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Abstract

This book proposes a system for analysis of a society run by media logics. Apparent is that 'being' – the 

entity remaining 'outside' of media - is confronted by a ‘societal’ space in which 'others'  together form 

the social  dimension differentiating  between ‘self’ and ‘other’.  The movement in our minds that  sets 

our selves apart from such others is continually changing without 'being'  noticing it.   'Being', then, is 

not actually there.

The  purpose  is  to  describe  the  end of  history  as  a  continuous  process  of  identity  formation  and, 

simultaneously,  the  embodiment  of  Niklas  Luhmann's  approach  to  identity  as  coupled  with  the 

communication  systems  surrounding  it.  This  epistemic  move  opens  up space  for  science  to 

systematically apply a  combination of 3s and 8s  at the  level  of  awareness  to  depict  the continuous 

dynamics in being no subject, with no 'real' reality to it.  

The book forms the culmination of an extensive personal 3-year research on emptiness and the body in 

technology. The author encourages readers to use this approach to their benefit by applying it to their 

daily lives to attain equinimity.





VALUES







Chapter I – Being, Technology and Society

“(...) Western man is in danger of losing his shadow altogether, of identifying himself with his fictive  

personality  and the world  with  the  abstract  picture  painted by scientific  rationalism”– C.G.  Jung 

(1957: 48)

When people and technology become inseparable, something extraordinary happens: technology stops 

to exist.  It  simply gives in to being observed. The reason for this  behavior is  simple:  it  works.  If 

something works, it integrates itself into life by way of its functionality. For example, when chairs 

started to become stable and stopped 'crashing' all the time when we sat on them, we stopped thinking 

of how to build them and instead simply made them into no-brain parts of life.  This functionality, 

however, as suggested in this book, consists of three realms, and three realms only:

1. a social function - the integrated technology takes us to a different (not higher or lower) level of 

interaction with others. We placed chairs without thinking in away that we could comfortably sit while 

facing each other during conversation.

2. a selective function: integrated technology determines for us, before we determine anything, what it 

is usable for. One could stand on a chair reach the ceiling lamp or sit around table with others, but once  

integrated, one would typically not think to balance the chair on one leg while sitting on it, then make it 

into an Internet meme on Youtube. As we get more creative, however, and as we live in an era where 

technology  articles  are  pieces  of  shit  that  usually  don't  work  or  break  down,  our  perception  of 

technology becomes more and more creative.

3. a creative function: integrated technology enables us to perform more and different kinds of behavior 

than before it was integrated. Think about how a chair, for instance, once integrated, enabled us to sit 

comfortably for hours having longer, deeper and better conversations compared to when we sat on a 

creaky wooden floor. As is obvious from the second point, this creative function, performs a double 

role in modern society, where we not only use newly integrated technology to be more creative, but 

also have integrated not-integrated technology, so that technology impacts us regardless of its degree of 



integration.

The goal  of  this  book is  to  gain  an  understanding  of  the  8  dimensions  that  underlie  our  modern 

perception of technology. These 8 dimensions surfaced after a long-winded study of a particular field 

within communication studies, namely theory on human-media-interaction (HMI). The social realm is 

one closely connected with the value system of society,  while the selective realm is related to the 

technology  behind  integrated  technology,  and  the  creative  realm  is  related  to  how  we  embed 

(technologies of) technology in the stories we tell (i.e. the narratives) of our lives. The values realm 

split  up into the dimensions of reflection,  hyperreality and cosmopolis, while the technology realm 

divides  itself  into  presence,  DIY  and  design.  Lastly,  the  narrative  realms  distinguishes  art  and 

emancipation.

To many readers a division such as this one will seem a bit contrived and I agree that there is large 

portion of affirmative (not-critical) thinking towards certain dimensions involved. However, once all 

dimensions  are  thought  through, they do seem to make sense,  and together  form a opportunity to 

analyze our current existence systematically. It is not about labeling or categorizing actions of people 

so as to box them in and derive them from their 'freedom'. The single one purpose was to build an 

all-encompassing  design  of  society  that  analyzes  all  communications  present  and  attributes  these 

communications to their respective realms - for more clarity on and insight into the way we deal with 

each other and ourselves using technology. Indeed, though what we say and do in our lives may seem 

random or capricious to any one citizen our there, we might as well assume systematic guidance of 

what we communicate and do, and test whether such a system could in fact function as a 'reality' above 

and beyond everyday reality. The benefits are legion: comparable to a well-trained business manager 

using an intricate people management design, we become smarter, calmer and more able to manage our 

own lives - ethically and aesthetically.

Graham Harman's focus on shifting 'being' from the center of the world to 'being' in the periphery. The 

periphery  would  then  account  for  countless  systems  within  which  'beings'  adapted  to  their 

surroundings. 'Being' would no longer hold on to an almost sacred beingity but instead would dwell in 

its environments without having much to add or take from them. Indeed, 'beings' would now be less 

powerful,  seeing the world at large,  and all  the more powerful seeing 'being'  in its own periphery. 

'Observations' in the past had made too much out of - had centralized - an everyday awareness and 

made an object out ofone single observation so as to bring it more clearly into awareness.



Instead, I thought that singling out anything moved away from seeing the problem as deeply relational.  

The problem was that even if such singling out was detoured, it would simply replace the original 

'observation' with 'relation' as though the latter was not centralized in the same way. But maybe there 

was no longer time or capacity of mind to sit  at  a desk some place and ponder such questions of 

identicality. And if so, then maybe 'relationality' should be regarded as simply 'having a throw at it', not 

as a concentrated effort to describing 'being''s reality and then come to an organized way of offering 

possible outcomes and solutions. But this might all reek too much of Wilhelm Reich's 'mythical' realm 

(1970: 38), set off against the mechanistic realm, disregarding the 'orgonotic' radiation functions of life, 

shaping identity.

Or, if the effort needed concentration, then only in the form of a grand theory, which inherently could 

alternate its relations to the object of concern – a theory about some object of concern could then really  

be  about  anything,  as  long  as  it  “relationates  relations  as  objects”  (Luhmann,  2008:  74).  Such  a 

totalizing concept of theory would be helpful in all cases in which a difference of opinion could not 

simply be settled by (observing) the object itself. 'Being' could slip from stable in time to particular in 

space. For the first time, something about this particularity that formerly made it possible to observe 

oneself as part of an actual self, could then be transitioned into an actuality that had this part and seven 

other parts in it.

This book also uses 'Sepp' Gumbrecht's (2012, p. 19) attempt to do away with questions of truth and 

reality, as they had started to lead their own lives and were only of interest to aesthetic speculation. I  

leaned towards conflating what was known about any foundational structure of media with what was 

known as the ‘context of human-media-interaction'. Both this structure of media and this context were 

in the environment of being. They only differed – and this was disconnected from any psychology - in 

the sense that this structure was commonly sought after inside the distinction human-media-interaction, 

while in fact this context was the structure itself, as perceived from within this distinction itself. In 

order to perceive, following Eckart Voland (2007), a perceiving system had to have the environment 

integrated in itself. That could only mean that this structure had to have this context entirely in itself, as 

form not as distinction.

Luhmann in  his  book Art  as  a  System claimed  that  the  being-in-the-world  of  the  communication 

system  [i.e.  of  you,  the  reader,  perceiving  both  me  and  this  book  as  something  requiring 



(non-)understanding] emerges from a "recurrent  coupling of self-reference and hetero-reference".  it 

was not so much being itself that made these references, but the communication system itself. The real 

question, of course, was who did the coupling? That is, my own relation to the writing, as a 'private 

person'  (the psycho-physical  rather than the biochemical  body as 'other'),  should not be taken into 

account at all; it is impossible for any reader to see what 'form of communication' I was engaged in  

while writing, nor how this experience of form differs from the state the reader experiences him or 

herself, even at this very moment.

A scientific and technological inside-outside had appeared that endowed all communications with the 

fu\nctional, operative doctrines of perception - the kind of evolutionary shift Luhmann believed science 

had already made.I agreed that consciousness might be transitioning into a kind of nervous system - 

whose magic qualities Luhmann (1995:8) had detected in exactly the incapability of combining self- 

and  hetero-identifications.  'Being'  itself  had  instead  become  a  structuring  principle  in  technology, 

which 'being' had integrated to such a degree that it made such identifications for it. 'Being's stance 

vis-a-vis technology had therefore finally besieged the illusionist, Jungian inner world that would give 

hints to one's identity – and which Marx had described as the property of self that one could 'lose' by  

objectifying work and oneself as worker too much.

I  invite  you  to  read  through  the  journey  that  took  me  in  2009  on  a  journey  through  the  often 

bewildering  conceptual  landscape  of  mediatized  society  (one  that  integrates  media  logic  on  an 

everyday level), to ultimately find Occam's Razor in a 3/8 dimensional model of society.

In short, this book presents a position on the ontological realm of our current existence that combines 

me-you-other into one. It continually offers translations of this particular threefold, however, into other 

versions. But all versions must be grasped from a beyond that works with them and doesn't stop at the 

object (or: present-at-hand) level, but ascends to the fourth level enabling the 3-in-1 perspective on 

reality.  I  propose,  furthermore,  that  one  way take  this  step  requires  eight  steps  to  expand on the 

three-fold structure.

Chapter II attempts to provide a first behavioral-phenomenological sense of three-fold being, in space 

with objects and other beings. The chapter concludes that it is tough distinguishing between the latter 

two. Chapter III basically does the same, except it replaces the behavioral-phenomenological world 

with that of identity research. Niklas Luhmann's epistemological stance vis-a-vis society features in 



Chapter IV. This chapter also relates some of my personal research in a Chicago middle school, as well  

as  one  design  by  educational  media-environment  designer 

Marina Bers.

