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This master thesis delves into speculative, nonlinear conceptualisations and embodied experiences of time. It
explores how bending time away from linear, progressive, homogenous and unidirectional flow can serve as an
avenue for reinvigorating hope, agency and solidarity. The thesis proposes a methodology of ‘time-bending’: a
framework for recognising nonlinear, irregular and multidirectional movements of time as a way of seeing

possibilities for alternative worldbuilding or alternative futures-in-potential in the present.

My approach appreciates the entanglements of temporality, agency, language and materiality. It asks: Can a
decolonial, multispecies, locally-rooted and nonlinear understanding of time enliven our agencies, and offer us
tools for imagining and enacting a more complex, collective and ethical worldmaking? This inquiry is
approached through a multidisciplinary theoretical framework, drawing on fields ranging from posthumanism,
feminist theory, curatorial studies, queer ecology, new materialism, social sciences, biology, literature studies

and more.

This thesis is a part of a larger and ongoing artistic/curatorial research into the transformative potential of a
practice-with-time, which combines conversations, personal reflections and theory. The conversations were
held with various practitioners across art, science, activism or academia, and centred around the topics of
time, social change, organisation, solidarity, multispecies worldmaking and futuring. These interviews are still
ongoing, and will eventually materialise in a publication that would feature seven of these in total. For the
purposes of this thesis, I am presenting excerpts from two of these conversations. Apart from these excerpts,
the thesis also weaves in a visual imaginary of time in the form of various sketches and images that exemplify
different ways of sensing and understanding time. They, sometimes directly and sometimes more loosely,

reflect or expand on the themes discussed in the text.

Keywords: time, temporality, futuring, ecology, placemaking, speculative practice, decolonial time, commoning,

non-linearity, embodiment, nonhuman, agency.
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AN ENTRY POINT IN TIME

This research process has been an entry point into a larger, slow practice-in/with-time. It
allowed me to step into my curiosity around enlivening, exploring and grounding into
different experiences, conceptualisations and narrations of time. As part of the process, I
became particularly interested in the way time bends away from linearity and mechanical
regularity, and towards lived and interconnected experience, offering us deeper ways of
relating to each other and “the nature from which we were never separate,”* if we only take

time to listen.

This thesis specifically, is a segment of a larger and ongoing artistic/curatorial research
project centred around conversations with various practitioners from the fields of art,
activism, science or academia around the questions of time, hope and agency. For the scope
of the thesis, I weave in snippets and echoes from two of these conversations. The first one,
which frames and grows throughout the first chapter, is a conversation with Kajet Journal
editors Laura Naum and Petricd Mogos, in which we talk about utopias, generative nostalgia
and the plurality of time. Through their work with Kajet Journal and beyond, Laura and
Petricd explore topics related to history, identity, representation and socio-cultural

production within the so-called ‘Eastern European’ region.

The subsequent chapter features snippets from my conversation with the change-maker and
member of the global justice movement Ruby van der Wekken, in which we talk about

commoning, rethinking food culture and local peer-governance as part of larger systemic

1 Rebecca Solnit and Thelma Young Lutunatabua, eds., “Difficult Is Not the Same as Impossible,” book
chapter, in Not Too Late: Changing the Climate Story from Despair to Possibility (Chicago, IL:
Haymarket Books, 2023), 4.



change-making in the context of her work at the food cooperative Oma Maa. In this section,
I explore time as it roots in body and place, spirals across seasons or flickers into perception.
I look at the concept of time-in-potential, and how futures can ripple into being in
unpredictable ways, bending away from linear data projections, and towards a different
possibility.

At the heart of all these conversations is an inquiry into the practice of ‘time-bending’; the
act of pushing against the linear edge of time, against the edge of imaginaries and assumed
limits of possibility, to find spaces and nooks in which different futures can still be planted
and (with a bit of hope) maybe even germinate. To employ a methodology of time-bending
is to explore the generative, relational and humbling nature of non-linear time, in all its
uncertainties, pauses, ruptures and reciprocities. It is to pay attention to the way actions
and change reverberate across time, scale and landscapes, to pay attention to ripples and
patternings. It is to observe how various temporalities and pasts-presents-futures coexist
and twist around each other in mutually constitutive, and sometimes mutually contradictory
processes of reality-making. It is to think of time as rooted in place and body, and of Earth
as saturated with infinite rhythms, temporalities, memories, futures and possibilities in-

potential. It is to ask:

Can nonlinear narrations of time and progress enliven our imaginations and agencies
towards a more engaged and collective futuring?

How can you already practise a future you want to see? How can you embody a dream?

If the colonisation of time and ideas of racial supremacy and speciesism played such a
pivotal role in building regimes of oppression, could decolonisation of time serve as a tool
for reimagining different ways of being with each other?

How can you recognise and challenge your ingrained ideas about the movement and
direction of time? How do they influence your value systems, and judgements? Who do they
prioritise, who do they diminish?

Can we recognise the multitude of temporalities various beings and materials actively
inhabit in the now as part of a more complex assemblage of ethical world-making?

Can you slow down to the temporality of a tree? A seed? Can kinship be strengthened in this
slowing down?

Can we use the cracks in our linear systems as portals to step out of progressive time - even
if briefly - to experience time “as the co-extant unfolding of relations [through which]
sensitivities might be honed toward other avenues of the possible?”?

2 “No Linear F*cking Time - Announcements - e-Flux,” e-flux, November 2021, https://www.e-
flux.com/announcements/413003/no-linear-f-cking-time/.



Who are you indebted to? Who and what are you responsible for at this moment? After you
are gone? What can you protect?

Can we work towards accelerating time not in the direction of destruction and
accumulation, but towards the visionary fictions of our dreams?

What if we could make this fiction come true?

These are just a few of the cracks/questions through which time can be re-approached and
experienced as a generative, reparatory, engaging and relational flow of possibility,
potential and mutual affect. These questions guided my research process and structured

some parts of the conversations featured here.

The conversations are woven in as larger or smaller fragments and snippets that sometimes
echo and other times diverge from each other, offering a space for a more pluralistic and
complex narrative assemblage. They are accompanied, illustrated or built upon by ‘an index
of time’ - a collection of illustrations and images that exemplify different ways of sensing
and imagining time outside of linearity, as well as my own personal sketches, reflections and

experiences.



Figure 1: Aion (Aldv), one of the three Ancient Greek gods

representing time. Aion represents ‘eternal time’ - a time which is
unbounded, perpetual, ritual and cyclical. In contrast, Chronos
represents ‘historical time’ - quantifiable, homogenous, linear and
progressive time with separate past, present and future. God Kairos,
finally, represents a kind of ‘right time’ - the inherent
unpredictability of any moment, and the time to act when the
circumstances are right.

3 Adapted from Aion / Phanes, Roman marble relief, 70 x 50 cm, second century AD, Gallerie Estensi
https://gallerie-estensi.beniculturali.it/blog/il-rilievo-marmoreo-con-il-dio-aion-phanes/.



AT THE EDGE OF LINEAR TIME

“To try is to take the prospect of the future (now, then, to come) so seriously that we dedicate our lives to

living in and with it.”

Lola Olufemi, Experiments in Imaging Otherwise



in praise of complexity
Martina:
Now that we are talking about third ways and alternatives, there is this term that you use:
‘sideways thinking’. Circling back to rethinking time - not thinking of time as linear, or of
history with capital H - how can ‘sideways thinking’ be employed in this process? Could
‘sideways thinking’ be a useful method for future-thinking, for example? Could we build
sideways futures, outside of linear data projections that just progressively stretch out the

present condition?

Petrica, Kajet Journal.
The way I'm trying to come up with an answer to this question is that we should always

struggle against homogenization of knowledge and art production - by producing these
alternative local knowledges in the plural. So I think besides being sideways, this should also

be, always be, in the plural.

Laura, Kajet Journal:
To include parallel and alternative thoughts and discourses and practises. Even contradictory

narratives that together resemble this reality that we find ourselves in. So we are able to

propose a response to this linear understanding of time and history, present and future.

Laura:

Once we started doing the research and going through our archives and just finding [old]
books at the dumpster and saving them from being thrown out, it's interesting to see how
printed matter was produced [during the former communist regime] - that it's not that
different from what's happening now. And it's interesting to see that, for example, they had
this ecological take on matters that they were talking about in the 50s and in the 60s, which

seems a bit odd, you know, but it's not.

Petrica:
And to go back to your question about futures, the idea with the archive is to give back space

to these cancelled ideas or cancelled futures or futures that never came into being. Laura
already talked about devalorisation on a very material economic level - that these books are

now considered worthless. Of course, some of them do contain propaganda. So there is this



kind of tainted layer around them, but it doesn't mean that everything, every piece of
knowledge that was ever produced [in the so-called Eastern European region] between 1945
and 1947 and 1989 is to be ignored.

What we tried to do was reconstruct these alternative worlds, in our case in the publishing
world, that have been brushed aside from dominant narratives and discarded from collective
memory. The act of archiving does not just mean commemorating the past. Again, going
back [...] to a form of imagining the future or understanding how people in the past

anticipated and pre-figured the future - maybe we can have something to learn from that.

And to this point, of the archive being [allegedly] past-oriented and history-focused — the
archive only gains meaning in the present, because its set of meanings is fuelled by

contemporary circumstances.

Martina:
Yes, and it can be recontextualised and even reinvigorated by them.. But there is also

something interesting to be said about this discarding of the past you mention; knowledge,
production or even aesthetics from before 1989. I also see this in my home country [of

Slovakia] very often — this aversion to any visuals or language from the ‘time before.’

But of course, you can’t really erase the past like that. I wish there was more courage to face
this kind of complexity — of seeing both the propaganda and oppression, but also the value
and (now abandoned) possibility that was part of the cultural or knowledge production in

the past in many Cascs.

Laura:

Martina:
Yes, that is true, although I think more so for “Western humans’ - coming back to how we

conceptualise time, again, this Western conviction that there is nothing to learn from history
in a progress-oriented linear timeline, always focused on innovations as if the world was

present in a vacuum.



Petrica:
Yes, but I would also say the current situation forces us to look for alternatives or maybe to

engage in this kind of ‘nostalgic thinking’.

Of course, the archive is not exhaustive, it’s not complete. We like to call it the ‘Archive of
Affinities’ — because it’s made out of our affinities, our own personal interests, that are
present there. So, it’s a very subjective archive. But I remember finding very interesting titles
published on aspects of future-thinking, and I think that the future back then used to have
a different usage, at least on the level of discourse. I would say that now, in post-socialism,
late capitalism has reduced the meaning of time into this kind of continuous now, and the
objective of capitalism with regards to the prospect of time seems to be that of abolishing it

in all its forms.

As citizens of this capitalist world, we stopped thinking about Utopia, about eternity, about
the future, we stopped anticipating or making plans for the future because we are living in a

dire present. The existence, and also senses of time, have been segmented into mere hours

Laura:

Martina:
I’'m thinking this must require stretching our understanding of time towards the embedded

possibilities in-potential.

[.]



CLOCKS, LINES AND MACHINES

It is impossible to separate the concept of time from that of existence. Whether we look at
planetary life or zoom in to take stock of our own small being within it, we make sense of
our existence through its passing. We count days, commemorate historical eras, celebrate
beginnings, future-plan, take note of seasonal changes, or simply wait for appointments. As
the passage of time is fundamental to our sense of being and belonging as part of this planet,
the way we frame our understanding of time is always simultaneously an act of framing our
understanding of life itself, an act of anchoring our brief presence in relation to its flows.
This is what the anthropologist and ethnographer of Aboriginal peoples Deborah Bird Rose
refers to as the process of ‘time-binding’ or

[...] the mental process that connects one event to another, linking them into a
sequence with meaning. Time is part of ‘the subjectivity of life, the first person
experiential world’. Time-binding enables creatures to become enmeshed within a
flow of time, to be in a ‘now’ that has a past and a future, to make meaning and to
become part of an intersubjective world of meaning-making. It is to join an always-

unfolding story*

Stretching our conceptualisation of time is then also a gesture of stretching our capacity for
connection; across different rhythms, places, stories, and beings - human and nonhuman,
present and past, future or imagined, self or other. It can be an act of stepping into the
rhythms of deep time and planetary cascades of coexistence, or detaching ourselves instead
into a free-floating, never-ending present without a past or consequence. This is, in many
ways, a question of which temporalities we are willing to attune to and invite into our
perception; the act of time-binding is, after all, an act of storytelling, which is to say an act

of making sense of this world.
But when we say time, what kind of time do we speak of?

Consider this: if someone asked you to imagine the progression of time, would you also
picture a straight line? Were you also taught to draw it as such in school, taught that a
straight (time)line can contain History? Imagined as a set of isolated events and dates,

enclosed periods, lined neatly in a row, a list of key years with no life in-between, nothing

4 Deborah Bird Rose, Shimmer: Flying-Fox Exuberance in Worlds of Peril, of Animalities (Edinburgh,
UK: Edinburgh University Press, 2022), 108.
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on their edges, no space for ‘time-binding’, no drifting off course, no parallels or alternatives

on this singular straight line of progress.

Or perhaps, when you think of time, you think of a clock: a round face sliced into twelve
identical blocks and a pointer that tick-tocks, predictably and consistently eating away one
block after the other, inching towards the next deadline at a consistent speed. This is a
familiar experience of sensing time for many of us living in the world of late capitalism -
time as always ticking, a race against the clock, in which existence becomes atomised into
endless working blocks and urgencies-to-respond-to, and where time turns into a resource
only valuable as long as it is spent towards productive progress through to-do lists. There is

no time for idleness on the clock; this is a temporality for untiring machines.

(N[NENINENN

But this perception of time as atomised into neat units of ‘enclosed present moments’ on an
endless line was not always the prevalent way of measuring and ordering existence. As
historian Stefan Tanaka writes, time also has its history® - and the history of modern
capitalist time is not only tied with the desire for chronology and regularity, but also deeply
embedded in hunger for power, control and competition.® Justified by modern inventions,
in particular those of the modern railroads or telegraphs,” the push towards a universal
global clock time was nourished by a vision of a planet criss-crossed by lines of constant
globalised exchange of goods and information. The result of this push eventually naturalised
in the now broadly accepted notion of a ‘clock time’, in which time itself emerges as a
mechanical regular phenomenon (meaning mathematically measurable by clocks) and one
which is absolute (meaning flowing at a constant that is independent of human activity or
experience). This ‘absolute’ and ‘mechanical’ conceptualisation was in line with the vision

of a planet globally synchronised to the beat of Greenwich’s Prime Meridian, and later to the

5 Stefan Tanaka, “Time Has a History,” book chapter, in History Without Chronology (Amherst, MA:
Lever Press, 2019), 21—49, https://www.jstor.org/stable/10.3998/mpub.11418981.6.

