radboud biodiversity policy, 2022). They even recognise the

ignorance (or memory loss) of this as the origin of the catastrophic climate situation that we

currently reside in (Radboud biodiversity policy, 2022).

The Radboud intends to work on the creation of awareness around this fact and want to aim

their research efforts and education towards the improvement of the interaction between the

human and their natural counterparts (Radboud biodiversity policy, 2022). They also have the

ambition to accomplish a diverse and inclusive campus. Their policies and diversity, equity

and inclusion office are dedicated to this goal (Radboud University website, w.d.). 

By implementing this model and recognising the need for inclusion of all life forms into their

buildings and conversations, the Radboud would be able to practically unite the fragmented

natural and cultural worlds and work on the intersection between climate issues and social

injustice. Such inclusive and equal conversations would enable the consideration of the

interests of all sound (and non-sound producing entities), which will re-echo the composition

of the jazz of life within their walls. Through the invitation of a diverse range of beings into

its buildings and turning down the volume of the cultural sound, the Radboud restores the

right balance of sounds (and non-sounds13) within its walls. This accomplishes the ultimate

inclusive and diverse campus that adheres to their policies and ambitions. My advice for the

Radboud is therefore to apply this method for their governance of the university and

preferably also for their medical centre (Radboud UMC).

Discussion
Through the implementation of this model, the Radboud is able to facilitate a conversation

between all life. Although it does not work with direct representation of all living beings in a

parliament (like Latour’s theatre of negotiations), it does expand their hearing span to include

the noise and voice of all life (through the speaker). Applying this inclusive model supports

the notion and their recognition of the human belonging to/being a part of Nature.

This however has some implications for the Radboud since they have some critically

exclusive applications, like the canteen (where animal based food is served), a laboratory

13 From entities that are not sound producing, like fungi who are symbolised by silent instruments here.
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(where animals are used for tests). With the adoption of the Zoöp model these elements could

become a crucial concern on the lists for changes that support the cooperation with all zoë (a

Zoöperation). This implies a reconsideration of the construction of their buildings (to make it

more inclusive for all life on campus) and the content of their curricula if they want to

accomplish symbiotic policy.

This research was meant as an exploration of the power of the model itself. If it is suitable for

application is the next question, especially since during the writing of this thesis it has

become questionable if the Radboud is willing to consider the implementation of this model.

For, the proposal of the research, that this thesis is part of, was declined. The proposal

revolved around the recognition of rights for our environment and experimentation with an

advisory board to protect these rights. The reason for the decline is still unclear and to ensure

that the Radboud contributes to the necessary transformative change, further research is

needed. This research will focus on investigating the cause of disapproval and opportunities

for application of the Zoöp model or an alternative governance model that guarantees the

inclusivity of all life.

My hope is that through this thesis I have indeed reached the hearts and minds of my

audience and made them rethink who they are and what their relationship is with their

environment. I hope it sparked a sense of belonging (to the “world of Nature”) and unity with

all beings and empowered them to take action to tackle the front-end of climate issues

(perhaps by installing a speaker for the living into their own organisation or by being an

advocate for the interests of all life themselves- in any situation that occurs).

Like Lev beautifully said in the preface of this thesis, the time has come for the human to

mourn the consequences of their actions and to “sing a lower note”. This symbolises the

journey of actively unlearning our colonial mindset and to relearn a way of handling and

interpreting the world that births unity and community instead of division. I have tried to

contribute to this via this thesis.
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