The rest of the book dissects the before-mentioned realm of 

media studies into three categories that branch out into eight 

dimensions, with the last chapter connecting this systematic 

view to what an everyday experience of reality.



Chapter II - Realms of Existence   

“It is one of the paradoxes of our time that ideas capable of transforming our societies,

full  of  insights  about  how the  human animal actually  behaves  and thinks,  are often  presented  in  

unreadable language.” —Doris Lessing

At first it seemed inevitable to describe how a tripartite analysis of ‘being’ was possible. This would 

mean to ask questions such as “Why did they do it?”, “How did they interact with objects and beings 

(including other beings such as media)?”  and “What  happened when these objects  or beings were 

media?” The overall question that bound these and other questions together was “what features of the 

environment did being interact with in order to act the way it did?”.

All elements in the environment beings perceived as affordances, a term borrowed from Gibson (1979) 

meaning that the environment presented possibilities for (inter)action to a being. These affordances 

were perceptible  (tangible,  audible,  odorous, tasteable,  visible) facts about the world.  If these facts 

were not perceived, they were still facts, because even if a being did not watchwhere it was going, it  

could still get hit by a passing car. Gibson had thought that these affordances were ‘ecological’ because 

it depended on the being organism what the environment afforded. A very tall person, for instance, 

would step over a ditch without looking twice, while an average or short person would build a bridge 

first. This approach furthermore assumed that all such perceptions of the world were direct: perception 

happened through the senses,  which provided beings  with direct  awareness  of  the  external  world. 

beings did not need to think to be successfully functioning in the world. In fact, they benefited more if 

they did not.

As beings lived increasingly in mediated environments, they increasingly used media to do the things 

they were evolved to do in different ways. Such other ways of doing things often made things easier for 

beings, for instance when they did not have to go out shopping but instead could shop on the Internet.  

Although the world was complex due to advanced technologies, the being usually acted independent of 

how much he could understand the intricate functioning of such technologies. In fact, I could not say 

that beings understood things in the first place, because its behavior was evolved. It was not caused by 



its  understanding  of  its  environment  because  attaining  evolutionary  needs  (survival,  food,  social 

bonding, a safe place to sleep - or: the release of tension) became easier if it did not think.

One could describe being with how the world consisted of media, layouts, combinations, surfaces and 

textures in subrealm I, continue with what objects in being’s environment existed and how beings could 

use them to act  in subrealm II,  and lastly,  in the third subrealm one focused on circumstances  of 

interaction and what interaction with media meant. The three realms would have to be explored further 

to  move  away  from  the  perceptual  or  behavior  stance  and  enter  the  epistemic  realm  (following 

chapters). Subrealm III included how beings benefited, evolutionarily speaking, from the ways they 

responded to themselves and their environment.

All three subrealms were different in kind. The difference lay first and foremost in different direct 

perceptions, ranging from ecological, to object, to being perception, and how perception within each 

subrealm changed when beings used electronic communication media.  Being-media interaction was 

thus  approached  from an  environment  viewpoint;  it  merely  looked  at  what  beings  found  in  their 

environment, given the fact that they behave situated, embodied and dynamical. 

Without much doubt, however, this environment was too complex to fully treat it right if one wanted to 

reach some unity though describing three contexts and its variables. Following Chalmers in a foreword 

to Andy Clark’s Supersizing the Mind, the explanatory insight that one this approach offered became 

more  important  than  integrating  as  many  systemic  degrees  of  freedom  as  possible.  In  sum,  the 

conceptual frameworks that one brought to the study of cognitive beings had a tremendous impact on 

the nature of that study (Beer, 2007:2).

Interactions  were  self-controlled  between  people  and  objects  (more  in  section  IV).  Beings  could 

respond universally to given stimuli but were also motivated by numerous internal dynamical systems 

governing nuanced responses. Beings experienced messages differently according to the contextual 

elements  at  play  as  well  as  to  their  individual  differences.  They  solved  problems  and  used  their 

capacity to intuitively function within their psychological boundaries. These were not neatly shaped 

with an inside and an outside but more likely constituted through unfolding internal processes, which 

called  to  other  internal  processes  and  to  outward-looping  epistemic  acts,  resulting  in  cognitive 

“episodes of closed-loop interactions” (Clark, 2008: 73). Epistemic pertained to having knowledge, or 

to the conditions for acquiring knowledge.



If  beings  solved  problems  according  totheir  contextual  elements  and  their  individual  differences 

intuitively  within  their  boundaries,  it  meant  that  on  an  epistemic  level,  they  were  self-organized 

according to  what  counted as  knowledge for their  systems.  The thesis  of extended cognition  (e.g. 

knowledge could be produced by processes outside the being) had been influential in the philosophy of 

mind, cognitive science, linguistics, informatics, and ethics, but, surprisingly, not

in epistemology. Epistemic acts were physical actions that made mental computation easier, faster and 

more reliable; they were external actions that a being performed to change its own computational state 

(Kirsh &Maglio, 1994: 3). The part of the world that was used in solving such a computational task -  

think of how beings could use a pencil and paper to write down a grocery list - was factually part of the 

cognitive process.

There were a couple of assumptions that allowed for a clearer structure. First, being was a cognitive 

being controlled by an evolved dynamical nervous system, which enabled it to discriminate between 

objects  (Beer,  1996).  Beings could distinguish,  for instance,  between different  phonemes,  different 

colors, and different sounds, and use them to get to their goal. Most cognitive processing, however, was 

caused  by  visual  orientations.  Being  partitioned  the  world  into  objects  with  distinctive  properties 

through categorical perception (Beer, 2003). Second, the activity of categorical perception provided a 

necessary substrate for higher cognition (Harnad, 1987). This meant that beings could assess whether 

an  object  afforded  action  or  interaction.  With  these  assumptions  being-in-the-world  became  more 

manageable.

The first made it possible to describe the contents of the world apart from objects, followed by what it 

looked like with objects in it. The second made it possible to denote more carefully what differentiated 

an object  presenting  possibilities  for  action,  from an object  presenting  possibilities  for  interaction. 

Action was separate from interaction because the latter involved higher cognitive capacity: a being had 

more  capacity  than  (other)  beings  to  perceive  that  elements  in  the  environment  were  themselves 

capable of interacting. Thus, it took two self-organizing parties to establish interaction. When beings 

came across an object that was not a being (e.g. a house), instead of interacting with it, they acted. For 

instance, they went inside, sat down and observed it, or put it on fire. Acting and interacting were 

closely  related  but  this  did  not  mean  that  it  took  effort  to  distinguish  between  both:  beings 

automatically  distinguished  between  something  that  afforded  action  and  something  that  afforded 

interaction. When beings interacted, one would speak of communication only when symbol systems 



were used.

Following John Sherry (2011), brains communicated only with other brains. Brains were also evolved 

(grey and white biological matter), embedded (somewhere in the real world) and embodied (organs 

within bodies). For communication to take place,  only one such e-e-e-brain was required since the 

other party could be a “brain-like being”. The brain-like being could be any combination of evolved, 

embodied and embedded (e.g. another being, a dog, or a tiger), embodied and embedded (e.g. a robot or 

android), and embedded (e.g. a television or computer).

In the social world (third realm), media as devices became more dynamically self-organizing. All three 

contexts had a situated, embodied and dynamical being (inter)acting with the world. Embodiment and 

situatedness were closely related concepts. They both emphasized that a being did not need to indulge 

in intellectual stuff to figure out its environment: “Embodiment emphasizes the role of a being’s own 

body in its cognition, while situatedness emphasizes the role of a being’s immediate physical and social 

environment” (Gibson, 1979).

Being was an embodied system that used the (bio)mechanics of its skin to “considerably simplify many 

problems”. Similarly, situated being used and manipulated the space around it to “offload problem to 

its  environment” (Beer,  2003: 211). This meant  that it  was not just  the mind and the brain,  but a 

combination of brain,  body and environment.  The dynamic part  referred to a temporal  aspect of a 

being’s cognitive system. It accounted for how the system’s behavior unfolded over time and what 

forces shaped this trajectory. What changed the behavior of a being to go from one state to another 

relied on its “sensitivity to subsequent inputs and the future behavior that such input make possible” 

(ibid,  212).  This  meant  that  any analysis  should  have  a  clear  marking  point  in  time  at  which  an 

invariant  combination  of variables  formed an operable unit.  When such a point  had been marked, 

changes in all the variables of this unit could be traced in time (Gibson, 1979). The Austrian media 

psychologist Fritz Heider (1923) had suggested a medium-form distinction to conceptualize such an 

invariant unit. Whenever beings perceived and processed information it meant that they had reduced 

the complexity of their environment to the degree that they could use it. Because the complexity of the 

environment  was  enhanced  in  every  next  moment  in  time,  every  next  measurement  of  the  being 

system’s functioning had to account for the dynamical aspects of all properties and mechanisms of the 

system itself, and for relevant other systems operating simultaneously.



According to Beer (2003:212), such a focus on explanatory insights showed that the properties of a 

trajectory  (how behavior  changed over  time)  and the mechanisms by which such a  trajectory  was 

generated and stabilized over time became more important. The question to be answered thus became: 

What environmental properties and mechanisms generated and stabilized being-media interaction? This 

question  could  be  subdivided  for  the  three  subrealms.  Each  subrealm was  congruent  with  how a 

situated embodied being made use of its environment. Note that these subrealms were not separate in 

anyway, neither spatially nor temporally, but rather happened all at once. The subrealms together could 

then  be  thought  of  as  constituting  the  earlier  mentioned  invariant  unit.  Beer’s  research  used  a 

theoretical being who had an “eye” consisting of seven rays distributed over a visual angle of π/6. This 

could  be  compared  to  Lang’s  (2009)  work  on  LC4MP,  where  a  being’s  attention  related  to  the 

allocation of 7 plus or minus 2 resources. Similarly, William Ross Ashby’s work had featured George 

Milller’s (1956) ‘magical number seven’.