6 See, for example, Michel Serres, “The Birth of Time,” essay, in Genesis (Michigan: University of
Michigan Press, 1995), 81—122; Michel Foucault, The Order of Things: An Archaeology of Human
Sciences (New York: Vintage Books, 1970).

7 Vanessa Ogle, The Global Transformation of Time: 1870-1950 (Cambridge, MA: Harvard University
Press, 2015).
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frequency beat of an atom. Karen Barad on the mutually tangled histories of time,

globalisation, and technology:

Atomic clocks are postwar gadgets tuned to resonance and precision [...] Global time,
universal time, cosmic time - all keeping rhythm with the smallest bits of matter. The
total colonisation of spacetime synchronised to the heartbeat of an atom. Globalism is
tied not only to the militarisation of space but also of time. [...] Who on earth needs
such precise clocks, you might ask. Actually, nothing less than the global economy -
the mechanical guts of capitalism, including GPS, telecommunications, and high-

speed transfer on internet lines - depends upon it?

This gradual atomisation and linear ordering of time, a concept whose roots twist around
global lines of exchange from early railroads to high-speed telecommunication, renders time
into an abstract and objective concept, detached from lived experiences of any kind, let
alone a deep planetary existence of connections and intergenerational belongings. Stripped
off its capacity to enliven, ground and connect, clock time no longer “[tethers to] seasonal,
celebratory, or even cosmic temporalities”® and instead “[reorients] our attention towards
mechanically repetitive, [rather than] lived processes”. In this way, the ticking clock
helped us prioritise and synchronise our work tasks with more ease, while at the same time,
leading us away from a larger planetary story of diverse interconnected rhythms, agencies

and possibilities.

8 Karen Barad, “Troubling Time/s and Ecologies of Nothingness: Re-Turning, Re-Membering, and Facing
the Incalculable,” Octopus Press (PLATO: City Gallery for Contemporary art, January 2023),
https://octopus-press.cz/en/Octopus-Press/Problematickye-Casy-A-Ekologie-Nicoty-Na-Vraceni-Re-
Membering-A-Konfrontace-S-Nevycislitelnym#fn6, para 14.

9 Lygia Sabbag Fares, “Time and Capitalism: The Economics of the Clock,” Brooklyn Institute for Social
Research, March 7, 2022, https://thebrooklyninstitute.com/items/courses/new-york/time-and-
capitalism-the-economics-of-the-clock/.

10 Tanaka, 34.



https://octopus-press.cz/en/Octopus-Press/Problematickye-Casy-A-Ekologie-Nicoty-Na-Vraceni-Re-Membering-A-Konfrontace-S-Nevycislitelnym#fn6
https://octopus-press.cz/en/Octopus-Press/Problematickye-Casy-A-Ekologie-Nicoty-Na-Vraceni-Re-Membering-A-Konfrontace-S-Nevycislitelnym#fn6
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Figure 2: Detail of a sundial unearthed in the Valley of the Kings,
Egypt. A semicircle divided into twelve blocks, corresponding to the
way ancient Egyptians divided day and night into 12 ‘hours’ of varying
durations. Dates back to 1250 BCE.

1 Adapted from Matjaz Kacicnik, photograph, University of Basel, Department of Ancient Civilizations,
King’s Valley Project, https://blog.nationalmuseum.ch/en/2024/03/only-count-the-sunny-hours,/.
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FROM FUTURELESS PAST TO GOTHIC FUTURES

Let us return to the ideas of power, control, and competition for a moment longer and follow
the roots of clock time further. If we do so, the prospect of a globally synchronised planet
that fuelled its surge leads us not so much towards the dream of globally shared prosperity,
as much as towards that of global imperial hegemony. And this dream has its origin too - a
distinctly European one, as the geographical location of the Prime Meridian in London’s
Greenwich already points towards. And as has been the case with many European cultural
exports, the idea of progressive and absolute time as the singular conceivable way of making
sense of existence also played a “fundamental role in colonization, exploitation, and cultural
flattening, [as well as in the] foreclosure of equities and agencies for a range of cultures and
beings.”*? As Hunfeld explains, “the colonisation of time, a process within which the time of
the European colonisers was institutionalised as ‘the Greenwich Mean Time of normativity’,
created a discourse of otherness through time that helped to construct the racial and cultural
inferiority of non-Europeans as well as the marginalisation and suppression of non-
European ways of narrating and relating to time.”*® This process of othering through time
also meant that the efforts to attain a good future which, when interpreted through the lens
of progressive linear time must always go hand in hand with progressive accumulation,
never belonged to everyone. Instead, this future depended (and still depends!) on the
exploitation of a wide range of human and non-human beings. In other words, as the
construct of progressive linear time was exclusive to Europeans, so was the right to

participate in securing and determining one’s own future.

This selective exclusion of beings from the grand project of future-making was, once again,
justified by bending time in line with favourable narratives of speciesism and racial
supremacy in an effort to defend colonial control and exploitation. Places and their
communities that were seen as a profitable resource to extract from were construed as being
‘behind’ on that imagined one-directional straight line of chronological and technological
progress and accumulation of capital, which was, at the same time, sold as the singular
possible way of organising existence in the eyes of the colonisers. And so time was violently
plucked from life and from place, stripped off the vitality of multigenerational and situated
binds, and straightened instead into a clean production line of control. As the historian

Daniel Wildcat writes, referencing the work of the indigenous philosopher Vine Deloria,

12 “No Linear F*cking Time - Announcements - e-Flux,” e-flux.

13 Katharina Hunfeld, “The Coloniality of Time in the Global Justice Debate: De-Centring Western Linear
Temporality,” Journal Of Global Ethics 18, no. 1 (2022): 100-117,
https://doi.org/https://doi.org/10.1080/17449626.2022.2052151, 101.
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universal clock time removed from situated place/culture, becomes ‘a wheel moving down

asingle road called progress’, crushing everything into a homogenous mass under its weight:

It is of critical practical importance that some cultures express history as primarily
temporal and others express history as fundamentally spatial in character. Once
history-as-time is universalised and human beings are, so to speak, all put on the

same clock, it is inevitable that in the big picture of human history some peoples will
be viewed as ‘on time,’ ‘ahead of time,’ or ‘running late’. It makes little difference that
the clock hands rotate in circles, for they are thought of and acted as if they were

wheels moving down a single road called progress**

Taking their own worldviews as the natural and singular normative baseline from which the
idea of good life could be construed and the singular future to strive towards defined, the
colonial powers subordinated all other lifeforms and cosmologies as inferior or ‘lagging
behind’ on that imagined timeline of progressive development. On this timeline, Western
(and always human) civilisation then emerges as the current highest form of ‘natural’
historical progression. And, of course, the seeds planted by this inherently oppressive and
limiting imagination of life as a singular possibility, chronologically progressing into
sameness, are still very much thriving today as “temporal narrative like progress,
development, and linearity continue to persist as the unquestioned base of many theories of

politics and justice.”?®

However, for the imperial and colonial powers to claim that non-European and non-human
cultures were simply ‘behind’ them in the race of progress, would be to grant them the
benefit of catching up, which is to say grant them at least the potential of equal access to
future- and self-determination. It would be to see them as autonomous complete beings with
an agency and world of their own, rather than mere inferior resources to extract from. And
so the role of progressive and linear time became twofold in service of colonial justifications
- not only did it cast the colonised communities as behind on that linear historical timeline,
but as speciesism and racism continued to fuel convictions of European supremacy, these
‘other’ communities came to be viewed as ‘stuck’ in the past of their own volition; unable to

move ‘forward’, at least not without the colonial project of ‘civilisation’ coming to their aid.

14 Barad, para 17.
15 Hunfeld, 102.
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As O’Brien and Lousley write:

Indigenous peoples and, at times, all non-European people were represented as
people without futures, a fatalistic and convenient fiction that enabled and
legitimized extraordinary forms of violence and land expropriation. From the
eighteenth through the twentieth century, indigenous people particularly were widely
represented in the West as dying out, in what was seen as an inevitable result of their
“savagery” or their encounter with “civilization”. The civilized/savage binary
opposition was a social and cultural hierarchy articulated through an imagined
temporal frame in which different groups of people were imagined to be at different
stages of historical time even while coinciding in time. This “denial of coevalness” to
those labeled “primitive” or “savage” essentially assigned them to “a futureless past”
and was often figured through the metaphor of the “savage as futureless child,”

frozen in immaturity and unable to grow up?6

This invented temporal prison of a ‘futureless past’ illustrates, among other things, “the false
universalism of the Western temporal imaginary,”!” and its inability to as much as imagine
the possibility of a meaningful existence outside of its own narrowly defined progressive
future-making. Western unwillingness to recognise life, wisdom and complexity in any form
other than that of techno-chronological progress and accumulation of capital, further
legitimised and justified not only a wide range of violence and oppression, but also the

‘othering’ of a wide range of actors - humans and nonhumans alike.

But as the Earth gradually became warmer and hungrier (in no small part due to the exact
same ideas of linear accumulation that gave rise to linear time in the first place), the Western
world was forced to address the ever more apparent cracks in the logic and proposed
objectivity of its linear chronopolitics.?® In response, a _curious shift on the timeline has
occurred within the Western temporal imaginary: in the face of the climate collapse, many
of the same vulnerable’ communities once perceived as ‘lagging behind’ on the timeline of

16 Susie O’Brien and Cheryl Lousley, “A History of Environmental Futurity: Special Issue Introduction,”
Resilience: A Journal of the Environmental Humanities 4, no. 2—3 (2017): 1-20,
https://doi.org/10.5250/resilience.1.1.17.

17 Hunfeld, 101.

18 Here understood as the political views and hierarchies arising from an individual’s or group’s adopted
time-perspective. For more on chronopolitics, see for example: Fernando Esposito and Tobias Becker,
“The Time of Politics, The Politics of Time, and Politicized Time: An Introduction to Chronopolitics,”
History and Theory 62, no. 4 (October 16, 2023): 3—23, https://doi.org/10.1111/hith.12324.

19 Climate injustice is, of course, inseparable from the legacies of colonial imperialism, as many of the
communities suffering from the effects of the warming climate most acutely now, were made vulnerable
precisely through their history of colonial subjugation.
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progress, became emblematic not only of the past, but simultaneously of the climate future

that vet awaits those in more privileged parts of the world. Simultaneously stuck in the past
and propelled into the future, these communities, however, always remain just a spectacle

on the stage of progressive timeline, continuously denied agency or access to participate in
shaping and changing futures. Lousley and O’Brian again:

where once the colonized world was seen by Europe as the embodiment of the past,
the Anthropocene ushers in a different kind of temporal disjunction that Cheryl
Lousley has termed the “gothic future” and Jennifer Wenzel has called a “projected
future inferior,” in which those who have already begun to suffer the effects of
climate change (primarily but not only in the global South) are reduced to a spectacle
of the disastrous future that the global North is headed for

In times of the Anthropocene, the absolute linear time thus seems to fall out of its steady
progressive pace, colliding imagined pasts and futures together in time. And perhaps even
more curiously, as ideas of linear accumulation gradually inched us closer to ecological
catastrophe, the Western world adopted a kind of new “discovery” approach to many
indigenous and non-western practices that were once deemed obsolete, primitive or
backwards on that imagined Western progressive timeline. Increasingly, these practices of
holistic land care and multigenerational nourishment are being ‘discovered’ by the
descendants of the same colonial powers that once tried to eradicate them; more often than
not as yet another resource to extract from, in a way that distils and assimilates complex
cosmologies into modern discourses of sustainability or greenwashing that primarily
support the sustainability of economic development. Here, in the legacy worlds of colonial

time, nature and culture still remain separate.

20 Susie O’Brien and Cheryl Lousley,13.
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Figure 3: The temporality of lichens erodes not only rocks, but also
ideas of progressive evolution; an ordering of beings from primitive
to advanced with humans at the top. Tsing et al. write: ’'’for fleeting
creatures such as ourselves, lichens are more-than-ghosts of the past
and the yet-to-come [...] Many filamentous fungi are potentially
immortal. This does not mean they cannot be killed; yet, unlike
humans, they do not die just from age [...] When we notice their
tempo, rather than impose ours, they open us to the possibility of a
different kind of livability [...] Lichens may be alive when we are
gone. Lichens are ghosts that haunt us from the past, but they also
peer at us from a future without us. These temporal feats alert us
that the time of modernity is not the only kind of time, and that our
metronomic synchrony is not the only time that matters.’’??

21 Adapted from Ed Uebel, Xanthoparmelia cumberlandia, 1974, photograph, Wikimedia commons,
https://commons.wikimedia.org/w/index.php?search=Xanthoparmelia_cumberlandia-
5&title=Special:MediaSearch&go=Go&type=image.

22 Anna Lowenhaupt Tsing et al., Arts of Living on a Damaged Planet, G9-G10.
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DREAMING THROUGH THE KNOTS OF TIME

It is clear that the global adaptation of universal linear time ordered beings on an imagined
row, ranking them against the Western ideas of a singular ideal, a singular future of progress
and ‘culture’ to strive towards. The result of this adaptation, and its subsequent dismissal of
‘the other’, was not only an extraordinarily violent loss of life, habitat or knowledge, but also
the loss of the many possible futures that never came into being. As the experience of life
through nonlinear time (think ancestral time, Aboriginal time, cyclical time, deep time, or all
the diverse nonhuman temporalities) was pushed to the margins and gradually smothered
under the mechanical, streamlined frameworks of progress and short-termism, the world
and our collective imagination were slowly robbed of knowledges, vocabularies and
futurities that might have catered to a larger multigenerational and multispecies prosperity.
This was a loss for the entire world, including for its Western inhabitants, who were left with
a deprived imaginary of thinking of life otherwise, outside of the notion of linear progress
of always-more. A modest yet powerful example of this deprived imaginary is the simple fact
that, in English, there is not even a word for the notion of ‘nonlinear’ outside of the
conceptual capsule of the ‘linear’ - nonlinearity is only defined by “what it is not, rather
than what it is,”? as Tyson Yunkaporta points out. But suppressing the concepts of nonlinear
time brought with not only a linguistic impoverishment: as nonlinear time is rooted in long-
term, entangled and lived processes, its suppression brings with it the loss of all the futures
that could have sprung from within its inherently multigenerational and ecological

knowing. O’Brien and Lousley again:

as colonized cultures were consigned to a primordial past superseded by European
civilization, the ecologically enlightened perspective on futurity that characterized
diverse indigenous societies [...] (e.g., the North American Indigenous commitment to
the welfare of seven successive generations) was systematically sacrificed to the
narrow temporal horizons of capitalist development. This sacrifice— of complex
human and nonhuman ecologies and the futures that might have been— left the
descendants of European colonizers with an impoverished imaginary conditioned

significantly by fear*

The gap left behind these lost futures and possibilities of what could have been reminds us

of the catastrophic dangers of thinking of life in singularity and homogeneity. It also

23 Emmanuel Vaughan-Lee and Tyson Yunkaporta, Deep Time Diligence, Emergence Magazine, 2024.
24 Susie O’Brien and Cheryl Lousley, 7.
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demonstrates the need to always think of time itself in the plural. This goes both for
acknowledging the diverse temporalities and presents various beings, places and materials
inhabit in the now, as well as for the multitudes of perceptions, pasts, histories and futures
that can (and do) unfold from them. As the physicist Karen Barad writes, drawing on John
Mohawk’s essay “The Right of Animal Nations to Survive”:

the metaphysics of progress presents itself as the greatest threat to the future biology
of the planet [In contrast,] American Indian or indigenous traditions resist ideas of
universal homogenous world history; there is no single road per se to human
improvement. There are many paths, each situated in the actual places, such as

prairies, forests, deserts, and so forth, and environments where our tribal societies

and culture emerged. The experience of time and history are shaped by places?

This notion of time as always in-space and always in-plural, is also a testament to the way
pasts-presents-futures are never separate from each other or from the material reality they
saturate. Rather than separate and abstract, past-present-futures seep, tangle and
sometimes morph into each other in very material ways, bringing each other into existence
and directing the scope of vision and possibility for each other. Change and actions forever
reverberate across this time-space, manifesting in unexpected ways, and sometimes even
propelling us towards different times, or seemingly moving us back in time - for better, or
for worse. Deborah Bird Rose brings us back to Karen Barad again, when she reminds us of

Barad’s theory of performative metaphysics, in which she argues that:

reality is ablaze with action and meaning. There is no such thing as passive matter or
passive life. Every event is the product of that which preceded it and enabled it.
Furthermore, every event engages in reality-making because each event is producing

grounds for the future?¢

Bird Rose’s words eloquently illustrate how no action (or lack thereof) is ever enclosed
within a present moment (or perhaps how even the very idea of a present moment trembles
in face of performative metaphysics). But most tangibly, these words show us that present
life (or the many lives present) are always indebted to those that were here before them,
while always already shaping and nourishing the times and beings yet to come. In short, far
from being an abstract and absolute concept, time is rooted in embodied processes and

deeply relational, grounding us all in worlds of constant change and potential that transcend

13

25 Barad, para 18.
26 Bird Rose, 134.

My emphasis”.
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our own lifetime in all directions. Deborah Bird Rose again, drawing on Thom van Dooren

and James Hatley:

[..] van Dooren tells us, ‘What is tied together is not “the past” and ‘“the future” as
abstract temporal horizons, but real embodied generations - ancestors and
descendants - in rich but imperfect relationships of inheritance, nourishment, and
care [...] We are not here because of entitlement; we are here thanks to the lives of
others. Hatley refers to this condition as ‘coming after’ - we all inevitably come after
our ancestors [...] Creatures come forth as part of the waves of ancestral power, and

the generation that is born is not disconnected from the one that brought it forth?

Now, we can only dream about what the fruits of this ‘coming after’ would have looked like
in the present, what worlds and futures would have come into being, were nonlinear
temporalities (and the multispecies and multigenerational ethics they entail) taken and

protected seriously.

Crucially, however, this kind of dreaming is an important and transformative kind of work.
Rather than a gesture of resigned withdrawal, “a nostalgic pondering” of the past can be an
act of engagement with our contemporary political reality and even our possible futures.
Engaged dreaming and speculation about ‘what could have been if..." is, after all, always just
a step away from asking ‘what could be, and how?’. Backtracking into the tangled knots of
time and following those threads that were perhaps cut too soon into imagined futures in
which they were allowed to thrive, can help us reveal the seeds of possibility still embedded
in the realities around us. At the same time, dreaming can help us tune in with our deepest
desires and needs, and so help us imagine, and even somatically experience a world built
around them. Bringing imagination into contact with reality in these speculative ways, is a
generative and re-enchanting part of a larger practice of futuring, or something Walidah

Imarisha refers to as ‘visionary fiction’. In her own words:

visionary fiction is a term I started using to talk about imaginative writings and then

expanded to art [...] that can help us understand current power dynamics and support

us in imagining ways to build new futures [...] We want to support our movements by
not just saying what we don’t want, but by actively dreaming and then building into
existence what we do want. To be truly radical and create the liberated futures that

we dream of [...] We cannot change the future without being in conversation and

27 Bird Rose, 136-137.
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communication with the past, and specifically in a framework focused on
decolonized, non-linear dreams of freedom that are rooted in communities of color’s

struggles for autonomy and liberation from colonialism?

The idea of not only resisting systems of oppression, but actively dreaming different worlds
into existence, illustrates how imagination and dreaming are in constant dialogical creation
with material and structural reality around us. Dreams and change go hand in hand. And it
also shows, again, how time is far from regular and mechanical, how alternative worlds and
futures can be imagined and subsequently reeled in, advanced towards; a time-travel fuelled
by the power of visions and dreams.

To me, this is also where the speculative potential of artistic and curatorial work can shine
at its strongest: in holding and opening spaces for imagining a different trajectory,
sketching alternative futures and possibilities, or even re-narrating our histories. Through
such practice, we can engage in visionary dreaming and collective speculation, and hold
places for reparatory futuring together, even if briefly. As Sonya Lindfors asks: “How are we
to dream of futures, while also understanding that we are as yet unable to dream of them?
[...]1Itry to believe in the potential of art, a potential that lies specifically in the way that it
brings us face to face with something.”* These kinds of speculative and tentative ‘face-to
face encounters with something’ that artistic work can offer, can open new frameworks of
thinking, help us find new vocabularies or re-interpret our realities. This kind of practice is
also at heart of pushing against the edge of linear time - bending it to make more space in
which another possibility can become sketched out, sensed, if not directly visible. By
recentring our deep dreams, speculations and desires as driving forces for engaged futuring,
artistic and curatorial work can, perhaps, reinvigorate us towards bringing these dreams

into existence.

28 Jeanne van Heeswijk, Maria Hlavajova, and Rachael Rakes, eds., Toward the Not-Yet: Art as Public
Practice (Cambridge, MA: The MIT Press, 2021), 26-27.

29 Laura Gustafsson, Terike Haapoja, and Pirkko Siitari, Bud Book: Manual for Earthly Living (Helsinki:
Helsinki Art Museum, 2020), 61.
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Figure 4: Dream-time is a liberating and invigorating kind of time. It

eludes the limitations of logic and linearity, and reconnects us with

deep somatic and subconscious desires. It can help us conjure a life
in line with these desires and so fuel us to work towards bringing

these worlds into existence. Francoise Verges on utopias and dreaming:
"’Utopia is understood [...] as energy and force of uprising, as an

invitation to emancipatory dreams and as a gesture of rupture: to dare
to think, beyond what is presented as ‘'natural,’’ ‘' pragmatic,’’

‘/reasonable.’ 3!

30 Adapted from Edwin D. Babbitt, The Principles of Light and Color, 1878, Illustration, The Public
Domain Review, https://publicdomainreview.org/essay/lofty-only-in-sound-crossed-wires-and-
community-in-19th-century-dreams/.

3tvan Heeswijk, Hlavajova, and Rakes, 259.
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nostalgic backtrackings towards the future
Martina:
Apart from Kajet Journal, you also publish The Future Of—a magazine that explores the
futures of contemporary ideas. Can you talk a little bit about your thinking behind this

future-oriented approach?

Petrica, Kajet Journal.
I would say that since we started Kajer, we identified certain ideas and concepts that we felt

necessitated some kind of recuperation; they needed to be revived and brought back to life.

That’s why we also like to call The Future Of “the magazine of extinct ideas”—ideas that
have seemingly lost their potential, that have been cancelled by history or this linear
understanding of history, notions that have exhausted their appeal, that have been co-opted
by conservative or regressive forces, or maybe have been completely forsaken from the

collective imagination.

For instance, the first issue was about ‘nostalgia’. Can something be more futile, reactionary

even, than longing for the past in a purely nostalgic fashion?

Of course, dealing with Eastern Europe in our work, I think being called nostalgic is almost
an insult here. But we thought nostalgia can actually be quite productive, that there is
potential in being nostalgic if you can transform it into a political tool, let’s say—not just
thinking about the past, but about ways you can make use of these knowledges from the
past, make use of these ideas for a better future. How can we reclaim a better future? How

do we formulate new futures?

Laura, Kajet Journal-

Martina:
So it is nostalgia for times when we still believed better futures were possible? Rather than

nostalgia as a wish to bring back the former regime as such, it is about wishing to reconnect

with a different kind of time filled with more agency and possibility?
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Laura:

Petrica:
Despite all these associations that nostalgia has, we argue that nostalgia is more than just a

sentimental thing. Thinking about nostalgia, or simply being nostalgic, does not make us, I
think we wrote in our editorial letter, “prisoners of history”. With the right tools or with the
right application, we might be able to become self-reflective beings, aware of the complexities
of the past and the possibilities of the future. So, we seek to locate in nostalgia some kind of
progressive potential and reclaim it from the forces that may have confiscated it in the first

place.

To make it even more tangible, for instance, we commissioned the Romanian photographer
Andrei Becheru for the issue of The Future of Nostalgia to document the very last forest from
the Carpathian Mountains on Romanian territory. We now have this issue with illegal wood
cutting with IKEA using lots of Romanian wood, so the nostalgic element of this was — how
can we imagine a forest, this kind of forest, as a form of paradise? A forest that has not been
touched by human presence before, a forest that we may never be able to have in the future,
but a forest that we can possibly speculate on achieving. Or not just forest, but nature, an

ecosystem..

Laura:

Martina:
I like the way you place nostalgia in relation to complexity—a tool for helping us not only

see the complexities of histories but, by the same token, complexities of possible futures, or
futures that could have been. As you say, nostalgia is so often accused of doing the exact
opposite—being too simplistic or simplistically optimistic, even. It’s interesting to rethink

nostalgia as a way of recognising complexity and the possibilities embedded in our pasts.

Petrica:
This idea of optimism and hope can also be added to this list of concepts that need to be

reclaimed.
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Martina:
Absolutely. I also think there is a difference between hope and optimism, or between hope

and naivety, at least. Viclav Havel has this quote: “Hope is not the conviction that
something will turn out well, but the certainty that something makes sense, regardless of how
it turns out” - so talking about hope as the conviction that there is meaning in doing good
things, despite not knowing whether they will work out in the end. I think this is really

something we forget when we think about hope, and about our histories, too.

[.]
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BENDING TIME TOWARDS LIFE

Despite its ever more apparent shortcomings and contradictions, the conceptualisation of
time as progressive, linear and abstract still persists in our cultural imagination as the
dominant system for measuring existence today. Many of us still see living as a sequence of
separate singular moments, “[existing] one at a time, everywhere the same, and [replacing]
one another in succession (much like identical entities passing by in the evenly spaced
rhythms of Fordist assembly lines, the new being readied to replace the old).”3? There is so
much to be said about the many disabling consequences for seeing time as a production line
- much more than the scope of this thesis can accommodate. Still, I find it important to touch
upon one more aspect here, and that is another peculiar variety of “futurelessness” that this

kind of time-as-a-production-line inevitably generates.

Western linear time is also abstract time - cut off from place, rhythms and lived experiences,
uprooted from life or a larger flow of relationality. Through this sterilisation, the experience
of time becomes enclosed within the present moment, which, in turn, feels like the only real,
reachable and malleable condition. On a linear timeline, the past is always gone and the
future is always ahead - both mere abstract concepts far away, out of our reach or influence.
The idea of ‘future’ in particular presents a curious paradox on the linear timeline. On the
one hand, ‘future’ remains abstract and intangible - unknowable and cut off from the now.
On the other hand, our (one singular) future is already certain - predicted and extrapolated
through various data models and projections. Ultimately, whichever way we look at ‘future’
on the linear progressive timeline, it never belongs to us; always remaining detached from
our agency and the material, embodied and structural realities around us. Both known and
unreachable, the abstract future of absolute time strips communities of their capacity to
transform and engage with their futures - to imagine, shape and seed futures in line with

their own demands, dreams, and desires._And so, our collective attention becomes confined

to short-term thinking and addressing the emergencies of the present moment (the only real

and malleable condition, after all). Through conceptualising ‘future’ as a vague, abstract
condition far away, linear time stretches out the present into infinity, suppressing the power

of imagination, agency and sense of multigeneration change-making in the process. This is

also what van Heeswijk, Hlavajova and Rakes refer to as the process of ‘defuturing’

in western modernity, to put it simply, the future is a linear extension and a gradual

expansion of the present, which itself arrived in the same fashion from the past. This

32 Barad, para 50.
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progression of the same renders the distinctions between the temporalities of the
past, present, and future, subsumed as they are into hegomonic futurity. It is the
futuriuty sustained by the myths of energy exploitation and infinite growth, and is
synonymous with the neoliberal machine of destruction. [...] Hegemonic future leaves
all that it touches defutured: devoid of “livable time” - the time in which we ‘can still

intervene and shape our conditions of life3?

It can of course be difficult to speak of any future, let alone a better future today, in times of
the ever-warming climate and ever-widening political polarisation, where wheels of linear
progress go so perceptibly downhill, accelerating us towards a time-place of ever-increasing
destruction and death. It is also important to acknowledge here that, as time is also always
in-place and in-pasts, different places across the planet are getting warmer and deadliner at
different tempos. Or as Tsing et. al succinctly put it: “colonialism haunts the past, present,
and future though climate.”?* But the entangled reality of past-present-future, or the way
past beings and actions echo - or indeed haunt us - through time into the future does not
confine us to predeterminism, in spite of how it might often feel. Rather, as Laura Gustafsson
writes, “the future does not fall into our laps out of nothing, neither total desolation nor
perfect happiness lands on our heads. The future is not inevitable. It germinates from the

countless shoots and ideas that are already here and now.”3

The question then becomes, and perhaps more urgently than ever, how can we stay with the
idea of another future, with possibility, while physically remaining in this reality of
dispersed, unjust and cascading destructions rippling across time and landscapes? How do
we find a meaningful possibility between naivety and despair? “How shall we retain the
productive horror of our civilization—and yet refuse its inevitability?”%* I think the answer,
or one of many avenues to getting closer to something like an answer, lies with rethinking
time in a way that moves away from this abstract progressive ‘futurelessness’ that has been

haunting us for so long. As Karen Barad so poetically writes:

In these troubling times, the urgency to trouble time, to shake it to its core, and to
produce collective imaginaries that undo pervasive conceptions of temporality that

take progress as inevitable and the past as something that has passed and is no longer

33 van Heeswijk, Hlavajova, and Rakes, 12-13.