Being’s environment (context) could consist of three subrealms (space, objects and beings), similar to 

Beer’s  suggestion  of  three  subsystems  (brain,  body  and  environment).  This  formed  a  theoretical 

framework whose explanatory focus was on the particular properties and mechanisms that related to a 

dynamically generated trajectory, and not on whether these three elements in fact existed (whether their 

names relate to existing things), comparable to Clark’s (1997) attempt to ‘put the brain, body and world 

together  again’.  In  each  subrealm  an  embodied,  situated  being  (inter)acted  differently  (dependent 

variables) congruent with perceived affordances (independent variable). The being was assumed to be a 

dynamical element among other (dynamical/non-dynamical) elements. The three subrealms were part 

of the same invariant  unit  of dynamically  (inter)acting  variables,  leading to  a  model  whose seven 

variables, in accordance with Gibson, together form one perceptible unit (of eight, itself included).

To get a better sense of what beings did in each subrealm one could use Tribble’s (2005: 155) early  

modern theater analogy that Clark (2008: 63) had referenced to “look outside the head of the individual 

actor and recognize the complex interplays between actor recall and the specially engineered spaces 

and social  practices”.  Tribble’s  analogy with theater  clarified  how beings  were situated  (part)  and 

embodied (plot) in each subrealm (stage):

“The productive constraint of the stripped-down part reduces the need to filter signal (one’s own part) 

from noise (everyone else’s); the plot provides a schematic diagram of the shape of the play as a whole 

to supplement the part, the physical space of the theater and the conventions of movement it supports 



enables  the  transition  from  the  two-dimensional  maps  of  plot  and  part  to  its  three-dimensional 

embodiment on stage, and the structures and protocols of the theatrical company pass on its practices to 

new members.” (Clark, 64)

In addition to this theater analogy it was interesting to use Kirsh’s (1995) 3-dimensional perceptual 

approach to the intelligent use of space to explain how being’s perception differed in each context. The 

combination of a perceptual model and a theater  model could help get a complete  picture of each 

context.

Subrealm I: space

Question: what spatial properties and mechanisms generated and stabilized behavior in

being’s (inter)action?

Theater: one’s own part disregarding (inter)action with the objects and beings in the

environment.

Kirsh (1995): “spatial arrangements that simplify choice”: putting cooking ingredients in the

order one would need them.

Explanation: beings were able to orient by distinguishing between path, grass, wall, mirror, light,  

dark, first page, second page, hyperlink, background, to simplify choices. These phenomena should 

not be thought of as objects as in Kirsh’ example with the ingredients. The result of choosing was 

similar to the result of setting the stage for object- or being-interaction. Distinctions between things 

like planes, lines and shapes were orientations that seemed to happen all by themselves.

Subrealm II: objects

Question: what object properties and mechanisms generated and stabilized behavior in

being’s (inter)action?

Theater: one’s own part while using objects in the environment (arranging and re-

arranging) for goal-attainment.



Kirsh: “spatial arrangements that simplify perception”: putting the washed mushrooms

on the right of the chopping board and the unwashed ones on the left or the color green dominated 

jigsaw puzzle pieces in one pile and the red dominated ones in

another

Explanation: what beings did with objects depended on the kind of objects and how a being could  

use them to get from A to B. If a being wanted to see its house while it was in a place not near the  

house, it could use a camera or video device to capture the house and look at it wherever. Most of the 

objects  beings  used  to  interact  with  happened  unconsciously  and  by  themselves.  One  could 

nevertheless make a distinction between objects and the space they self-inhabited. In this subrealm 

beings themselves were objects among other objects.

Subrealm III: Beings

Question: what properties and mechanisms of being generated and stabilized behavior in

being’s (inter)action?

Theater: one’s own part while interacting with objects and beings in the environment.

Kirsh:  “spatial  dynamics  that  simplify  internal  world,  incorporated  computation”:  repeatedly 

reordering  the  Scrabble  pieces  so  as  to  prompt  better  recall  of  candidate  words  or  the  use  of 

instruments such as slide rules, which transformed arithmetical operations into perceptual alignment 

activities.

Explanation:  beings interacted with other (brain-like)  beings using objects  and symbol systems, 

either from a distance (with/through communication media) or in each other’s physical presence. If 

through communication  media,  it  happened  either  simultaneously  (text,  chat,  phone)  or  delayed 

(e-mail, social network sites), and either in each other’s vicinity or from a distance. A house could be 

used to seek shelter but a being would need a camera or video device to turn the house into an image 

object for the purpose of putting it online for others to see (interaction). Beings set many goals and 

attained them through communication without being aware of it. Thus, this subrealm just like the 

others  assumed  a  considerable  (and  growing)  amount  of  automatic  behavior  as  this  was  more 



efficient and saved energy while increasing evolutionary potential.

The  subrealms  could  be  discussed  in  more  detail  by  pointing  out  several  relevant  properties  or 

mechanisms. One should consider that the properties of a trajectory and the mechanism by which this 

was shaped should refer back to the original situated, embodied state. The body was able to sustain the  

multiscale interactions in each subrealm (and in the context as a whole) because “the work going on in 

systems at different levels of scale (e.g., neurons, neural networks, brains and

behavior) is self- sustaining; that is, it produces products that feed back into and sustain the work of the 

system, either at the level at which the work originally took place, or at some other level within the 

system” (Streeck &Jordan, 2009: 449).

Subrealm I and II. How beings navigated in space with objects

When the space in which a being had to orient changed, for instance because it became immersed in a 

video game, it oriented congruent with the affordances it was presented with. In the example of text, 

one  could  imagine  how  letters  make  the  eyes  move  from left  to  right  and  constitute  a  different 

orientation in space than when beings were not reading. The body was centralized in both of these 

subrealms. Being moved through the world using objects as tools and when these tools were media it 

was the being’s interaction that enabled the being to ‘read’ contents (text or image/film). In order to 

read or watch, beings had to align their bodies with media.

Varela, Thompson and Rosch (1991: 172) had argued that the concept ofembodied highlighted that 

“cognition  depends  upon  the  kinds  of  experience  that  comes  from  having  a  body  with  various 

sensorimotor  capacities,  and  second,  that  these  individual  sensorimotor  capacities  are  themselves 

embedded in a more encompassing biological, psychological, and cultural context’’. Being was present 

with affordances for using objects in its environment and an embodied approach to these subrealms had 

shown how it was not just about what went on in the brain.

While the spatial subrealm focused on how beings perceive differently according to how they were 

situated, subrealm II provided the body with an object among other objects (properties) with which to 

transition from one space to another, so that other objects in other spaces could be used.

Beings  condensed potential  realities  into  one  actuality,  one  piece  of  information  at  one  particular 



moment in time. In that one piece of information, however, all modes of being were represented; if a 

being  walked its  dog in  the  middle  of  the  night  and saved the  lives  of  three  persons because  he 

discovered a starting fire and dialed 911, one could imagine what environmental properties, objects,  

beings had to be present (as media devices) and integrated to shape a complete picture of the dynamics 

of such a situation. So to single out the subrealm of space one could ask what the environment made 

available for this invariable combination to occur, which was not already implied by the presence of 

objects and beings.

The realm of space could be seen as a frame in which being was presented with affordances of objects 

and other beings. In any other form the environment became an object itself. Thus, beings were guided 

by their  environment through surfaces,  substances,  textures,  media devices and layouts in different 

combinations. It formed an ever-changing part of direct perception, but it differed from subrealm II and 

III in that beings used the environment to orient themselves in, not as tools to (inter)act with.

Garbarini  and  Adenzato  (2004)  had  identified  the  matrix  of  the  concept  of  embodied  in  the 

phenomenology of Merleau-Ponty (1945/1962) and in the dual valence of the notion of body within it: 

bodiness  was  a  combination  of  a  physical  structure  (to  the  biological  body)  and  an  experiential 

structure. Beings could use communication media, such as a newspaper or a television, to communicate 

with. But in order to do so they had to position their bodies in the right way. Subrealm III dealt with  

how beings communicate with media, while subrealm I and II focused more on how spaces and objects  

were present for better orientation. They looked for what beings do with their bodies so as to be able to 

'open up' to the symbolic (inter)action in subrealm III. Their bodies were used to change the space in 

which to orient. Flusser (1989) had used “objective models of the body” to show how “the theoretical  

aspect of the body” – that which mediates between body and world – can be used to map the bodily 

experiences when changing environments. Objective models had showed phenomena to be manipulable 

objects. Through such models, following Flusser, objects became living experiences (76). An example 

he offered for television (79):

“A  hollow,  translucid  sphere  appears  on  the  screen  swimming  within  a  context.  The  context  is 

composed of elements of various shapes that are dense around the sphere and spare toward the horizon 

of the screen. Some of the elements penetrate the sphere more or less deeply. The sphere sometimes 

secretes liquids that condense to form elements of the context. The sphere changes constantly its shape 

and color, and so do the elements of the context. At times the sphere breaks open and closes again. At 



times other similar spheres appear on the screen and make contact with the original one either directly 

or through elements of the context. The vacuum within the sphere and the horizon of the screen remain  

always black. This action is accompanied by sound. It should cause a dramatic impression.”

Such models exemplified what happened when beings walked into their media rooms and (consciously 

or not) turned on and picked up all kinds of objects like books, radios, televisions and computers. They 

constantly shifted from one space to another  and communicate  with these objects  in subrealm III. 