34 Anna Lowenhaupt Tsing et al., Arts of Living on a Damaged Planet, G58.
35 Gustafsson, Haapoja, and Siitari, Bud Book, 21.

36 Anna Lowenhaupt Tsing et al., Arts of Living on a Damaged Planet, G4.
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with us is something so tangible, so visceral, that it can be felt in our individual and

collective bodies?”

These questions, and ‘the urgency to trouble time’, are also at the core of my ongoing and
multi-faceted research process. I approach the question of time and futuring through paying
attention to the ways time bends away from linearity and towards life. This involves tracing
the knots of time towards seeds of possibility embedded in our pasts and presents, or the
cracks in the logic of linear and progressive timelines, in which different lives and relations
could thrive (or, sometimes, already do). At the heart of this is the commitment to seeing
time’s propensity for divergence rather than linearity, for uncertainty and change, rather
than unshakable predictability. In other words, it is a practice of recognising time’s capacity
for bending towards the otherwise. As Marcia Bjornerud writes, “the capacity of time to
create unexpected outcomes tends to lead to humility,”3® and I would propose that, in times
such as these, to hope and possibility, too. Deborah Bird Rose illustrates time’s exhilarating
potential of uncertainty and divergence when she writes:

[...] while historicity entails the fact that all life arises from that which preceded it,
performativity ensures that historicity does not mean predetermination. The
encounters of actors (also known as agents) are ripples of coming forth, and it is not
known in advance just how they will materialise. Uncertainty and vitality are partners

in life®

And indeed, stepping out of the linear time-predictions into the unknown, the uncertain, the
life-rooted nature of time, might help us revitalise: recognise the ways actions ripple, change
and materialise into emergent new pathways. If we do so, we might realise that even if our
prospects might sound bleak and are full of suffering - our world also still remains
stubbornly saturated with tremendous possibility and potential that, precisely in times of a

polycrisis such as these, pulsate and call on us more vividly than ever.

37 Barad, para 2.

38 Marcia Bjornerud, “Wrinkled Time: The Persistence of Past Worlds on Earth,” Emergence Magazine,
2024, para 33.

39 Bird Rose, 135.
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utopia as an openness to a possibility

Martina:
It also seems to me that this word ‘utopia’ is quite important, and also very interesting in the

context of ‘Eastern Europe’ - as you say, in the post-soviet region, we have, supposedly,
already experienced ‘utopias’, or have been promised them once, at least. So the word in this
region sounds more like a joke, or it has a ring of an empty promise from the past, at least. I

wonder how we could reinvigorate it, make it generative again?

Petrica, Kajet Journal.
I think you're right that people can get confused with Utopia, and rightly so. I think it's easy

to get distracted talking about Utopia in a space that has allegedly experienced it.. Even
Utopia itself has become utopian, right? So how do we change it from being seen as a relic of
the past, a symbol of failure sometimes, something that needs to be forgotten? And how do
we transform utopia into something that is achievable — which I think by definition is not
achievable, but at the same time I think that was the beauty of utopian thinking before
1989..this kind of open-endedness. Or openness to a possibility. Of course, socialist

Romania was not a paradise in any form. That's not the point I'm trying to make here.

But if we focus on this kind of discursive dimension of state institutions, or how some part
of the official culture communicated this idea of progress with the people, which I think

today has been mostly connected to innovation and technology.

Laura, Kajet Journal.

Petrica:
Yes and in a profit-oriented manner, so: ‘how can you profit from progress, rather than how

can progress make you a better life’?

But progress means open-endedness, right? A kind of a mechanism that starts over when the
objective is exhausted, when it is achieved. Which I think is precisely fitting to this kind of
dialectical understanding of progress — that human progress can only follow in these spirals
and not in straight lines, and achieving that utopia may not be the point! It may be — how
can we reconnect to share the common goal? Maybe this is the point to aspire together

towards something, to have a societal objective or a common condition, where we change
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towards the destination and we may never get there; transformation is not the pathway,
transformation is the end in itself that we are looking for. I think that may be utopia today,

I don't know..

Martina:
You mentioned the phrase ‘reconnect with utopia’, I'd like to unpack that further. This

reconnection with the utopian possibility that was present in society in the past, but, this
time reconnecting through reclaiming it, bringing a sense of agency and ownership back to
utopia. It seems to me that these new utopias need to be more bottom-up, local, and engaged

and, again, in plural..

This is perhaps where both utopias and collectivity could be approached critically — they
cannot be inscribed from above, imposed institutionally or even set in stone.. but there needs
to be this belief that living better is possible. And there needs to be both individual and

collective commitment to that vision.

Petrica:
I agree. Totally agree with the bottom-up perspective. I'm also thinking about this idea of

imagination..

Martina:
Yes!

Petrica:

Because there is this premise that neoliberal capitalism is eroding the imagination. And we
talked about time and how it kind of limits our own perspectives and our horizons of
possibility.. So I'm thinking about how we like to think these projects are ways of opening
up the discussion, but also maybe of collecting various resources that can be used in order to

revive this radical imagination.

We talked about this mutant version of local or regional neoliberal capitalism that keeps on
morphing and changing and adapting to the local circumstances. And I think it has been
successful in doing so, because neoliberalism has this experience of, indeed, morphing and

understanding how to occupy spaces.
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So I think again, It's a very fine line between — yes, we are dissenting against something, and
when does our dissent become commodified? Now I'm not saying let's stop revolting against

power, but how do we...

Laura:
How do we successfully do that?*’

40 Excerpts from an interview with Kajet Journal editors Petricd Mogos and Laura Naum. An edited
version of the interview was published under the title “The Futures That Never Came Into Being: An
Interview with Kajet Journal Editors” in NO NIIN Magazine, Issue 26, September 2024.
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Figure 5: A soil seed bank is a natural ‘seed storage system’. The

majority of seeds are often dormant - in-potential - waiting for the

right conditions to sprout. The seed density in soil seed banks is a

key indicator of their long-term resilience and future regeneration
potential.

41 Adapted from Martina Seresova, personal photograph, 2020.
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LASSILA FARM IN APRIL: SEASONALITY AND LOCALITY,
SPIRALS AND ROOTS

“Hope is oiling up your soil blocker in Finland, while it’s hailing,” Ruby tells me after we
struggle and fail to track down an online manual for the intimidating-looking Dutch
machine. After some trial and error, and a good amount of vaseline, we succeed and the
machine turns on and runs, despite its long dormancy throughout the winter season. Even if
the weather might not yet indicate so, spring is in full swing in Finland, and the freshly oiled
soil blocker is getting ready for a big feat - preparing the seedling grounds for the many new
tomatoes, fennels, peppers, beans and many other crops that are to be grown on the farm
throughout the upcoming season. Ruby tells me that, based on the farmer’s mapping, this
land can provide sustenance for some 200 households altogether. As a member of the global
justice movement, Ruby van der Wekken has a long history in activism - working towards
solidarity and equality across various projects and initiatives around the globe. A few years
ago, she experienced “a bit of a now or never moment,” and made the decision to settle and
work here on the farm, driven by her desire to move from a computer-based working to a

more hands-on approach to transforming worlds.

We - Ruby, me and the machine - are at the Lassila farm in Tuusula, some 30 km north of
Helsinki. These grounds have a very long memory of food provision - being in the Lassila
family hands as a farm since 1697 and, a lot more recently, in 1998, transitioning into an
organic production farm under the initiative and guidance of the farmer Jukka Lassila. Both
Jukka, as well as the processes around biodiversity and sustainable long-term ecological
production that he initiated, are still firmly at work here today. The focus on biodiversity
and multispecies companionship surfaces right as I arrive - our first task of the day being to
feed “the guardians of biodiversity” - the three lovely Lapland cows that happily reside here
purely for that purpose. As the day passes, we speak about other various production
principles followed here - rotation systems, carbon sequestration processes, multispecies
diversity support or companion planting - all at the heart of the larger polyculture and
permaculture approaches to land and soil care that Lassila farm champions. These slow,
holistic and long-term practices of land and ecosystem care reassure me that I am at the
right place to witness the process of better and more just futures being slowly carved out

from our present - for now, and for generations to come.
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There is something about the teachings of permaculture and polyculture that so easily lends
itself to be extended from caring for localised ecosystems, to caring for more just societies
in general. As David Holmgren, one of permaculture’s founders, explains in his Permaculture:
Principles and Pathways Beyond Sustainability, permaculture is a movement that concerns
itself not only with agricultural issues, but with design strategies for ethical and sustainable
principles for “all decision making”4? across society and culture at large. From recentring the
marginalised to seeing a system’s strength in its diversity, to name just a few, permaculture’s
wisdom can be seen as a larger set of design principles and ethical underpinnings for
transformative work towards more just, plural and resilient futures. The same can be said
about the work done here at the Lassila farm - the processes at play here are not limited to
re-thinking food and agriculture only in terms of soil care or food production. Instead, they
are committed to re-imagining organisation, sovereignty, justice, economy and radical
democracy, which is to say re-imagining what good, prosperous and abundant life could
look like for all. The reason behind this larger transformative push is the fact that Lassila
farm is also where the food cooperative Oma Maa operates from. Oma Maa is the driving
force behind these imaginative organisational models, and also the reason I am here today:
to observe how layers and scales of care, time and agency can intersect to push and carve

out a space in which different, more liveable futures could be practised, and perhaps even
flourish, already in the now.

CO-0OPS, COMMONS AND COMMUNITIES

Towards flourishing life:

Oma maa wants to work towards a world where people live within planetary
boundaries by building together a sustainable, meaningful future in which, in addition
to humans, the entire spectrum of species flourishes

- Oma Maa’s Plan of Action 2021 - 2025%

Oma Maa, or ‘Own Land’ in English, was originally founded as a cooperative of food
producers. In 2014, it expanded into the current model of a more extensive food co-op, which
now joins both producing and food members* in its structures. At the heart of all

cooperatives, including that of Oma Maa, is the idea of shared stewardship and joint

42 Terry Leahy, The Politics of Permaculture, of FireWorks (London, UK: Pluto Press, 2021), 12.

43 Ruby van der Wekken, “OMA MAA’s Process around Good Agriculture,” January 15, 2022,
https://www.omamaa.fi/oma-maas-process-around-good-agriculture/.

44 Note the word choice of food member’ rather than ‘consumer’; a tell-tale sign for Oma Maa’s
multilayered efforts to redefine our understanding of food food culture not only through practice, but
also through paradigm shifts and vocabularies.
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decision-making over the community’s common needs, resources, visions and dreams. At
Oma Maa in particular, the idea of commonly shared resources - ‘the commons’ - and the
need for their joint peer-governance - or ‘commoning’ - is a fundamental guiding principle.
Broadly speaking, the practice of commoning is about the relations, structures, acts and
networks formed around a common resource or service in question, through the governance
of which, people collectively aim to meet their needs. Commons are thus dynamic living
systems in-relation: “[a generative] social lifeform compiled of complex, adaptive living
processes that generate wealth through which people address their shared needs with
minimal reliance on market or states.”45 In short, commoning is a practice of alternative,

collective and parallel world-building.

In the case of Oma Maa, the common needs and their peer-governance centre around
agriculture and food systems - in particular around the ideas of food self-sufficiency and
food sovereignty outside of market supply, which Oma Maa strives towards. These visions
are pursued here through combining the cooperative model with that of community
supported agriculture (CSA), which allows members to buy an annual harvest subscription
from the farm, in exchange for organically produced, local and seasonal food supply
around the year in the form of weekly food bags. CSA is, in other words, both an agricultural
and a socioeconomic model that deliberately blurs the line between ‘consumers’ and
‘producers’, moving away from the detached mechanism of supply and demand, and
towards a joint commitment of sharing both the risks and abundances that naturally come
with food production across seasons. CSA “endeavors to make direct connections
between the producers of food and those who consume it”’# as a way of building a potentially
sovereign local food system based on a mutually supportive network of partners and a
deeper relation to food culture and seasonality as such. As The Oma Maa co-op write on

their website:

The co-operative partnership offers the producing members a steady market to
deliver their produce to while eliminating food waste. The food members get a steady
stream of local organic produce. Besides the benefits, both member groups also share

the risks of the production, e.g. poor harvest due to cold summer, as is natural in a

mutual partnership [...] An open operating model based on democratic decision-

45 Winne van Woerden, “What Is Ommoning and Why Is It so Important?,” Commons Network, April 5,
2021, https://www.commonsnetwork.org/2021/04/05/what-is-commoning-and-why-is-it-so-
important/.

46 Cynthia Abbott Cone and Andrea Myhre, “Community-Supported Agriculture: A Sustainable
Alternative to Industrial Agriculture?,” Human Organization 59, no. 2 (Summer 2000),

https://www jstor.org/stable/44126935, 187.
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making is the basis of cooperative management. So also for Oma Maa: Everyone can
take part in making decisions about how and for what the commonly owned means of

production are used*’

Growing food together and in line with seasonal needs is both a visionary and yet such an
elementary idea. And at its heart, the flows of cyclical and looping time - the recognition
of seasonal cycles and their annual unpredictable deviations, as well as the diversity of
edible crops and herbs they offer that stretches way beyond the imagination of today’s
monocultural production markets. Rather than a production line of food with no variation
in quantity or type, CSA models are rooted in time and place and community, and provision

in tune with present seasonal needs and circumstances.

It’s Monday morning, foggy and cold, and Ruby is driving us from Helsinki to Tuusula in her
car. It’s early - still quite dark and quiet outside, only the car’s turn signal click-clacking loudly
against the stillness. The journey from Helsinki to Oma Maa takes just under 30 minutes, but it
that settles soon after one gets out of the city - this feeling of landing, quieting, a sense of
heightened perception. Time slows and makes more room for one’s surroundings to enter into

a sharper focus. The world feels both quieter and more bustling at the same time.

This is a good state to be in when entering into a practice of sensing and observing the subtle
movements of time. But it’s also a good moment to be doing so - April feels like a particularly
‘time-charged’ part of the year, a threshold between two seasons, the starting point of the next
wave raising. This presence of seasonal time is very palpable here, in this moment, at Oma
Maa. The ‘any-minute-now’ of the seedlings and the flowers and the greenery and the cows
impatient to go out to the pastures again, all bubbling. At this moment that I am walking here,
the fields and the greenhouses still appear ‘lifeless’ - brown in colour, and dry and motionless.
The soil is stiff and freezing, and so are my feet when walking on it. I admit it is hard to imagine
that things could look so absolutely different here, perhaps in just one weelk’s time, but I have
seen this happen many times - life waking into lushness and greenery, almost overnight. I have
seen this happen many times, but I can, somehow, still be surprised by it - by how change can

be brought forth by cyclical, seasonal time so rapidly, once the moment is right.

There is a sense of trust and reassurance in paying attention to the rhythms of seasonality, in

sensing this bubbling, the call for the next wave in the cycle to come rolling in, again. The past

47 About Oma Maa.
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replacing the present to become past again in an endless cycle. But listening to Ruby talk about
the annual deviations, the risks and abundances in harvests seasons that their CSA model
addresses, it is also clear that seasonal time is not entirely cyclical either. Or rather, this
cyclicity of seasonal time is not one of ‘running in circles’, of returning back to where we were
again in an endless cycle of predetermination without directionality. Seasons bring in
familiarity, but also shifts, variations and unpredictability (particularly so now, in times of the
ever-warmer climate). The ends of seasonal cycles are not tied in place. I like to imagine
seasonal time as a kind of free-form spiral, time that returns and loops around itself,
but also scoops in more and more of the world into its shape as it continues to unfold.
Seasonal time is reassuring, but also malleable - it has a directionality and
intentionality to its cycles that respond to the interconnected acts and

temporalities of its inhabitants. Seasonal time is a time of strengthening

kinship, connection and belonging - both through its reassuring returns that

affect us all, but also through its malleability that reminds us that our actions are

part of its flows. It asks patience of us (I think, as the fresh snow falls on my shoulders
in late April), but it also compels us to pay attention to the right moments for action (or,

at other times, for rest and recovery).

To Oma Maa, seasonal provisioning is an essential component for reimagining and
reshaping food systems and also our food culture at large. Naturally, these visions also
reflect in the contents of their food bags, which are always the same for every member, and
include not only traditional seasonal crops, but also seasonal wild herbs or other edibles we
have unlearned to prepare, consume or even recognise in the globalised monoculture food
production of our time. Oma Maa’s food production and processing relies on slow and
traditional methodologies that are rooted in local knowledge and needs of this specific
soil and its microbiome, and the specific, local possibilities that they offer. Oma Maa

explain the principles and visions behind their food bags on their website as follows:

Oma Maa wants to integrate local and traditional methodologies of both efficient and
ecological resource use with global practices and tastes and with this process address
the issue of what can and should be the food of the future. Through its practices, Oma
Maa gives a whole new ring to the sound of what future food actually could really be
about. Oma Maa offers the same foodbag for all and there are solid reasons for doing
so. The bag is wanting to promote comprehensive food system change and is thus not
to be seen as ‘pick and choose shopping’. The foodbag also wants to holistically
address health related issues resulting from our no longer eating of local, organic

produce [...] Oma Maa’s foodbag is about a change of food culture, challenging the
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illusion of freedom when buying from a grocery store. Last but not least, our foodbag
is also about the democratising of our food production and with this also importantly

a democratisation of our work. The latter then relates to for instance how many days
in the week anyone of us will be working in our [Kkitchen], in order for other people not

to work in their own kitchens*

Their food bags further illustrate how food production at Oma Maa is not understood within
the limited and sterile market vocabulary of demand and supply, nor in the binary
demarcation lines of producer and consumer. Instead, food here is re-remembered as a
basic need (such a simple yet fundamental re-remembering!), one which is maintained and
only made possible in networks and relations across time. The fact that these networks and
labour relations are now so obfuscated only demonstrates the broken relationship between
eating, localised relations to a place, and the large industrial infrastructures built around
globally uniform and unlimited produce supply chains. In contrast, Oma Maa’s use of local
and traditional methodologies operates in line with seasonality as well as with the
limits and the unique creative possibilities of a food culture rooted in a specific place.
In this way, Oma Maa embodies a different possibility, which shows us that addressing this
broken relationship between eating, locality and the globalised food system is possible
through other means than those of technological innovation or streamlining, and that,
sometimes, futures are made and remade through looking back and sideways at
old ways of knowing we abandoned in the past, to see what could be in

front of us, again.

The more I try to stay with the practice of following the flows of time, the
easier it gets to recognise time’s twisting, multidirectional roots. The
idea of ‘an arrow of time’ - time’s purported one-directionality - is also my
inheritance, but I am learning to push against it with various degrees of
clarity. I am grateful for the opportunity to practise more at Oma Maa,

because future here is so tangibly and firmly rooted in past.

The soil - this soil - is a humbling example of this. Talking to Ruby, I learn
that this soil has been under the Lassila family’s stewardship since 1697 (when
Isaac Newton, the father of uniform and absolute time, was still around, by the
way). But the accumulation of age is not really the point here - the soil is much older

than that, anyhow. Rather, it is the soil’s exceptionally long memory-roots of food

48 van der Wekken, “OMA MAA’s Process around Good Agriculture.”
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provisioning and nourishment that command and give shape to what is and what is not

possible to do and grow here - now, or ever.

I hold a lump of soil from the pile prepared by the soil blocker, crumbling it between my fingers.
I'try toimagine what it is and once was - the now eroded rocks, traces of fertiliser, decomposed
bodies, glacial sediments, pieces of old roots, mycelia, powdered bone, microplastics, bacteria,
water that was rain, that was river, that was once swallowed by someone and that is now ready
to nourish a seedling. The past constantly moulding the future, as “the schists that
remember the dawn of Life carry on intimate discourses with modern microbes and root

systems, on their way to become soils of the future.”#

Soil forces us to pay attention to this rootedness. If we want the continuity of nourishment
to flow long-term into the future, we must also look into the past to recall previous worlds:
relations, knowledges, and practices that are still part of our present, even if we no longer
perceive them. This re-remembering seems to be at the core of Oma Maa’s approaches, too: re-
remembering food as a basic need that is material, shared and rooted in place, which then
brings with it the re-remembering of herbs, plants, berries mushrooms or food processing
methods and recipes that were pushed out of our diets and vocabularies through globalised
food systems. There is a multidirectional practice of time at the core of future-making
here: this need to twist the direction from present 2 future, and to look back and sideways
instead; rummage through discarded knowledges that hold within it the seeds for a more
liveable possibility. I imagine this time as a vast root system of memory, buried but alive,
twisting below my feet, merging and transforming, eventually sprouting to give shape to

a present.

Stepping into Oma Maa feels, in many ways, like stepping beyond the limits of our collective
imagination; into a different, ‘unthinkable’ possibility of living and sharing together outside
of the structures of markets and nation-states that we often confuse for the world itself. And
yet - here is this place, somehow standing beyond the margins. I am curious about this
‘existence-in-parallel’ - (not yet quite, but already somewhat) independent of capital market
incentives and traditional models of representational governance. The way commoning, the
co-op and the CSA models push against these limits of a singular conceivable possibility of

organising life and assigning value, to carve out a parallel world around agency and common
needs instead, is also an act of bending time. Oma Maa’s existence in-parallel and in-now

shows that our trajectories can be full of diverse possibility: that there is still space to push

49 Bjornerud, Wrinkled Time, para. 28.
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against statistical predictions and probabilities, until a bent appears in their linear

projections: a curve, a nook, a deviation in which a parallel world can unfold.

Martina:
I would love to hear more about the concept of community supported agriculture, and the

idea of cooperative peer-governance. Could you talk a little bit about what that means

practically here, at Oma Maa?

Ruby:

Yes. So, the normal co-op structures are prevailing here. We have a membership system: we
have producer members, we have food members and then we actually also have investor
members [..] We have [recently] changed our rules so that we can also have shares, I mean
every person becomes a real member [and co-owner] of Oma Maa through buying of a
share. And the share guarantees - if you have a food bag share, for example, it guarantees
you a part of the harvest [in the form of a weekly food bag]. Then we also have the same for
the eggs, and then we also had, although it’s not working right now, a greenhouse share.
Now because of, again, capacity reasons basically, the greenhouse is more supporting the
overall food bags production. So we have these two kinds of shares at the moment. Then
you have a producer member, who has five times the amount of a share. So you have these

different kinds of members here.

Martina:
But the producer, just to understand, is then someone who is involved in the decisions of

what crops are being planted here?

Ruby:

Everybody is. Everybody has a voice in that. The co-op has a board with an even balance
between producer and food members, and there’s also an investor member representative
on the board. We then have the annual assembly, like in any other cooperative structure.
And in the annual assembly, you establish the prices and also, ideally earlier in the year, you
would have had your ‘plan of the year’ proposal, and members will be able to ask questions.
In our case, there are different factors that are determining what we can do.. And also most
members still need to learn a lot about these processes and practicalities around agriculture.

We mostly go about it like this: you tell what you think would be nice to grow here, and we
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will answer you in terms is it possible now, later or never. And that’s how the conversation

gocs.

But the governance is, in a way, just a classic structure - there is the possibility for all
member categories to be participating and being part of the decisions. So there is that
democracy so to speak, but I've also very much been putting stress on the fact that our

democracy is very much founded on the willingness of people to be learning.

Hearing Ruby speak, I realise it is no accident we found ourselves in front of the soil blocker
earlier this day - unsure which parts to oil and which to unscrew, but determined to figure it
out nonetheless. Taking responsibility into your own hands - as a team - is at the core of Oma
Maa’s world, and this applies to learning, too. The CSA model at Oma Maa is not only about
sharing risks and gains for mutual benefit, but also about peer-governance and peer-
learning, in which, as the Oma Maa co-op members explain on their website, both food
members and producers become ‘co-producers of reality’ together. This sense of agency
over reality unfolds on different levels: through the purchase of the share that guarantees
the members a right to vote, but also through active placemaking. This is because, while
farmers work at Lassila farm on a daily basis, food members are also called upon to come out
and support the communal works - to literally put their hands towards land stewardship
through physical labour and pedagogical process of peer-learning on site. Quoting from

Oma Maa’s website again:

food members are actively encouraged to participate in the co-op activities through
several types of communal work. Members can co-work at the farm during the week
and weekends, organize the weekly food distribution [..], or join one of our working
groups [...] Our aim is to develop this mutually enriching model further so that the
producing and food members work as much as possible together in peer to peer
pedagogical learning processes [..] Oma maa sees this as the basis for the ecological
and social change it wants to be working towards [...] The goal here is to empower by

doing and co-learning*

The invitation to come learn and exchange through doing is extended to all “interested

practitioners.”® It is also how I ended up here today - to personally experience, at least

50 About Oma Maa.
5t About Oma Maa.
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briefly, the practice of worldmaking in tune with place and seasonality through doing. Later,

I ask Ruby:

Martina:
I wonder how this sense of involvement and motivations change here through the idea of

being ‘an owner’. I mean having the share ownership, but also being part and having an
agency over this whole process, too - you come here and work, re-shape the land and learn
to read it and understand it better. It’s this familiarity and relation with your own land -
Oma Maa, really. Although I don’t now mean in this ‘private property ownership’ sense of
the word. But I wonder how that changes the relationship - the responsibility, the

engagement and the willingness to care for it?

Ruby:
I can tell you - I mean I've had the privilege in my life that the places that I've worked at,

were always hm... well let’s say that Oma Maa is really like this gpen space.

And it’s a little of something like: Listen, we are all entering here fogether. Now, obviously
there are people that are also getting remuneration - of course we are having things like
contracts and agreements about working time. But it’s very much left in our own hands, as
a collective. So all these things come into play - that I am here as my own responsible
person, and take my own decisions about how I'm going to be [contributing to the
collective]. Of course, we work as a team - of course, it has to be so! If, every time, I don’t
show up, obviously my colleagues are going to say: Excuse me Ruby, what is going on here?
So there are all these dynamics going on, but it’s still very much a place where the control of
things [is in our own hands] - and that’s also in the learning, like what we went through
today [...]. There, again, is also the responsibility for the learning... I mean it’s not that the
farmer isn’t there, it’s not that our colleagues aren’t there, but the ball is put a lot in your
own hands for you to take on the learning and the responsibility and the co-working, and
that’s very much also the case for our members. And with regards to the members - this is a
community-supported agriculture. The idea is that people come out not only to help the
farmer, but because there’s not going to be that systemic change, if things don’t change for
all of us. Now not everybody’s going to leave their jobs like I did - that’s not the point here.

But to a different extent, things will be changing for people.



44

Ultimately, what I hear Ruby say is that more ownership and governance, when it comes to
our commons, needs to be put into people’s hands. Responsibility and commitment are at
the core of transformative and collective futuring. What I will hear her say later is that it is

one of its biggest challenges, too.

After the cows have been fed and the soil blocker awakened, we move to take off the hay
protecting the young berry bushes that are starting to bud bravely, despite the hail. I am
crouched in the field behind the greenhouse, watching my hands move around with purposeful
determination. They pull out the hay from one bush after the other, exposing the brown earth
underneath. Sometimes, a small burrow, or a set of tiny tunnels is revealed. Once in a while, a
sleepy larva or a bug emerges. I feel quite guilty, remembering how harsh it can feel, having to
get out from under the warmth of my bed covers into a cold morning. I pause and cover the

bugs and burrows back again with a bit of hay in an attempt to signal my solidarity.

It occurs to me that this work - sitting on the ground and pulling hay from berry bushes - is
also a practice in time. Seasonal time becomes entangled with the memory roots of this site in
my gesture of caring for a budding berry bush. There is seasonality, the right time to be doing
this, but also locally rooted memory, the relationship between the bushes, the soil, the insects,
myself and a myriad of other actors and processes unfolding here across time. But it is also an

act of carving out futures, of putting a hand towards sustaining a vision. Through the slow,

holistic, adaptable, and site-specific permaculture processes at play here, the spirals o

seasonality and the roots of locality can re-remember each other, creating a space in which

food culture is rooted back to a place, back to a community, back to seasonality.
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Figure 6: Ponderosa pine stump section showing tree growth rings and
fire scars from the period between 1680-1930. Tree rings manifest
time; recording not only the tree’s age, but also its quality: periods
of well-being and rapid growth or hardship (here in the form of fire
scars). Trees are ‘‘exceedingly time-full beings,’’% writes Robert
Moor. They connect epochs and generations, mark the passing of the
seasons, strengthen soils and underground networks, and sustain the
life of thousands of smaller temporalities in their trunks, barks,
roots and crowns in any given moment.