Following Gibson (1979, 138), all  things told beings what to do with them. Objects therefore had 

‘demand character’, which was both something of the world and something of the being. The being was 

provided with a action possibility through symbols, but this possibility was something that occurred 

only due to interaction between being and world, and could thus not be said to be ‘only in the head’. To 

see objects in the environment thus meant, as Koffka (1935) noted, that “[e]ach thing says what it is . . . 

a fruit says “Eat me”; water says “Drink me”; thunder says “Fear me”; and a woman says “Love me”.  

The postbox “invites” the mailing of a letter, the handle “wants to be grasped”.

Subrealm III. What beings did with (other) beings

Beings moved from place to place, changed postures, ingested and emited substances, and did all of 

this  spontaneously.  That  meant  they  were  self-organized.  Even  if  they  did  not  want  to  be  self- 

organized, which sometimes occurred to beings, they were still self-organized. To beings it could seem 

as though another being was not self-organized, however, because they could control them. But even 

then, the other being was controlled by the other on its own premises. Thus, no being

could choose to be other-organized. Being possessed an internal, self-generating complex system of 

subsystems (motivational, emotional, perceptual, and sensing).

In the example of a ceased computer, it was not important whether the computer actually died, that an 

object functioned comparable to how beings functioned, or that a being used words that imply that an 

object lived. What was important was seeing that such things only happen when the object broke down 

or something else out of the ordinary happened that had direct consequences for a being. They could 

not finish their work and had to buy a new computer. This most likely displeased the being and it had 

to express this through behavior. Among other things, it could talk to the computer, even scream at it, 

hit it, throw it around, etc. This behavior was directed towards the object that caused the unpleasant 

consequences. But it could also be directed towards other objects, and even towards another being. 

Media were objects that could not be self-organized, but they certainly acted as though they were – and 



increasingly so. When an airplane told a being to buckle up in turbulent weather, beings could think 

that it was the designer of the integrated warning system communicating with them. And they could be 

right. But with more and more media becoming part of the environment, it was less likely that beings 

stop at every affordance they would perceive to ask which other being was communicating with them 

(in what way the communicator was self-organized). Again, more important was that beings perceived 

media to  be self-organized  beings  themselves  with closed body shapes  and controlled  appearance. 

Because their environment would become too complex, beings preferred not to think about anything 

unnecessary.  When faced with  a  corpus  of  electronic  stimuli  or  information,  beings  automatically 

separated the relevant information (signal) from the non-relevant information (noise) (Travers, 1970, p. 

94-98).

If  beings  would  read  a  newspaper  they  could  do  so because  they  had learned  the  meaning  of  its 

symbols (alphabet). These symbols were predetermined and conventional. Through bodily adaptation 

beings changed the environment  and processed either  more imaginal  or conceptual  codes.  Because 

beings increasingly used mobile media that operated through symbol systems, their interactions with 

objects-beings (media perceived as beings) in the world were likely to induce more conceptual codes. 

At the same time, beings also used more image-driven media and many noticed a tendency towards 

imaginal processing of media. Around 2010, however, more beings carried around a mobile device 

than had a desktop computer at home. Most notably was the inception of the iPhone since 2009.

Beings learned through making heuristics from environmental stimuli. These heuristics functioned as 

codes  that  had  been  and  remained  vital  in  a  being’s  quest  for  survival.  In  order  to  learn  beings 

automatically  made information  available  to  them. Mediated  environments  afforded more complex 

learning, or learning to adapt to increasingly complex environments. Media now created virtual worlds 

that were so complex that beings switched on the automatic pilot anyhow. Turning a computer on, 

lurking for entertaining events on Facebook, surfing for more fun on the

Internet, or aimlessly playing mind-numbing games came to be grouped within the “it’s just something 

that we do”-range. Because virtual environments were more likely to become more complex than real 

environments, they were likely to challenge being’s adaptive capacity. If being attempted to think how 

a computer functioned as designed by a designer who determined the computer to act in the way that it 

did, it often revealed that computers should be regarded as self-organized: computation was merely 

thinking  through  numbers  or  “formal,  completely  abstract  thinking”  with  numbers  breaking  those 

surfaces to points and intervals (Flusser, 1989), and furthest away from being-like orientation in the 



real world.  They were being-like while they were not.  This formed an argument for saying that a 

computer could take the role of another being in the environment.

Summary

Beings  could  operate  within  their  environmental  space  and  among  objects  so  as  to  interact  with 

being-like objects and communicate with them. Communicating with books, radios and televisions was 

somewhat  different  from  communicating  with 

computing  machines:  beings  communicated  about 

content with the computers and about form with all 

other  communication  media.  With  other  beings, 

beings communicated about both content and form. It 

was with the combination of the three realms that the 

rest of this book had issue. The interest in identity and 

difference, between me and others or between me and 

computers  –  as  setting  me  apart  from them  –  was 

deluding me for the most part. It would take a thorough investigation of what science had undertaken to 

research  self-identity  and  media  (chapter  II)  to  build  a  starting  point  for  the  exploration  of  the 

'everday-ness' of this realm - because research into self-identity was so ancient it was impossible to 

know where to start.



Chapter III – Genealogy of Media and Identity 

"[I]n any judgement you may replace one symbol by another, if you add as a condition the equation  

between the two." -- George Boole (1880/81: 29)

Ever since approximately the 1910s scientists had researched the social reality that media created. This 

interest had largely been with the rise of new technologies and how they had to be managed. As the 

attention for media grew, the insight that what media actually 'are' could not be uncovered, had become 

salient in media theory: one's attitude and value towards media, as cultivated by media, could only be 

accessed at second-order level. Ranging from light to electricity, from books to typewriters and from 

radios  to  computation,  attempts  at  underpinning  media's  ontology  to  understand  reality  had  been 

confronted with impassible barriers.

The historical lines of reading and writing to computational media aimed at gathering a (counter)public 

whose  media  form a  silent  majority  (spiral  of  silence)  that  more  easily  voice  themselves  through 

emancipation. Society was no longer a macro-sociological phenomenon. One was unable to understand 

this if one aimed to correlate juridical issues by calculating divorce and migration rates. Sociology had 

failed to make this distinction between macro-sociology and social theory, which therefore could not 

lead to a theory of the social. For Luhmann (1969), the phenomenon of society was always the society 

described within society.

The  operations  of  society  obtained  no  communicative 

position  outside  of  it,  from  which  to  speak  about  it. 

Instead,  one spoke always already in  society.  A starting 

point for a genealogy of such understanding could form the 

art of reading in late 18th century Germany, where silence 

and privacy signaled the 'sad surrogate of  speech'.  In  such transition  from oral  to  writing  culture, 

Walter Benjamin's view that media "define what constitutes reality because they are already ahead of 

aesthetics" (Kittler, 1989: 38) could be experienced: only by letting writing enmesh the body in a world 

of symbols, thereby bypassing the oral organs, one could sense the body writing itself in time.



In later media research, identity formation research in mediated communication – between the '60s and 

the  '00s  –  had been studied  following  a  Uses  and Gratifications  (U&G) approach.  This  approach 

formed a broad framework by which to study antecedents, motives and outcomes of communication 

within interpersonal and mediated realms (Papacharissi &Rubin, 2000). According to this approach, 

people used media to get certain needs met. Social and psychological characteristics affected a being's 

motives  for using media.  The Media Dependency theory was regarded an extension of this.  U&G 

assumed that media, by which it meant newspapers, televisions, radios and computers, became more 

important to 'people' the more they used them to get their needs met. Media were 'there' as tools in the 

first place, surrounding the 'individual', who thereupon would choose to use a media device 'at hand', or 

not. This research was seen as important to the industry of media producers as it claimed to make 

predictions about collective media behavior. 

The several  approaches  within  U&G could  also be  labeled  an impersonal  approach,  rather  than  a 

hyperpersonal  approach,  which  would  not  see  the  'individual'  as  a  stable  entity  while  media 

characteristics were varying, but instead grouped media and 'individual' into one entity. The impersonal 

approach  would  still  focus,  however,  on  the  'solutions'  such  entities  would  offer  because  of  their 

different interactional qualities.

A central  theory within  the  impersonal  approach was the  Social  Presence  theory  (Short,  Williams 

&Christie, 1976), which argued that social presence was lower in mediated communications because of 

the  lack  of  non-verbal  cues.  The centrality  of  Social  Presence  theory  within  U&G also  made  the 

impersonal approach a ‘Cue-Filtered-Out’ approach (Walther,  Anderson &Park,  1994). It had been 

constructively critiqued with the intent to raise attention for the quality of communicated content and 

amount of users’ concentration (Kim, 2003). Over time, however, more research within this approach 

had been spilled over to hyperpersonal approach, around the time Walther and Burgoon’s (1992) had 

suggested that language and verbally transmitted messages (instead of merely the amount and kind of 

communication cues) were important to developing interpersonal relationships.

Face-to-face interaction within the impersonal approach was thought to force a person to defend or 

pose their point of view more clearly than mediated communications would. This view was critiqued 

widely among others in a study by Ho and McLeod (2008), which had found that the spiral of silence – 

the risk of having a silent majority with a different viewpoint than the loud minority – was largely 

absent in chat rooms: participants were significantly more willing to speak out in online chat than in 



face-to-face discussions even after controlling for demographics, news media use, fear of isolation, and 

opinion congruency variables. There had been a larger focus on time and rate of message exchange, 

even though such concepts were highly problematic in terms of their operationalization. While on the 

one  hand  focusing  on  the  ‘solution’  mediated  communications  offered  for  people  with  social 

inhibitions,  this  approach  kept  neglecting  personal  characteristics  which  could  influence  the  time 

needed  for  building  up relationships.  Slowly,  Social  Network theory  (Hampton  &Wellman,  1999) 

became  more  important  within  the  impersonal  approach,  which  saw  social  behavior  and 

communications  as  affected  by the  patterns  of  ties  among people.  The more  people  were  socially 

connected, the more they were likely to intensely communicate using various media available to them. 