52 Adapted from United States Department of Agriculture, Ponderosa pine stump section showing tree
growth rings and fire scars from 1680-1930, 1937, photograph, Wikimedia commons,
https://commons.wikimedia.org/wiki/File:1937._ Ponderosa_pine_stump_section_showing_tree_growt
h_rings_and_fire_scars_from_1680-1930._Deming_Creek._Bly, Oregon._(34505232180).jpg.

53 Robert Moor, “Dendrochronology,” Emergence Magazine, 2024, para. 16.
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AS PART OF A PLANETARY CYCLE:
BINDING TIME, BODY, AND PLACE

When the berry bushes are uncovered, and the hail becomes too difficult to
bear, we move inside for lunch. We are hosted by Marja - a warm and merry
elderly woman, who co-owns and lives on the farm together with her husband.
My stiff cold fingers welcome the warmth of her old Finnish wooden house,
painted red and creaky. After we take off our muddy boots, we sit down
around the large kitchen table and watch a pair of woodpeckers outside the
window fly on and off a bird feeder in coordinated concentration. Marja brings
out the steamy food from the kitchen and places it on the table in front of us - potatoes,
vegetables and fava bean patties, all produced here on the farm, of course. Ruby lights up
upon seeing the patties - “You’ll get to taste my recipe; the fava bean patties we make for
the food bags!” - a pride of mastering and perfecting one’s recipe that I recognise. This pride
and joy of seeing the food you planted, cared for, harvested, processed and cooked come to
completion is easy to understand. But it also reveals something that is so central to the time-
bending work that Oma Maa is doing here at the Lassila farm. Namely, the way time here
bends away from clocks and back towards life - binding bodies, land and time back
together in a patient process of mutual transformation and placemaking. At Oma Maa,
the experience of time is still firmly rooted in-place and in-body, opening avenues for
agency rather than performance, belonging rather than atomisation, stewardship rather

than competition.

Martina:
It seems to me that this process and responsibility of learning you mentioned earlier is very

much dependent on people actually coming out here in person, and actively participating in
these processes with their hands and bodies. I imagine there is so much knowledge the farmer
has that cannot simply be explained or transferred via instructions, only learned through

time, doing and being.

Ruby:

No, that’s super difficult. There is so much knowledge. And the only way to gain
knowledge about that is for people to be coming out more. It’s impossible to convey that
all in one time, in one sitting. But [our farmer] Jukka is a person who looked at how things
were here a hundred years ago, to understand what you can grow here, in order for the soil

to be good further on.. so you already know that the first is taking care of the soil.
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Martina:
But then you can also think a hundred years from now - that what we are doing here now,

is already sedimenting as part of our futures, it’s already taking care of the soil hundred

years from now.

Ruby:
Yes. Absolutely.

First thing is taking care of the soil. The etymology of the word ‘soil’ carries within it the old
Proto-Indo-European root *siil-, meaning “thick liquid.” I find this very compelling - the
linguistic memory of soil’s thick liquidity, rolling with the flows of life, activity and
transformation. As I'm scraping off the dirt from underneath my fingernails above the sink in
the hallway, I think of Donna Haraway'’s thick present, her image of “hyphae infusing all sorts
of temporalities and materialities,”® full of inheritances, intertwined bodies, materials, and
consequences in-potential. I think of the microbial, the fungal and the subterranean life, the
roots, the plants, the trees, the tunnels, the bones, the bugs and the larvae, the incredible
thread of life sustained and transformed by these grounds, even just in the last hundred years

- barely a flicker in geological time - and still too much for me to comprehend.

I read recently about the Mycobacterium vaccae, a type of bacteria present in soil that has
similar stimulating effects on serotonin production in the brain as antidepressants.® Research
also shows evidence of a strong evolutionary interrelation between touching soil and the health
of the human immune system or of our intestinal microbiome.* I, a part of this body of soil,

and the soil already part of mine: a brief bind in time.

Being out here in the fields, it occurs to me that while the social structures around
commoning are no doubt visionary acts of carving parallel futures in themselves, it is the
embodied dimension of reality-shaping that pushes the recognition of oneself as an

agent situated in a larger cycle of time further. Rebecca Solnit writes, “involvement

54 Donna Jeanne Haraway, Staying with the Trouble: Making Kin in the Chthulucene (Durham: Duke
University Press, 2016), 1-2.

55 Catharine Paddock, “Soil Bacteria Work In Similar Way To Antidepressants,” Medical News Today,
April 2, 2007, https://www.medicalnewstoday.com/articles/66840#1.

56 Holly Burns, “Get Dirty. It’s Surprisingly Good For Your Health.,” The New York Times, April 17, 2024,
https://www.nytimes.com/2024/04/17/well/live/dirt-health-benefits.html; Mira Gronroos et al., “Short-
term Direct Contact with Soil and Plant Materials Leads to an Immediate Increase in Diversity of Skin
Microbiota,” MicrobiologyOpen 8, no. 3 (May 29, 2018), https://doi.org/10.1002/mbo3.645.
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depends on having a sense of personal power - the capacity to make an impact.”s” At Oma
Maa, the relationship between one’s involvement and one’s impact becomes viscerally
linked through an embodied experience of enacting change, giving shape to reality, as
a body. By calling on their food members to physically participate in the processes around
food production and land care across seasons, Oma Maa becomes a space in which action
and impact, body and land, care and belonging become more perceptibly intertwined. This
kind of intertwinement then strengthens not only the sense of agency, but also deepens
one’s sense of belonging and the emotional ties to a place and the desire to protect it that
naturally come with it.>® This could also be understood through the notion of 'ecological
handprint’ that Ruby and Jukka formulated. A counterweight to the language of
‘ecological footprint’ used to talk about the devastating effects of human behaviour on
natural resources, ‘ecological handprint’ offers a glimpse of another possibility - that
of putting one’s hands towards care, protection and reparation. This possibility,
however, always relies on a slow and patient dedication to a place and to a vision - and a
continuous, long-term and embodied re-enactment of one’s commitment, when it comes to

sustaining it.

The diverse ecological handprints moulding the shape of Oma Maa come in the form of
everyday gestures - a complex pattern of small-scale actions forming a larger collective
quilt. And these diverse and everyday gestures of care and worldmaking - from protecting
bushes from frost, planting seedlings, wheeling soil, feeding cows, pruning trees, watering
crops, processing grains and so on and so on - are, and must always be, in tune with the
momentary circumstances, needs and unfoldings emerging from a place, in a given moment.
Permaculture and polyculture principles require that we pay close attention to a place
and its rhythms across scale - responding and adapting to the diverse behaviours of not
only the specific crops and seeds, but also the pollinators, the cows, the birds, the fungi, the
soil, the insects and other beings that are bound to this ecosystem, to this time-place. In
other words, this kind of embodied place-making is also an intentional practice of time-
bending - one that requires slowing down and paying attention, letting the diverse
temporalities of a place enter our perception. Taking the time to return to a place, over
and over again, across seasons or even different times of the day, can also help us recognise
how this slowness is, in fact, bustling with change and life. Through recurring practice of
patient observation, waiting and listening to a place, it becomes easier to register its

rhythms, temporal changes and many of its temporal vibrations. Out in these fields, time is

57 Solnit, Not too late, 4.
58 See, for example: https://journals.sagepub.com/doi/abs/10.1177/0042098014522720
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not ticking, it flows in an organic choreography, sometimes in more eye-catching and
other times in more ‘eye-eluding’ ways. Barbara Helm, a chronobiologist researching
biological clocks and organisms’ attunements with geophysical cycles, explains the role of
the so-called ‘Zeitgebers’ (or ‘time-givers’) - “environmental factors such as daylight or
temperature that modulate an animal’s or plant’s body time to a specific tempo. Their role is
to synchronize the animal or plant with the world around them.”% While human bodily
knowledge is nowhere near as complex as that of the migrating birds or bees that Helm
researches, we too occasionally sense a temporal opening; a synchronisation and binding
with a place, an interruption in this constant race against the clock. This interruption is often
ephemeral, but still, in its quieting, we can recognise a larger beating of time and
connections. But this kind of re-synchronisation with the world around us, can only happen
when the experience of time is re-rooted back to place and back to body. At Oma Maa, this
re-rooting of time, from abstract to place-bound, is an inherent part of changemaking,
and becomes easier to perceive and experience. The permaculture, polyculture and CSA
approaches followed at Oma Maa tie bodies, place and time back into a knot in the process
of mutual becoming together. This fosters not only a more sustainable food culture, but
arguably, a different time culture too - one in which our places and actions come into sharper
focus as living, interconnected and mutually-affective agents of change. Jenny Odell asks:
“What would happen to our view of time if we could better see our wheres?”® Perhaps the
recognition of the relationship between involvement and impact, and the way our bodies,

time and place can bind together to bring forth change is part of the answer.

Ruby has been coming to the Lassila farm on a daily basis for more than six years, and I am
curious about her experience with this embodied dimension
- the attunement to space and time through a slow practice
of placemaking. What happens when one gains not only the
intellectual, but the sensorial experience of shaping and

being part of a larger cycle of change across time?

59 David Farrier, “Wild Clocks,” Emergence Magazine, 2024, para. 7.
60 Jenny Odell, Saving Time: Discovering a Life Beyond the Clock (New York, US: Random House,
2023), 115.
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Martina:
I’m interested in this question of embodiment and the sensorial experience of being part of

this world here at Oma Maa. Could you touch a little bit on this - what it really means to

come here again and again as a body?

Ruby:

I can tell you that, through these six years, I've been through a really fantastic process -
everything has, in a way, changed. For example, I hated the rides with the car! I was sitting
there in the carand I'm like: “I can’t believe this.. Every day, ’m sitting in a car for 35 minutes
on the way there, 35 minutes on the way back. This is insane.. I’'m not going to do this
anymore, it’s just not going to be possible!” And now my mind has totally made peace with

that.. It just feels totally normal. But that’s just a silly small example.

Martina:
No, it’s not, it’s part of it!

Ruby:

It’s part of it, yes. It is part of embodying what you [believe in].. I also found it [difficult], in
the beginning, all the kitchen stuff, [the cooking]. I think I had to also get in touch with all
that. And it’s crazy, what kind of pride I now get out of it! Of course, it’s because I'm part

of the whole cycle.

And yeah, being out on the land I’ve always loved. I really love that.. That’s what I perhaps
love the most... I love to work on the field over there, when the birds come and when the
birds go away and throughout that time, I love being out there. I can go anytime - I've loved
the nights there when we - because you know, sometimes in the summer, it is so hot you need
to go out planting only at seven or eight in the evening, and then you need to push through,
so you’re out there until one or two in the morning. But it’s also this moon landscape there

at night, and you’re super tired, but I really... I don’t know... I can really enjoy this.

Martina:
Yes. It's also a good way of saying it - that feeling of ‘being a part of a cycle’. It becomes

really visceral when you are out there, doing things and feeling time pass.
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Ruby:

Yes, you start to feel it. You start to feel it. And you miss the plots of land where you had
been working. [...] Because [there is this rotation system in place], you’re never on the same
plot. Or you go by a particular piece of land and you remember all that you went through
there and you feel it. So the relationship becomes totally different. But you can only get
that if you spend time with it. You cannot get that otherwise. And that’s the thing, that’s
the challenge I think, people need to get into that relation. And you can only get that if you

spend time with it.. You need to spend time with it.

This is only my second time here, helping out at Oma Maa, but I can still relate to what Ruby is
saying, and the struggle to translate this feeling into words. I think it’s difficult precisely,
because the sense of time one experiences, being out in the fields, is both elusive and all-
encompassing - this choreography of different temporalities and speeds of time pulsating
together through the place and through one’s body. It is impossible to perceive and
comprehend them in full, but still, all around, they flicker. When you give yourself time to enter
into a deeper, slower relation with a time-place, your body can start to sense time in a different
way, register its passage in other ways than through the ticking clock. This is especially true
at a place like Oma Maa, where unlearning clock-time becomes a repeated practice over
seasons. This repetition opens up the possibility of sensing one’s body as part of a larger cycle
of time; of seeing your work, care and patience materialise in a red ripe tomato. But even
visiting, as the day passes, I can also sense this quality of time bound in place. As Ruby says,
the birds come and the birds go, shadows move across the surfaces, light becomes softer, you
become colder, seedlings and leaves appear where, just a while ago, there was nothing. In
forgetting the clock, in slowing down and moving in tune with intuition, curiosity and with
place, our capacity for perception expands. In other words, when we allow time to re-root
back to place and back to body, a temporal shift occurs: we lose track of time to find,

instead, a sense of timefulness.

In her essay “Fields of Dreams,” the Toronto-based writer and scholar Catriona Sandilands
writes about her long-committed efforts of planting a garden that could nourish the now
endangered species of monarch butterflies. She calls this practice one of “sympathetic
magic, in which a new world is enabled by the powerful creation of a concrete wish-imagine
that embodies it. And this magic is powerful [...] Read as a field of dreams, a monarch garden
[...] reveals the doubleness of an everyday ecological utopia: the act embodies, along with

the possibility of caterpillars and butterflies, the wish-image of a restored and restoried
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world in which capitalist ecologies do not necessarily prevail.”®* So much of this seems to
parallel the world-making that is unfolding at Oma Maa, too. The everyday practice of
embodying ‘a wish-image’ that is not quite possible yet, is still a way of briefly bringing it
into existence - a practice of momentarily pulling a different future into the present. This
kind of future-pulling is sustained by the small and committed gestures of place-making and
embodying a vision over time. And through this kind of practice, time is bound back to place
and back to body, opening up the possibility for a deeper relation to place, agency, and
change in the process. Sandilands later concludes her essay by writing: “Each milkweed is
a little wish; each garden is a little utopia that enfolds, within the stark reality of the hostile
world [...], the tiny promise of what our shared world still might, just might, become. Perhaps
it’s unlikely, but it’s not impossible. Fields of dreams may yet be planted at the edges of
Monsanto cornfields,”®® or, as Oma Maa illustrates, perhaps at the edges of Finland’s

Tuusula, too.

61 Catriona Sandilands, “Fields of Dreams,” Resilience: A Journal of the Environmental Humanities 4, no.
2-3 (2017): 111—26, https://doi.org/10.5250/resilience.4.2-3.0111, 119.
62 Sandilands, “Fields of Dreams, 124.



Figure 7: Our soil and rocks embody vast records of time and
transformations throughout Earth’s existence. Most recently, they
started the record-keeping for the Anthropocene: the epoch in which
human activity began to alter our planet so substantially that its

effects imprint onto our the geological strata.

63 Adapted from Martina Seresova, personal photograph, 2023.
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A WORLDMAKING IN-RELATION: MYCELIUM, RIPPLES AND
FUTURES-IN-POTENTIAL

Standing on a little hill by the greenhouse, one can get a good view over the farm fields
below. Extending westwards, they eventually meet the edge of a forest and circle around a
small pond, all parts of Lassila’s polyculture and multispecies world. Altogether, Oma Maa
takes care of some 100 hectares of land here, including horticulture production plots, a
pasture for their cows, or a fruit and berry forest. Taking this view in requires some
stretching of the imagination, if we want to even begin visualising what this land size could
mean in terms of sustenance, social reproduction and relationships. Clement et al. write that
“a feminist perspective to commoning gives a particular attention to the everyday practices,
social relations and spaces of creativity and social reproduction where people come, share
and act together.”®* I am particularly interested in this feminist perspective that sees the
everyday action-in-relation as an integral, even if often overlooked, part of a larger
rippling of futures across scale. Even if our linear timelines had us believe in isolated
triumphs, singular heroes, grand gestures or sudden victories as the driving forces that
neatly separate one epoch from the next, in reality, futures are negotiated, sculpted and

made possible in the local, in the everyday, and in relation.

As I wrote in the introduction of this text, to employ a methodology of time-bending is to
pay attention to ripples and patternings. Ripples and patternings - or the way actions can
ripple and patterns can repeat across scales - speaks to the complex, interdependent and
networked realities of our world. They also reveal the inherently unpredictable direction
of time - the way seemingly inconsequential actions can materialise in unexpected
outcomes or trigger unforeseen unfoldings on a larger scale. In chaos theory, this is referred
to as the butterfly effect - the idea that, in a deterministic and nonlinear system of
interdependent conditions, a small change can cause large-scale consequences across time:
a hypothetical flap of butterfly wings resulting in a typhoon. This inherent unpredictability
of an action and its consequences, speaks to the way different possible futures are always
in-potential around us. Looking back, we often think of historical events or developments
as inevitable, linear and obvious; a discernible action leading to a direct, immediate and
largely predictable consequence. But in actuality, if we look more closely, a much fuzzier

reality emerges: one, in which no change is predestined, no action is isolated, and no

64 Floriane Clement et al., “Feminist Political Ecologies of the Commons and Commoning,” International
Journal of The Comimons 13, no. 1 (2019): 1—15, https://doi.org/https://www.jstor.org/stable/26632710,
2.
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prediction is ever fully certain, because futures ripples across complex living networks,

scales, and speeds. Rebecca Solnit writes:

Often, when [change] happens suddenly or appears to do so, it’s because the
consequences are suddenly arriving for longtime change or organizing that previously
seemed inconsequential, or the big change is the visible public effect of not-so-visible

work?®

The way visible change can, suddenly, arise from a prior longtime and slow practice of
organising and ‘ground-making’, is one of the ways time can ripple, rather than flow in a
clean line. Different futures are in-potential in this ground - sustained by long and slow
action of organising, dreaming, sharing and otherwise strengthening networks together -
possibly arising into visibility at a later point in time. Laura Gustafsson, reminds us of the
overlooked significance of this ground-making throughout history when she, referencing
her and Haapoja’s video installation Becoming, writes:

In Becoming, Koko Hubara and Eeti Berg talk about the importance of understanding
history. We have to be able to comprehend that the phenomena we are seeing today
are the result of long continua. We should envisage the future in the same way.
Springing from this moment are seedlings out of which will grow the thorn thickets

and verdant forests of our future®

Re-reading history and envisaging the future in this way can then also be a way of
reinvigorating the present and its everyday. More specifically, challenging the perception
of historical events as linear, inevitable, or singular can help us see how what might, in
the moment, seem small-scale or inconsequential, sometimes patterns and ripples
across scales, networks and times. Rather than immediately arousing from a given effort,
futures can often ripple into existence - latently vibrating through the ground and
germinating in unexpected ways and in unexpected moments down the line - for better,

or for worse.

The relationship between latent and visible, slow and sudden, long-term and ephemeral or
networks and fruits, evokes the vocabulary around the concept of ‘mycelial or mycological

organising.’ Mycelial time is quiet and in-potential, invisible and unpredictable. It reorients

65 Solnit, Not Too Late, 132-133.
66 Gustafsson et al., Bud Book: Manual for Earthly Living, 21.
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our attention from singular heroes, victories or dates that our linear

timelines have us celebrate as autonomous and inevitable, and

towards the collective and committed efforts in the ground that made 5=

such visible change possible. As the cultural activist and facilitator ey ¥ ::i’/j_'_" !

Ying Que puts its, it is “not about the moment when the mushroom e
\_,_.,);/f

becomes visible, but rather about understanding the foundation that

happened in the mycelium under the ground, before the

manifestation.”®” In other words, this reading of time calls our

attention to the relationships and networks that nourish and enable a different
possibility, and the inherent unpredictability and uncontrollability of time’s
unfoldings. Mycelial time is not linear and predictable, but living and dynamic, unfolding
across different speeds and directions. Through mycelial time, the concept of growth
traditionally associated with linear time can be re-though and reinvigorated, too: away from
diagonal progressive accumulation, and towards the horizontality of strengthened
networks, from which fruiting bodies can sprout in unbelievable abundance, once the
conditions are right. And this kind of becoming and growing in-networks and in-relations is

also at the core of Oma Maa.

I wonder about how Ruby thinks about this seemingly paradoxical relationship between
systemic change-making and what must, in the case of commoning, always inevitably
remain a locally-rooted endeavour. Speaking to her I realise that for her, and for many
others, there is a direct connection between people linking together to govern and meet
their basic needs and larger systemic change - the latter only being possible through the
former. This conviction is fundamental to Oma Maa’s vision, too - the belief that as long as
the basic needs are governed according to the market principles, rather than according to
people’s processes (meaning based on financial incentives, rather than needs), attempts at
larger social and ecological changes towards justice will inevitably fail to deliver. As Ruby
herself puts it: “this is not about taking shorter showers, but about taking control over our
basic need systems.” In practice, this means jointly creating rules for how our shared
resources are produced, used and distributed, and doing so not through the economy of
neoliberal markets, but through the lens of Social and Solidarity Economy (SSE), which
places emphasis on social and environmental objectives. To Ruby, commoning and SSEs
frameworks are essential for moving us from survival and towards sustenance, from the

present and towards the future. As she tells me in the car on our way back to Helsinki:

67 van Heeswijk, Hlavajova, and Rakes, p.299.
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Ruby:

I really think that the paradigm shift of the future that we are to work towards is commons
and commoning. But people often have a wrong understanding about the commons,
[thinking that the commons mean] that everything’s free and open, and that’s not it, at all.
It’s actually about making zogether the rules over that which we are holding in common.
And not doing it according to the enclosures of capitalistic market notions of how we

should be “running a business”.

But I feel there is a misconception of commons and commoning. For me, the paradigm
shift should be working towards solidarity economy building, and through that towards
furthering of the commons. And [SSE] is about mapping, making visible and [linking]
more through all these small diverse initiatives like Oma Maa, and our Timebank® and all
kinds of different things that you might have in an economy that are working on these
other principles [around solidarity and equality]. But they are, of course, still very much in
contact with the capitalist system at the moment, because we stand in the middle now - we
need to all the time deal with business as usual at Oma Maa. But [we are also] in the process
of connecting our initiatives more and more [...] The increased linking up of initiatives
- that’s the methodology. Because of course food cooperatives on their own, you know..
We need linking up with the other actors towards energy commons, towards this and that

to make ecosystems that are working.

]

And I also see it as dialogue - the whole commoning of people - it’s blood, sweat and tears,
people coming together. ’'m always saying the same thing - people coming together to

figure out things is hard work, but it’s hard work that needs to happen for us to create

68 Helsinki Timebank is another initiative Ruby co-founded. The Timebank is based on the idea of time as
an alternative and shared currency (or currency as commons). Through the Timebank network, people
can exchange services with each other against time: however much time you give in the form of a service,
you get the same amount of time in return, in the form of another service. The underlying principle of the
Timebank is the belief that everyone’s time and work are of equal value - in sharp contrast to capitalist
markets, which compensate different work positions for the same number of working hours in highly
unequal ways.
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better understanding between each other, which needs to happen. There needs to be a

better understanding of where we’re coming from, and where we’re going to.

Ruby’s thoughts highlight, yet again, that commoning is first and foremost a practice of
world-making through relationships. But these networks and relationships - as well as the
vision of a future they sculpt and potentially activate into rippling - are only sustained
through a long-term and committed action of getting together, again and again, in a
pedagogical process of finding, and re-finding a common reality to govern, and a common
vision to strive towards. This, again, speaks to the idea of growth and scaling up through
the lens of mycelial time - the act of people linking up to initiatives, and initiatives linking
up to larger networks of alternative worlds, where growth is not exponential and
accumulated, but decentralised and horizontal. In her “On Nonscalability: The Living World
Is Not Amenable to Precision-Nested Scales,” Anna Tsing argues that many aspects and
processes of the living world, including its relationships, cannot be scaled up and
homogenised, plucked from locality and contextuality, without losing their meaning and
richness.® As commons are living worlds too, thinking about their growth in terms of the
limits of the scalability of their relationships seems particularly fitting, too.

Martina:
I was wondering about how you think about these questions of scale. And I understand

that the land has a certain capacity - so I don’t mean scaling up in terms of production here,

but more in terms of change-making across scales.

Ruby:

Yes. With the commons this is a conversation I get a lot [..] a thing that Jukka pointed out,
in the scale of a co-op: if you think about 200 households [the number that this land can
provide for]... I mean, how many people - isn’t that what we also say with friends, that with
about 150 people, maximum, you can have some sort of relation that you can call a
relation. Beyond that we are lost, and that’s why we are so lost... And same for these
experiences of commoning - that is the scale in which we can really build up meaningful

relations, and work together and do things.

69 Anna Lowenhaupt Tsing, “On Nonscalability,” Common Knowledge 18, no. 3 (August 1, 2012): 505—24,
https://doi.org/10.1215/0961754x-1630424.
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However, it is important to stress here that, as Ruby herself points out, this kind of coming
together is difficult work. It is difficult, because it is not about finding seamless
homogeneity without friction, but about becoming-in dialogic negotiation. In other words,
the goal should be working towards better understanding and shared solidarity, rather than
towards absorption of difference. This kind of coming together despite difference to
negotiate a future together is an increasingly rare endeavour in today’s polarised world,
making commons an endangered kind of public space, in which “making of the world for
learning-in-relation [still] depends not on consensus or any assumption of identity or unity,
but on affinities built through interdependence and multiplicity.”” Ultimately, people
acting together despite (reasonable) difference, to sustain the grounds through which
wished-for futures can ripple, comes down to shared responsibility and commitment,

and is both the potential magic and the potential peril of the commons.

This struggle of getting people to commit to along-term, and slow engagement with change,
is also troubling the existence of Oma Maa. In one of her earlier interviews, Ruby poses a
question: “That is a challenge for all of us [...] - how can we collectively keep up together the
different things that we want to be strengthening and keep on with it and remain
committed?”” Throughout my visit here, I hear both determination and frustration in Ruby’s
voice when it comes to sitting with this question. Oma Maa has been struggling in terms of
capacity for a long time. This concerns the size of their core team, communal work groups
but also the numbers of food bag orders. Food bags represent the largest share of their
operational income, and Oma Maa is currently not meeting its sustainability threshold, in

which their income would balance out their expenditures.

Ruby:
And there we’re getting to very interesting discussions. Because for us as a team it’s quite

clear how we are working. We have our friction points, because we all have different

backgrounds [...]

For me the thing of work, and doing and life, it’s more continuous. Of course, I need to
take care of the things that are dear to me, that’s clear, and you need to take care of yourself.
But all the other things then - the concept of working hours doesn’t really mean all that

much to me.. I mean, you want there to be fairness, and that’s very interesting. You realise

70 van Heeswijk, Hlavajova, and Rakes, p.14.
7t Ruby van der Wekken et al., Grassroots Innovation with Ruby van der Wekken from Oma Maa, other,
JYKDOK (Hanken School of Economics, March 17, 2024).
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in a collective like that there needs to be fairness. If you feel that things are happening at the
expense of your back, so to speak, then there comes a problem.. But if your core people
with whom you’re working, and you know there is a real good and just understanding
about things [between you], then a person can carry so much. That’s how I feel about

things .

And with the issue of people coming out - we have been [facilitating this] in different ways
[...] In the beginning, members were a little bit complaining that the calls for coming out
here were always coming too late, and people had other plans [...] So then we developed
this very unattractive concept that there is a continuous call [...] Then, after we had the
continuous call, people were saying to us - “This is too open, because if I know that I can

'))

come any day, then I’'m not going to come at all!” C’mon people! Are we adults or what’s
going on here? So then this year, the idea is to come to teams - so that we have teams for the
seedlings, teams for this, teams for that - the only problem is: Who’s going to coordinate all

those teams? I mean, imagine, how is this going to happen?

[So] it is also clear to us that you need a core team to be able to have all this in your hands.
At the moment we’re not having a strong enough core team, but we all know this.. So two
choices: to try to make as much as possible happen or to quit. And quitting is not an

option, so.

But, on the other hand, the fantastic thing is to know that, for example yesterday -
suddenly! How many people were here, seven or eight people? That’s 700% or 800% more
than if I were here alone... which I've also been. So suddenly you can do so much! And
then you start on a Monday morning and you see all that soil already lined up there in front
of the soil blocker, all that soil was already brought from the compost there, ready to be
treated. Normally, it takes you half a day to bring all that soil by yourself! Now there were a
couple of guys on it yesterday and you [can be blocking] for the whole week. So that’s the

power of the collective.

Again, a committed collective is both the potential magic and the peril of the commons.