The  more  individuals  in  organizations  were  connected,  communicated  face-to-face,  and  the  more 

intimate their relationships, the more frequently and intimately they would use email and a variety of 

media to communicate (Haythornthwaite &Wellman, 1998). 

As sociobiological influence became ever louder, however, the view of media and communications as 

separate from individuals became ever more problematic.  Eckart  Voland (2007) had suggested that 

virtual stimuli, as part of media's structure, regulated the “anthropological structure of needs” by being 

tightly coupled to it. To Voland, the environment with media experience was a significant part of what 

he thought, felt and did. The inborn nature to learn had to be seen in connection with the evolutionary 

process of making available (variation) of information, processing it (selection) and learning from it 

(dissemination). And a second problem linked with even more traditional media research that thought 

of media as technical and organizational systems to convey fixed messages to either individuals or 

mass audiences (Winterhoff-Spurk). Media's structure fixed messages, brought them into form, and 

could only be observed in their ability to do so. As ontological structures themselves, they were nothing 

but users projection of their own nature. It was for this reason also, that Reeves and Nass (1996, 251) 

had been speaking of media as more than just tools, they “are full participants in our

social and natural world”.

In contrast with the impersonal approach, the hyperpersonal approach took media to be part of the 

individual and not as tools that were used to meet a person's needs. Social Motives theory (Birnie 

&Horvath, 2002) – focusing more specifically on motives than U&G – was regarded to fall within the 

hyperpersonal approach. Two main motivators behind the tendency to interact online, as mentioned by 

Kenneth and Bargh (2000), were self-related and social-related motives.



Much  identity  research  still  followed  an  impersonal  approach  focused  on  the  expression  of  self, 

whereas research using a hyperpersonal approach entailed communal aspects and had less of a fixed 

focus on the individual’s motives. A central theory within the hyperpersonal approach was the Social 

Identity  of  the  Deindividuation  Effects  (SIDE),  arguing  that  deindividuation  made  people  more 

responsive to and compliant with social and situational norms (Postmes, Spears and Lea, 1998). Even 

though  participants  in  mediated  communications  shared  limited  information  about  each  other,  the 

virtual  communities’  shared  interest  made  them feel  closer  to  other  participants  (Walther,  1996). 

Asynchronous mediations  made interactions  more  controllable  and limited  social  realm cues  freed 

persons from worries about unintended appearances or behavioral features being revealed. According 

to  Kim  (2000),  relationships  and  communication  partners  could  be  idealized,  making  mediated 

interaction more intense than face-to-face interaction. In those early years of Internet, McKenna and 

Bargh (2000) had inspired many studies on changing personality traits due to Internet use.

Amichai-Hamburger et al. (2002: 126) had found that extroverts and non-neurotics would locate their 

“real  me” in traditional  social  interactions,  whereas  introverts  would locate  their  “real  me” on the 

Internet.  They  asked  participants  for  instance  whether  they  thought  they  revealed  more  about 

themselves to people they knew through the Internet than to real life friends and whether there were 

things that their Internet-friends knew about that they could not share with real life friends.

Reid  and  Reid  (2004)  had  found an  almost  equal  split  between  those  who preferred  texting  (the 

‘Texters’), and those who preferred talking (the ‘Talkers’) on their mobiles. On the main, Texters were 

found to be more socially anxiousand more likely to disclose their ‘real-self’ through text than via 

face-to-face or voice call  exchanges. They concluded that there had to be something special  about 

texting that allowed people to translate their social anxiety into productive social relationships. Texters 

appeared to create a “text world” with its own social ecology and structure, for which calls were no 

substitute. Interestingly, they could predict - based on scores for loneliness and social anxiety - whether 

a person would be a Texter or Talker and whether they would locate their real-self in text as opposed to 

in face-to-face or voice communications.

Texters  also  reported  developing  deeper  relationships  with  the  person  that  they  texted  the  most 

compared to Talkers,  despite there being no difference in the amount of time they had known the 



person  or  had  been  texting  the  person.  McKenna  (2002:  8),  whose  version  of  the  ‘real  me’ 

questionnaire was used for the Reid and Reid study, had earlier suggested that people would turn to 

texting to form and maintain relationships in a relatively safe environment. This could be linked to the 

fact that people had become increasingly used to writing as a mode of live performance (Reid, 1991; 

Rheingold, 1993). Kenny (1994) had suggested that a shy person could behave in a more outgoing 

manner in a chat room than in a face-to-face interaction. Therefore, people who saw themselves as 

introverted could appear extroverted to others in a chat room. Markey and Wells (2002) had tested 

whether findings in face-to-face interactions  were the same in chat room environments.  In a study 

about  interpersonal  perception  in  chat  rooms they  had  found a  difference  in  the  way participants 

viewed  themselves  and  how  others  perceived  their  personalities  in  chat  rooms.  This  depended, 

however,  on  whether  the  participants  were  chatting  one-on-one  or  in  a  group.  One-on-one  the 

differences were far greater, which the researchers had attributed to the chaotic nature of group chat 

sessions. It appeared that highly introverted persons had become moderate extroverts in chat-rooms and 

moderately extroverts highly extroverted.

Self-perception  of  extroversion  was  significantly  lower  than  other-perception  of  extroversion. 

Self-perception of neuroticism was significantly higher than perceived by others. Markey and Wells 

had placed question marks at the reliability of judgments made of others’ personalities in chat rooms. 

Thus, rejection insecurity, initiating relationships, self-disclosure and providing emotional support and 

advice could have obtained different meanings online. Stritzke, Nguyen, Durkin (2004) had found that 

shy  persons  showed  significant  differences  in  rejection  sensitivity,  initiating  relationships  and 

self-disclosure compared to non-shy persons in offline, but not in online environments. Individual’s 

self-presentation differed between online and offline and Instant Messaging (IM) showed kinder and 

more positive undergraduates when they used IM compared to face-to-face, trying to make a good 

impression to the communication partner (Kim, 2003). Some students reported feeling awkward, shy 

and did not know what to say when they met face-to-face,  even though online they felt  like close 

friends who had known each other for a year. Students tended to share more personal, serious and 

private issues and more detailed information or critiques when talking about the news. Kim (2003) had 

related this to the fact that there were less social cues in Instant Messaging (IM) channels, making it 

easier  to discuss private  matters  with much more concentration on the subject.  Some interviewees 

would refer to their IM buddy list as a shrine for friends and acquaintances, whereas others would see it 

as an appointment-checking tool.



The first group would be much more emotionally involved and have a higher possibility of declining 

acquaintances’ requests to be enlisted in their buddy list. In general, the more dependent and involved a 

person got with IM, the more polite, affirmative and pleasant they were to their partners. Shy persons 

were found to be more comfortable with talking to others without seeing them. Also, students had 

tended to write longer sentences in IM interactions with the opposite gender. 

The hyperpersonal approach was a more comprehensive approach to how social phenomena (like social 

grooming,  rapport,  rhetorics  and  introversion)  came  to  have  different  meanings  in  mediated 

communications (Kim, 2003). Mediated communications supplemented and formed an extension to 

traditional social behaviors, without necessarily increasing or decreasing them (Wellman et al., 2001). 

For instance,  Birnie  and Horvath (2002) had found that  online social  communications  appeared to 

complement traditional social behavior rather than being a compensatory medium for shy and socially 

anxious individuals.

I was writing this book in part to argue for a third approach, inspired by Mark Deuze's Media Life 

approach: an integrative move of media ontology within society as fractured by repercussions of the 

social media on existence. Regarding the connection between the social dimension and the process of 

mediation, I agreed with Carpignano (1999) that the medium, as apparatus-support-procedure, could 

not be conceived outside of its social dimension. The boundaries between self-referential technological 

operations and the social conceptualization of introversion were almost impossible to locate. For this 

reason it became impossible to follow one of the earlier discussed approaches to media research.

What internal and external, inside and outside, and the functioning of media in such distinctions meant,  

was constantly shifting. Giddens (1990: 21) had referred in this sense to 'distanciation' of presence in a 

globalized world, "the interlacing of social relations 'at distance' with local realmualities". Rantanen 

(2005: 6) had rightly detected Giddens' failure to clearly mention media and communications in the 

analysis of globalization. Ultimately, however, the cause for this was obvious as globalization stood for 

inherent  qualities  of  mediatedcommunication  representing  'connectivity'  and  distantiated  relations, 

which determined its nature (ibid.: 19). Giddens hid a discussion of media under the rug of 'visible 

form' of the locale  - that which was present on the scene.  And thus it  seemed media and identity 

formations became indistinguishable to a degree that empirical research should stop putting participants 

in 'mediated environments' to measure the outcome.



A focus on inherent qualities of media should illuminate the older ontological dilemma of finding the 

internal outside and make it acutely observable, either in its absence or in its complete transformation. 

Following Gilles Deleuze (1988a: 80), for instance, the outside was “not fixed but moving matter by 

peristaltic movements, folds and foldings that together make up an inside: they [were] not something 

other than the outside but precisely the inside of the outside”. Deleuze had maintained, referring to 

Foucault, that the outside was not so much the other, but rather the intimate that was reachable through 

outward movement of the self.