However, it is important to acknowledge here that involvement in commoning initiatives
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such as Oma Maa is partly also a question of privilege. Factors such as access, transport,
time, financial resources, education, to name just a few, all constitute structural barriers to

participation, and Ruby is well aware of this.

Martina:
So would you say that that has been the biggest challenge here, getting people to commit?

Ruby:

I think that there is a very understandable issue in this whole thing, which is that there are
structural issues as to why people cannot participate - from the ordering of the food bags,
to taking part in the communal works. This is clear, so it’s not that there is blaming people
as such. But I do think that if people want to have some sort of relations towards the lands
and the farm, because I was telling you earlier - the fact that people get a relation towards
basic needs in another way than what we’ve been doing until now, and food obviously is a
supreme example of that [is essential]. And I think that that responsibility is in all of our
hands. And it cannot be to the same extent - a family with young kids, they’re grappling
with so much, they’re not sleeping - nobody is expecting them to be.. you know. But I
think there’s a time to give and take in life and I think that’s a thing for people to kind of
think about. What kind of engagements [matter to them].

[But] it would be a lie to say that the financial resources are not an issue here. Financial
resources are an issue, whichever way we look at it. And then secondly, of course, it’s this
whole issue that there are all kinds of things we could imagine and talk about - like [...] you
could talk about implementing a real basic income. It feels like such a far cry from what’s
happening right now.. But I mean a real basic income would allow for green transitioning.
The thing is that we talk about, at least we used to talk about, real green transitioning, [but]
there are no policies which are supporting that, and I think quite some people could be

doing different things today, if there would be the means to actually [support such]

transition.

As Ruby speaks, you can feel the tension of grappling between what
is, and what could be. This tension exemplifies the middle-ground

Oma Maa is occupying, this pulling towards a future, and being

pulled back by the oppression systems of our pasts and presents in
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a continuous choreography. Without structural support, the barriers to fully committed
engagement with commoning will, for now and too often, remain too high for those in
precarious positions that have to prioritise labour which is less meaningful, but rewarded
more highly in the salary ranking of capitalist markets. In short, under capitalist time, labour
and life, productivity and vision, still remain separate.

But there is also a dark kind of hope beating in this pull between what is and what could be.
As our systems and old securities keep on crumbling, and life is becoming more difficult and
precarious for many by the day, we are forced to look for new alternative worlds to meet our
pressing needs. A telling example of this was the recent Covid-19 pandemic, in which Oma
Maa saw a large spike in their food bag orders, bringing them just a few bags away from
meeting their sustainability threshold. Having said that, times of crisis and uncertainty can
make people turn towards different, much more dangerous worlds, too. In our increasingly

polarised world, the sense of being in a constant narrative battle can be dizzying. Thinking

about how to turn people towards justice and solidarity, rather than fear and hate in times

of hardship, is perhaps one of the biggest challenges of our times. And this challenge is also
about our relationship to change and solidarity. As adrienne maree brown asks: “How do we

get into a right relationship with change, that allows us to shape towards community,
towards liberation, towards justice?”” To try and answer it, we can, perhaps, turn to
mycelium, once more. The curator, research and fungi-enthusiast Yasmine Ostendorf-

Rodriguez writes:

A Hollywood-esque climate apocalypse narrative catapults people back into the
survival-of-the-fittest approach, where we have to fight each other over resources.
Rather than accepting and preparing for the apocalyptic future with guns and
bunkers, we could also prepare by making more fungal and collaborative communities

at this moment in time?

This push towards collaboration rather than competition, the slow and local linking-up
around the idea of alternative worlds based on solidarity and justice is, again, an essential
part of making ground through which futures can ripple and sprout in unpredictable ways.

As Bollier and Helfrich write, real forces for transformational change originate in small

72 Krista Tippett and adrienne maree brown, On Radical Imagination and Moving Towards
Life, other, On Being (The On Being Project, June 23, 2022).

73 Yasmine Ostendorf-Rodriguez, Let’s Become Fungal!: Mycelium Teachings and the Arts:
Based on Conversations with Indigenous Wisdom Keepers, Artists, Curators, Feminists,
and Mycologists (Amsterdam: Valiz, 2023), 102.
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places, with small groups of people, beneath the gaze of power [...] The question is not
whether an idea or initiative is big or small, but whether its premises contain the germ of
change for the whole.” This way of thinking - in-relation, in-ground, in-locality - is not only
characteristic to the patient, subversive and unpredictable time of mycelial networks, but
also to the future-making processes of commoning initiatives, such as Oma Maa. If we could
practise unlearning linear time with more dedication and recognise the unpredictable
futures-in-potential all around us, a more just world could, perhaps, still ripple into

existence.

It is afternoon now, and I am leaving back to Helsinki feeling exhausted and reinvigorated in
equal measure. There is a lot to process — I feel like my body time-travelled today. If futures
are dispersed and plural, it feels like Oma Maa is both in-parallel, and yet somehow already a
step ahead towards something better. And this time-travelling, glimpsing into the possibility
of another future, is a multidirectional movement of time - the act of moving ahead, through
looking at practices and wisdoms we left behind. At the same time, it is a time-travel sustained
horizontally, in-relation: through organising and shared commitment, enough force can be
created to bent linear probabilities, and make space for another possibility. Sometimes, more

visible, and sometimes more latent, rippling and in-potential, but a possibility nonetheless.

As I return back to Helsinki, everything feels more bustling, but not in a way that invites more
perceptiveness. I think about the woodpeckers; the way time slowed as we watched them feed
through the kitchen window. Briefly, the assignments and the lunch got put on hold. Time
slowed, the ticking quieted, and different temporalities started, for a moment, to flicker into
view. I think about the way my body responded to this quieting - with heightened perception

but also heightened appreciation, a sense of grounding and wonder.

I'think about the gooseberry bush. The way seasonality spirals around the roots of a place. The
way a body can also become with a place, an agent among agents in a larger cycle of change,

or, the way bodies, time and place can be bound together in a knot, even if just for a moment.

But mostly, I think about futures - this question of possibility in today’s world. To me, places
like Oma Maa testify that linear time can be bent, and more agency, solidarity and hope can
be found within these bents. And from there, perhaps, different worlds can ripple into

existence, germinate from underground networks, unfold from potential and into actuality.

74 David Bollier and Silke Helfrich, Free, Fair, and Alive: The Insurgent Power of
the Commons (Gabriola Island, BC, Canada: New Society Publishers, 2019),
https://freefairandalive.org/read-it/.



64

75

Figure 8: Mycelial time is an example of time-in-potential. It invites
us to rethink the relationship between the latent and the visible, the
networks and the fruits. Fungi also exemplify the intertwined
relationships between past, present and future: the unruly ways time
twists Dback into itself to reinvent the present. Agents of time-
bending, fungi sustain transformations and flows, turning that which
is no longer needed into nourishment and sustenance, processing and
morphing the past into a future in a cycle.

75 Adapted from Hussey, Anna Maria, and Frances Reed, Illustrations of British Mycology, Containing
Figures and Descriptions of the Funguses of Interest and Novelty Indigenous to Britain, 1847 London:
Reeve, Benham and Reeve. https://www.biodiversitylibrary.org/page/2976676.
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AT THIS MOMENT IN TIME

My curiosity around exploring and formulating speculative conceptualisations of time has
been sparked off by a larger, heavier question, at the heart of which was the need to
reinvigorate a sense of hope and possibility in today’s impossible world.

I became interested in approaching this question through approaching time when I realised
that, when it comes to understanding time, so much of what we take for granted and
inherent is just arbitrary and constructed. The understanding of time as linear, mechanical
and absolute - flowing in one direction, one speed and independently of life - had been so
naturalised in my world that it camouflaged as a fact; it became difficult to see it for what it
is. But as I started to realise that linear time is just one perception among possibilities, I also
started to wonder - if this was true for time, perhaps it could also be true for what we imagine
this world has (or still could have) to offer. That, perhaps, through rethinking time, we could
also find deeper and more engaged ways of relating to each other, to the places around us,
as well as to our pasts and futures.

Linear time is a construct that is both arbitrary and deliberate. I started this text by following
itsroots - twisting around the modern railroad, telegraphs and the European colonial hunger
for exploitation and control. Soon, the cracks in the logic of linear and absolute time, of
seeing the world as a progressive line marching into sameness, became apparent. And so did
the manifold forms of oppression, exploitation and violence that this linear perspective of
time justified and continues to generate to this day. One of the manifestations of this was
the way indigenous or previously colonised communities became simultaneously sentenced
to the past, while also becoming emblematic of the climate futures that are ‘yet-to-come’.
But there was also another, a more general, form of futurelessness that linear and
progressive time generates. In this time perspective, futures are always ahead - both
statistically predicted, and unreachable - never rooted in the present, always out of the
sphere of influence. But could this lack of influence - sense of agency and ownership over
the futures - change, if we were to bend time away from linearity, and towards
interconnectedness, towards place and towards unpredictability? How could agency,

possibility and imagination be reinvigorated through this bending?

These kinds of questions helped formulate the methodological framework of ‘time-bending’
that is behind this thesis. Time-bending is a framework for thinking and for practising that

pays attention to the way time moves - its speeds, its directions, its shifts and manifestations
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- in ways that subvert linearity, expectation and control, and open up, instead, possibilities
for connection, solidarity and agency. I found it useful to combine this framework with
conversational research methods: hearing different perspectives around narrating time or
understanding futures and histories that helped me further evolve and build on my own

questions, observations and frames of thinking.

For the scope of this thesis, I presented two of these conversations with two different
approaches. The first one was with Kajet Journal editors, Laura Naum and Petricd Mogos,
whose work and research revolves around rethinking futures, histories and questions of
representation as they relate to the region of ‘Eastern Europe’. We talked over zoom,
discussing various conceptualisations of time and the cultural narratives and
representations that unfold from them. I found their idea of reclaiming nostalgia as an
emancipatory tool for rethinking our political reality, their thinking about utopia as a form
of adaptive openness, and their critical takes on seeing time as a linear progression into
sameness particularly useful for pushing the limits of my own research further.

The second conversation featured in this thesis was with Ruby van der Wekken, and took
place at the food cooperative Oma Maa. We spoke about commoning and cooperatives, as
well as Ruby’s efforts to carve out parallel worlds from within our present. This conversation
- happening in person and on site - helped me deepen my sensorial and embodied
understanding of time and its flows, formulating new speculative vocabularies and
frameworks of representation. There is this paradox with time - its presence is all
encompassing and yet impossible to fully grasp, let alone define through language. Perhaps
it’s for this reason that I found this embodied, sensorial research particularly helpful for
deepening my awareness of how, all around us, time constantly moves, patterns, flickers

and otherwise bends away from unidirectionality and linearity.

Ido think that there are so many questions and angles to explore when it comes to rethinking
time that a lifetime of practice, let alone the scope of this thesis, would not exhaust the
possibilities. This is also why this thesis has only been an entry point into a larger practice-
in/with-time that will continue to unfold and develop further. The practice of time-bending
is enabled by speculation, imagination and openness to a possibility, rather than by
certitude or definitive resolutions. This is why I think artistic research and curatorial work
are particularly fitting for this type of inquiry, and I am hoping to further develop my tools,

questions, concepts and experiences through such speculative and creative approaches.
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For the near future, I am working on compiling my observations, questions and interviews
into a short publication. At this moment, I am particularly interested in exploring the topics
of seed time (time-in-potential: dormancy, trigger and germination), refugee time (questions
of displacement from land, waiting and processing time), crip time (inclusive ways of
understanding needs outside of clocks and deadlines), nuclear time (quantum time and time
bent through nuclear weapons) and ghost time (questions of pasts haunting the presents,

and ways of inhabiting different temporal realms in parallel).

As for a more long-term future, my hope is to continue learning and deepening my
appreciation for the unexpected that nonlinear time can bring. I found a sense of hope and
possibility within these unexpected bents, and I hope that, perhaps, this sense can be

contagious.
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ETYMOLOGIES

APOCALYPSE (n.)
late 14c., "revelation, disclosure," " from Greek apokalyptein” uncover, disclose, reveal.

EMERGENCY (n.)

"to rise from or out of anything that surrounds, covers, or conceals; come forth; appear, as from
concealment,” 1560s, from French émerger and directly from Latin emergere "bring forth, bring to
light," intransitively "arise out or up, come forth, come up, come out, rise."

CATASTROPHE (n.)

1530s, "reversal of what is expected’, from Latin catastropha, from Greek katastrophé "an
overturning; a sudden end," from katastrephein "to overturn, turn down, trample on; to come to an
end.”

CRISIS (n.)

early 15c., crise, crisis, "decisive point in the progress of a disease," also "vitally important or
decisive state of things, point at which change must come, for better or worse," from Latinized
form of Greek krisis "turning point in a disease, that change which indicates recovery or death”
(used as such by Hippocrates and Galen), literally "judgment, result of a trial, selection,” from
krinein "to separate, decide, judge,” from PIE root *krei- "to sieve," thus "discriminate, distinguish."

WIN (v.)

from 0Old English winn (“toil, labor, trouble, hardship; profit, gain; conflict, strife, war”), from Proto-
Germanic *winna (“labour, struggle, fight”), from Proto-Indo-European *wenh,- (“to strive, desire,
wish, love”).

TROUBLE (v.)
from Old French trubler, metathesis of turbler, torbler "to trouble, disturb; make cloudy, stir up, mix"
(11c.), from Vulgar Latin *turbulare, from Late Latin turbidare "to trouble, make turbid."

FUTURE (n.)

From Middle English future, futur, from OId French futur, from Latin futdrus, irregular future active
participle of sum (“ am”), from Proto-Indo-European *bhuH- (“to become, be”). Cognate with Old
English béo (“I become, I will be, | am”).


https://www.etymonline.com/word/*krei-
https://en.wikipedia.org/wiki/Middle_English
https://en.wiktionary.org/wiki/future#Middle_English
https://en.wiktionary.org/wiki/futur#Middle_English
https://en.wikipedia.org/wiki/Old_French
https://en.wiktionary.org/wiki/futur#Old_French
https://en.wikipedia.org/wiki/Latin
https://en.wiktionary.org/wiki/futurus#Latin
https://en.wiktionary.org/wiki/sum#Latin
https://en.wikipedia.org/wiki/Proto-Indo-European_language
https://en.wiktionary.org/wiki/Reconstruction:Proto-Indo-European/b%CA%B0uH-
https://en.wikipedia.org/wiki/Old_English
https://en.wikipedia.org/wiki/Old_English
https://en.wiktionary.org/wiki/beo#Old_English
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