Similarly, Theodor Adorno (1966: 163) had suggested that one could find oneself in the internal of 

what one was not, or in the non-identical. In a follow-up on The Cloud, called The Book of Privy 

Counseling, the author characterized the practice of contemplative unknowing as worshiping God with 

one's "substance," coming to rest in a "naked blind feeling of being," and ultimately finding thereby 

that God was one's being. What bound the non-identical to what I was, had to be its internal.  The 

internal of the non-identical was what was not itself and what its “arranged, deep-frozen identity” held 

back.  This  particular  internal,  then,  was  only  perceivable  (could  only  “come  to  itself”)  in  its 

externalization ('Entaeusserung', 'relinquishing'), and not in its hardening. The possibility to sink into 

the internal (to contemplate on the internal) required this externalization.

I  could  also  take  Ernesto  Laclau's  (2005:  152-153)  notion  that  “any  internality  will  always  be 

threatened by a heterogeneity which is never a pure outside, because it inhabits the very logic of the 

internal constitution. And, conversely, the possibility of an outside is always going to be short-circuited 

by the operation of homogenizing logics.” Any representation of self in technology emanated the sense 

of  systematic  ambivalence  vis-a-vis  one's  privately  owned  inner  world  (Braidotti,  2002).  Such 

representations could be headed under the labor norm in conducting one's self properly, whether in 

business or in domestic relations.

Yet, if mediated communications represented, reflected or mirrored the dynamic of an inner world, and 

no longer would anyone be able to distinguish mediated communications from such inner worlds, then 

mediated communications both externalized the internal as well as re-constituted 'internal' as a disguise 

of  older  internals.  Tracing  these  workings  should  be  considered  an  impossible  task  in  empirical 

research may have enticed theorists even more to be prolific in dialecticism and what have you. The 

study of mediated identity formations could not and should not attempt to draw any intimate outward – 



a process possibly recognizable only by an internal 'self' whose qualities to me had remained mystical  

at most.

Warren  and  Brandeis  (1890:  212)  had  noted  that  it  had  always  been  far  easier  to  express  lofty 

sentiments  in  a  diary than in  the conduct  of noble life.  With the increasingly indicative  notion of 

presence in mediated communications, the sense of private personhood such as a diary entry would 

emanate,  had  been  abandoned  for  privacy-invading  mediated  versions  of  being.  If  I  in  doing  so 

rearranged my sense of introspective self, what aspect of the new 'outside' would replaced the former 

arrangement?  I  was  firstly  compelled  to  become  an  interpreter  of  my  own  work  as  an  artist  or 

performer of life – which had made writing this book into a necessity. "Media are active metaphors in 

their power to translate experience into new forms” (McLuhan, 1962, p. 64). In a world pervaded by 

media, however, this implied that one should “let go of seeing media as influence machines, and start 

witnessing each other through them, in them" (Deuze, 2012, p. 391). The in, as I would see it, referred 

to a willingness to 'go ontological': complete immersion in media necessitated the shift from studying 

the  apparent  consequences  of  (new)  media  -  as  objects  we  hold  in  our  hands  and  activities  we 

undertake - to studying the way society in general and, more specific, communications, thought, the use 

of the senses and plain living were newly arranged.

The difficulty with complete immersion was that the environments being inhabited themselves formed 

anti-environments: “we have fashioned for ourselves a world of artefacts and images that are intended 

not to train perception or awareness but to insist that we merge with them as the primitive man merges 

with  my environment.  The  world  of  modern  advertising  is  a  magical  environment  constructed  to 

produce effects for the total economy but not designed to increase human awareness” (McLuhan, 1966: 

7-8).

For human awareness to increase one required a de-coupling from the artifacts and images (of media)  

that  surrounded  one.  How  did  people  in  the  early  21st  century  ever  make  sense  of  this? 

Media-immersion seemed to almost suddenly have subsided material media and replaced them with 

media as ‘ideas’, whose immateriality demanded that external attributions (jobs, religions, upbringing) 

became marginal parts of computational configurations foreshadowing every step being could take. 

Indeed, the sense of being, community and values now had to arise from the ‘phantasmal’ (Deleuze, 

1990) - the imaginings or fantasies into which formerly only poets and other neurotics so willingly 

withdrew - while actual, computational being was gradually merely a measurable entity, through the 



culmination of web-analytics.

A computational viewpoint on being must have necessitated, at least for those 'beings' who kept their 

minds  strong,  to  both  a  radically  interoceptive  and  introspective  person-hood.  It  could  have  been 

heralded, perhaps naively, to form a new layer to the Heideggerian phenomenological Bestimmung des 

Seins  des  Seienden,  to  how I  was  being  being:  to  locate  my  being  I  only  required  my  personal 

computational  footprint,  the  kind  of  footprint  that  had  gained  primacy  over  one’s  culture  as 

nation-based and communal. Such a viewpoint integrated unique qualities of modern technologies to 

know being as acting completely external to both the life of the bodily organism and to any “sensuous 

experience, that is, experience in a world about us for which we have habitual reactions" (Mead, 1956, 

p. 200). McLuhan’s release from the ordinary trance and numbness imposed on our senses could then 

be traced in such a beyond of the body and sensuous experience.

According to Merleau-Ponty (1945, p. 132), as noted by Carrie Noland in Agency and Embodiment - 

during  was  a  rainy  Tuesday  afternoon  library  visit  -  the  kinesthetic  experience  of  the  body  was 

immediate. Simultaneously,  Merleau-Ponty had assumed that a structuring principle peculiar to that 

body could be sensed beneath, through, and despite physical conditioning. being was now faced with 

the question of whether its new domain of being, as interoception, could offer “glimpses" of *les autres 

possibles* beyond cultural limits and within kinetic range. To Merleau-Ponty, for this to happen, the 

body should be self-reflected on in the midst of movement as a means of seizing one’s own body as 

‘structuring'  (structurant)  as well as structured (Noland, 2009, p. 49). Another way to approach the 

peculiar structuring of the body, following Noland, was to ask what the status of interoceptive being 

was "in a corpus dedicated to demonstrating the penetration of social categories into every layer of 

human being”. What binded both Noland’s and other approaches was the presumption of the existence 

of an unknown beyond, which appeared to ‘go up’ in a social setting by way of which the beyond’s 

identity instantiated itself.

A conception of the beyond might in addition be traced in an exteroceptive sense, as in Latour's (1997, 

p. 374) concept of the actant: "something that acts or to which activity is granted by others. It implies  

no special motivation of being individual actors, nor of beings in general. An actant can literally be 

anything provided it is granted to be the source of an action." Actor-Network-Theory (ANT) builds on 

the absence of a stable theory of an actor, and rather “assumes the radical indeterminacy of the actor"  

(Callon,  1999,  p.  181;  italics  in  original).  Thus,  that  which  acted,  for  instance  a  being,  could  be 

indicated as acting from anywhere in the totality of performances. Following Latour, this totality is 



both self- and other-induced as it includes actants’ ‘liking’, (de)friending, uploading and tagging - all 

performed by both self and other - making it an entity exterior to our bodily perceptions and for which 

no one is supposed to take responsibility. It is simply there, and growing.

It seemed one had to take a more mathematical complexity approach to trace the dynamics of mediated 

communications,  instead  of  worrying  about  internals  and  externals.  Sherry  (17)  had  noted  that 

“[m]athematical  models  force  the  researcher  to  carefully  specify  the  nature  of  the  theorized 

relationships in the system. This is where enhanced clarity and focus on the theorized system occurs.” 

Mediated communications were not passive systems, as had argued the impersonal approach, waiting 

to be activated by some external source of stimulation. Also, we were passed the phase of discovering 

new  but  old  mediated  qualities  that  would  transform  older  identities  of  users  by  being  actively 

exploratory and seeking out highly selective, functional information from the environment. Rather, it 

became  clear  that  the  cause-effect  relation  between  mediated  communications  and  life  had  to  be 

neglected in its entirety. It had to be brought together in being. I conceived of being as the only term 

that was not in need of a definition: it was merely itself and was the same for all beings. 

The question then became what was left to describe if one was not to single out any such relations any 

longer. What would I write now that media in the environment of beings were not important, not so 

long as one refused to take a systemic approach including beings as part of the same environment - as 

present within a more general system of society?



TECHNOLOGY





Chapter IV – Discovering the System of 3+8

"Gulliver intended to describe his experiences in the Land without One,Two,Three in letters to Newton,  

to the successors of Descartes, to Leibniz, and to the Bernoullis. One of these great minds, rushing  

from one discovery to the next, might have paused for a minute’s reflection upon the way their own  

epochal ideas were expressed. It is a pity that, because of Gulliver’s preparations for another voyage,  

those letters were never written.” -- Karl Menger (1959)

After studying communication sciences, media studies in three countries, I had particularly cultivated 

my  interest  in  phenomenological  systems  theory  and  cultural  studies  (most  notably  the  work  of 

Luhmann and Sloterdijk).  After that I had taken a year off from academia,  not only because I felt 

overwhelmed, but also to give attention to my inner aspirations to understand the 'structuredness of 

being', as I would sometimes put it. This was nothing more than an attempt to come closer to using all 

this theoretical nonsense in everyday life. Others would say I was depressed but I wouldn't believe 

them. This chapter forms a somewhat incoherent summary of how I came to see the vital importance of 

a system that incorporated both the law of threes and eight dimensions.

Comparable to Luhmann's The Moral of Society (2008) I took an uncommon stance vis-a-vis ethical 

beliefs in theory building. Luhmann had formulated (on page 66) that Popper's critical realism had been 

a totalizing super theory – because who picked the hypotheses to be falsified? - which had to transform 

this question of its limitationality into an assumed body of pre- knowledge, which could impossibly be 

tested  itself  (and  which  led  to  so  much  frustration  among  sharp-minded  students  to  all  faculties 

teaching traditional methods). Luhmann had described functionalism, or the circulatory assumption of a 

system distinguishing itself from its environment as a precondition for limited problem-solving, after 

which it was possible to position oneself as reductionist – specifically contingent towards the system of 

science as super theory.

Super-theories could never also claim to be exclusive. Instead they were totalizing. Totalizing theories, 

as Luhmann had stressed countless times, attempted to both guarantee unity and difference. Hence, 

there could not exist any disciplines forming a coherent unity within which each new entry - because of 

theoretical  and empirical  reasons -  led to the accumulation of more knowledge.  But it  was evenly 



impossible  that  pluralism  would  rule  a  discipline  like  a  plethora  of  incomparable  theoretical 

orientations  competing  against  each  other.  Totalizing  theories  integrate  the  opponent's  attack  and 

describe why this attack takes place in the first place. Luhmann had historicized dialecticism in terms 

of a postponement of the social and time dimensions: at some point in time, a particular knowledge had 

'done the rounds' to return to a point where it was either accepted or refuted. But to Luhmann this also 

meant the postponement of the moral question, which asked again about the pre-knowledge, that which 

had to be known before one let this process happen at all. And here Luhmann labeled dialecticism as a 

theory clearly belonging to a particular historical phase in time having performed a bridge function: 

dialecticism had figured out how to deal with the time dimension, however it had not understood the 

social nor the moral dimension very well. I had questioned whether Luhmann had not conflated his 

moral dimension with his temporal dimension, as his body of work had only distinguished three levels 

that went into sense-making: 

The social dimension produced the difference between individual (Ego) and collective (Alter). That 

meant that, in a discussion, one could attribute the expressed information to the (presented) individual 

or institution who expressed it, but also to how a receiver of that interpretation interprets it reflectively. 

Or even, one could attribute the occurrence of such communication to a societal system in the first 

place (hyper).

The  temporal  dimension  produced  the  difference  between  closed  (past/non-  decision)  and  open 

(future/decision). Decision and non-decision seemed to have been turned around but one had to look at 

it as though everyone knew what the past had brought about, and which could not again be decided 

upon in terms of what to do about it, while the future remained open to making decisions about and set  

time-frames for.  It  had been Luhmann's  brilliant  suggestion that  the phenomenon of  sense-making 

produced itself communications that would make way for the initial communication to be continued, 

that is, in time. Sense-making could go about such prolongations in any of the three dimensions.

Thirdly, the selective or 'thing' dimension produced the difference between immediate (environment) 

and  mediated  (system),  that  is,  between  this  or  that  object  of  observation.  Through  the  selective 

dimension it became clear what a communication was about; whether it concerned this here (system) or 

that  there  (environment).  An  observer  (that  is,  a  system)  was  needed  to  observe  what  the 

communication was about, that is,  no environment would ever provide information to a system. In 

other words, the system had to have its environment in itself.



One of the threads throughout my work was that perception took place in tidings of waves. In my 

vision, there were only three natural causes to wave patterns to be found in nature and those three 

would  underlie  all  that  was  perception.  Beings  used  these  tidings  in  order  to  see  objects  outside 

themselves (including their own bodies), but these objects or how the perception of them came about 

were never within reach to any being. The three causes were reflection, refraction and interference, and 

all three came together at all times. That is, none of them could ever be found to have a value of zero. It 

was not possible to dissect the accumulated patterns (which I called the fourth, invisible pattern) back 

to the respective patterns. Wikipedia's descriptions of the respective phenomena:

reflection: a change in direction of a wave length at an interface between two different media so that 

the wavefront returns into the medium

refraction: a change in direction of a wave due to a change in its speed, for instance when a wave 

passes form one medium to another at an angle

interference: the net effect of a combination of two or more wave trains moving on intersecting or 

coincident paths

I sought for this trichotomy in all things, not in the least in the common trichotomy Html – CSS – 

Javascript, as structure – outlook – behavior. In short, through reflection one could detect structure, 

outlook was how things got refracted, and one's behavior was a complex issue of interference. i was 

suggesting in those days that all theories so far had failed to pinpoint these three tiers that came 'in 

between' (in the way media came 'in between'). These 'in betweens' made beings visible to themselves, 

and thus more likely to make an attempt at  optimizing  and managing their  projected selves  -  like 

admittedly unreal narcissists, as Narcissus in fact perceived an other in the mirroring water. Secondly, 

how were these selves other than their selves were before certain transitions in the use of technology 

had taken place – and with that all the worries of parents about their children becoming spoiled for life  

'by' media. And lastly, the recurring experience of complexities and the accompanying respect or even 

admiration for evolutionary complexity – not in the least leading to the broadly adopted contingency 

turn to understand the complex dynamic of interactivity, i.e. to annihilate necessity.



'Media' to me were these accumulations of tidings that were both part of the object of media and of the 

being that did stuff to it, by it and with it - or more simply put: in it. Seeing and experiencing the 

exponential  technological advancements between 1995 and 2015, I had concluded that beings now 

lived in what could only be called a continuous 'participatory religious effort' (PRE), which I would 

sometimes also call 'reverential religion'. It meant to see the spiritual in the Other, or in what more 

traditional, regular subject-object observations did not count as 'spirited'. Instead, these older forms of 

observations had to distill the 'spirited' of beings ever further, as well as the crowds and publics they 

formed, making them into objects similar to stones and trash cans.

This had been critiqued vehemently by several generations of media researchers (and by many mothers 

seeing  their  children  play  video  games),  but  to  no  avail,  because  they  had  not  understood  the 

disappearing nature of their own standards of thinking. Beings were ever more miraculously capable - 

by themselves – of the further enhancement of their cosmic universal self. Steered by this insight I had 

done some preliminary auto-ethnographic work, which set to attach meaning and value to experience, 

to bring experiences to language and to life. As one of my side projects, I had supported and guided 

several students in a nearby school.

This formed a way to see if my predicaments held true when I perceived through the eyes of others.  

Auto-ethnography allowed the student's world of experience to inspire reflection on my own and to 

find ways to talk about, care about, and empower suffering people. As such, my method was that of 

theorizing personal experience. Students, especially younger ones, still  had a point of access, I had 

discovered, that could show an outsider deeper levels of existence compared to adults. From my close 

observations of one of her students I surmised that the student had the urge to do things right away, but 

got distracted if she could not immediately find what she was looking for. The urge to see things 

happening right away was part of a tendency to do things oneself (DIY). It would mean the student 

either chose to look for other things or stop the activity altogether. Or it could mean that the student 

preferred to take a break to reflect on own behavior to close off bad memories of the past or instead 

focus on becoming more concentrated.

The student would get very quiet for a while, but clearly still taking in a lot of information from her  

environment, minding people who would walk around in class or in the hallway, in order to create a 

new experience, something worthwhile. When I told the student to solve three assignments on her own 

(and attempting  herself  to  physically  keep a  distance  and write  for  herself)  five  minutes  later  the 



student would still not have started. When I asked the student why not, she replied that she had been 

thinking about how to solve the assignments. Then, slowly, she started actually solving the problems 

while I would write by myself. The combined introversion of both the student and me, and the attempt 

to work with the strong distracting impulses in the environment, made me think this student was very 

much in touch with the design of life.

With strong introverts, that is, with the ones who find it extremely easy to build a world for themselves  

devoid of any social codes of conduct, the 'mirror-writing' trick did not seem to help. Simmel's (1949: 

255) definition of sociability - the drive which presses forward the feeling of the worth of association 

and often only later calls forth that objective content which carried particular associations along - had 

made me wonder about what the phrase 'particular associations' would mean for this student, as she so 

often seemed to feel emptied-out towards her mates in school. The student seemed to constantly be in  

limbo between the 'against  any outside influence'  and the complete  self-reliance state.  The student 

knew no 'real' consequences would ever follow and the worst that could happen was that she didn't 

learn or practice any skills today, so she chose indeed to linger on in the 'against-state' (in the student's 

eyes how adults  perceived her behavior),  while  minimizing my attention for others pushing her to 

work.  Often,  I  would  leave  the  school  at  the  end  of  the  day  realizing  that  these  students  I  was 

supporting were in fact all smarter than me because they were happier than I had been during my own 

school days, and they generally had a stronger idea of what they needed to enjoy life.

I had some grasp of the bodily armor Wilhem Reich had asserted into the psychological paradigm of 

his time. Reich had attributed built-up bodily armor to a disconnect in surface layer and deep natural 

core in beings.  The suppression of primary,  biological  needs and impulses  had been going on for 

thousands of years, and Reich had scrutinized the social function of this suppression together with the 

role played by the authoritarian family and the church.

At some point, I had aimed to detect patterns in Reich's description of how I recognized this armor in 

my subjects. Such patterns then had to be attachable to number, making it possible to build algorithms 

and measure the particularities of armors in people. The attempt to measure such blockages had also 

been made by analyzing brain patterns after traumatic experiences, notably by the Brain Integration 

Institute Center in Ohio. But I had been a strict opponent of direct adaptation of technologies to the 

brain.



The only alternative I saw lay in a systemic approach of the environment  in which the individual 

relentlessly  aimed  to  occupy  a  second-order  and  thus  indirect  observer  position.  The  adaptive 

environment in these early years of totalizing immersion in mediated structures I then came to see as an 

immense social identity project. Since the uses of social media reflected back on the construction of a 

being's social life and identity, the consequences could hardly be overestimated. With the presence of 

social  media as an over-complex identity construction environment (ICE), much like the society of 

self-models designed to teach young people about self and civic environment, I had to find out about 

the particularities of ICEs, specifically of imaginary cities. A particular ICE named Zora was an online 

city and one of the imaginary cities that Italo Calvino (1972) had described in Invisible Cities: “This 

city is like a honeycomb in whose cells each of us can place the things we want to remember: names of 

famous men and women, virtues, numbers, vegetable and mineral classifications, dates of battles...So 

the world’s most wise people are those who know Zora.” 

The society of self defined identity  as “a dynamic constructed system in which different  and even 

contradictory  elements,  values  among  them,  are  integrated  by  an  ego  capable  of  unifying  an 

individual’s experience and action in an adaptive manner” (Bers, 2001: 40). They were implemented 

with the intent to explicitly support the exploration of the relationship between identity and values. I 

had followed ICE-researcher Marina Bers, who had distinguished learning affordances, offered by the 

ICE Zora to young people in the formation of their identity. Bers had grouped the affordances into four 

categories: Identity, Values, Technology and Narrative.

Identity comprised

“Designing representations of self”

“Understanding identity as construction”

“Exploring identity in a social realm identity”

Values were measured by

“Understanding values as abstractions”

“Enacting values through actions in the community”

“Recognizing values as aspects of identity”

Bers had operationalized Technology as



“Expressing with different computer applications (graphics, sound, etc.)”

“Designing their own projects using the Internet”

“Learning how to program”

Lastly, Narrative was made concrete through

“Reading and writing stories”

“Communicating through text”

It  had become clear  to  me that  Bers  had failed  to  describe  differences  in  the  level  of  abstraction 

between the Identity and the other three affordances. Values, Technologies and Narrative seemed to be 

on a plane of more concrete expressions and acts, while Identity remained far too abstract to leverage 

practical results. Values could be picked from a standard list of 30-40. I had suggested Tripartite worlds 

of Values, Technology and Narrative had become feasible as a whole. Second, I thought Values would 

be  represented  in  both  Technology  and  Narrative  and  thus  hover  over  these  two.  Bers’ 

operationalization  would  then  be  more  capable  of  offering  a  dimensional  approach  to  the  same 

methodology  and  would  enable  an  observer  to  draw  particular  patterns  that  represented  Values, 

Technology, and Narrative. Lastly, I had suggested that the rooting into an identity could only express 

itself in the outlook any one person would have on the world, that is, on the dimension that one was 

most occupied with in a particular time and space. My adaptation of Bers' work saw Identity as simply 

a foundational layer that comprised:

→ Values as

- reflecting

- cosmopolitan socializing

- including the hyper-real

as well as

→ Technology as

- self-presenting

- doing-it-yourself

- designing



→ and Narrative as

- emancipating 

- making art

Comparison of Bersian and Luhmannian Epistemology

In his essay The Concept of Society, Luhmann posits three 'obstacles epistemologique' - in the way 

Gaston Bachelard had described these - for the science of society:

Values - Beings could not position themselves as subject describing a 'dead' object. Instead, objects - 

such as 'society' - had subjective qualities of their own and did not lend themselves to be 'deadened' like 

that.

Technology - Beings were outside of society because if society were made up of (the relationships of) 

beings, would arms and legs belong to it, did a barber cut the hairs of 'society', and how could cell  

chemistry as well as alchemist repression belong to the same society? His point was that humanist 

tradition held on to a highly clouded concept of society due to a laziness in theory building.

Narrative -  Countries  were  not  to  be  geographically  separated  but  rather  the  differences  between 

countries could only be dealt with within society. That is, if the US and The Netherlands were different  

in  terms  of  state  organization,  language,  culture  and tradition,  then  it  did  not  make  any sense  to 

attribute such differences to geographical differences. The problem was that such differences - as a 

consequence of this orientation towards territory - caused preconceived notions of what to expect in a 

country  one  traveled  to  (think  of  how travel  guides  are  part  of  a  bias-inducing  industry).  On the 

contrary,  such differences  had to  be  met  with  first,  and  then  be  explained  and solved  within  the 

particular circumstance. That meant to describe first in communication with locals the specific topic.

The third point connected with how being always told others stories of its existence, how they made 

sense of its societies compared to those of others. The particular way Luhmann thought there would be 

a more accurate path towards having a completely different viewpoint on society, lies in the second 

point Luhmann emphasized:  how technologies’  fabric and use somehow shapes their  presence and 

design, and the first point on what was dead and alive, how we already always functioned as beings and 

with other beings connected through deeper values.



To go about declaring beings as subjugated by a super system that relentlessly 

combined  3s  and  8s  would  have  to  substitute  the  old-European  dogma of 

rationality  as  the  unreachable  touchstone  of  beingity.  As  one  could  have 

guessed  by  now,  the  rest  of  Luhmann's  essay  formed  a  more  detailed 

dividing-up of  these  three  'obstacles  epistemologique’  into  eight  theoretical 

building blocks. These were needed to make the switch to a structurally closed, 

autopoietic  system  of  society.  Split  up  into  the  value-technology-narrative 

structure, he suggested the following:

Values:

Hyperreal- It was impossible for anyone to say something about the 18th-century invention of 'Man' 

generally. One could speak about identities and differences but never about the unity of identity and 

difference.

Cosmopolitan-  The  system  operated  in  a  continuous  reproduction  of  the  difference  between 

self-reference and other-reference. This is how consciousness externalized in each operation what his 

brain (=organ for self-observation of the own organism's state) suggested.

Reflection- Insert George Spencer Brown's concept of re-entry of a form in the form. That is, there 

would be a difference within which this difference differentiated. This step was needed to fade out 

old-European paradoxes that did not bother to differentiate themselves from other things (being vs 

thinking / nature vs acting). Ben Van Lier & Teun Hardjono's might have mentioned traditional/vertical 

and  sharing/exchanging/horizontal  structures  within  network-centric  working.  There  was  never 

anything other than a utopian ideal of 'rationality' that established its form by avoiding the paradox of 

no room to reflect on the form of this form.

Technology:

DIY- Society could not but describe itself. Also, autology was an autological concept. Theories about 

society were theories in society about society and the concept had to be build autologically. Autology 

would not say autopraxis and other isolationist theories, notably narcissism. Instead, autopoiesis will 

say that being finds itself outside of society, in its environment, but still within the boundaries of the 

system of society.



Design-The one operational process that kept society going was communication - as the difference 

between understanding, information/content of a message and the message/sender itself (extrapolated 

from Karl Buehler’s theory of communication). Communication was so present in modern society that 

it replaced space with that which enabled living beings (nombies) to express social order.

Presence-  Language  was  not  a  system itself,  opening  up  theoretical  space  for  structural  coupling 

(borrowed  from Humberto  Maturana).  Language's  function  would  be  to  keep  communication  and 

consciousness  separate  (and  additionally  support  the  structural  coupling  of  both  through  its 

eye-catching peculiarities in the acoustic medium of sound and then in the optical medium of print 

characters).  Never  could  a  thought  be  a  communication,  and  never  could  a  communication  be  a 

thought.  Language used binary coding, which meant  that the response to each message was either 

affirmational or negational.

Narrative:

Emancipation- There was no normative integration of individuals within society. In other words, it was 

impossible to not-deviate from norms that one liked. The observational schemata in use, however, are 

comparable and an observer used these to determine for himself whether a particular behavior was in 

line or not with a norm. This observer could also be a communicative system, a court of law, mass 

media, etc. Only by accepting the radical form of this theory, one could see how events in the world,  

despite  their  structural  coupledness,  were  not  entirely  random.  There  were  trends  in  the 

self-determination of structures that were dependent on the irritations they were confronted with. For 

instance, a child that was constantly immersed in the particular sounds that we call language, would 

learn how to speak.

Art- No thought could ever exit the consciousness which it reproduced. How else would one develop 

individuality, if others could move one's own thoughts with their thoughts? And how would one ever 

think of a society as the hypnosis of all by all? That meant there was no Habermasian consensus if that 

would mean that empirical states of individuals were somehow similar.

And at this point I was hard-pressed to explain, exactly, what there was against thinking of a system of 

society that would endlessly reiterate systemic principles that surfaced as three and were explained in 

steps of  eight.  Someone else had to  provide an answer to  that  question.  As a  result  of the  initial  



attempts at summarizing Wilgenhoeve's and Lumann's positions the following eight quests that being 

could become aware of seemed helpful for further understanding of being's tasks.

The question is not so much whether the single dimensions have anything to do with each other. It’s the 

dynamic that is important: can we claim that the experience and life of such 3/8 approaches provided us 

with better lives? 

Values (Luhmann's social dimension)

quest for the hyperreal: how to recognize that any position within the system is inevitable,  thereby 

overriding the self? 

quest for cosmopolitanism: how is  a participatory ethics  possible  that  integrates  our understanding 

(empathy, compassion, etc.) for fellow beings, for animals, plants, rocks, and a cosmic higher self?

quest for reflection: how to engage in strategic warfare when being is placed in the emptiness inside a 

machine that remained unanticipated by such warfare?

Technology (Luhmann's selective dimension)

quest for presence: how to see that such a position enables us to embrace our own delusion as a 'bias'  

towards reality, thereby rediscovering the mind itself?

quest for Do-It-Yourself: how to be self-inventive, that is not only reproducing the environment of 

systems that surrounds us, but simultaneously creating systems for producing selves.

quest for design: how to see the mind not as mirror but as active force co-creating with reality?

Narrative (Luhmann's temporal dimension)

quest for emancipation: how to imagine a world in which to take responsibility for digital divides and 

inequality?

quest  for art:  how to create  participatory  systems that  allow for sufficient  elaboration  on how we 

continuously and inevitably end up reproducing the set of norms, beliefs and values of a dominant 

power structure?



For my job as a consultancy agent for businesses struggling 

with  discovering  helpful  social  media  strategies,  I  had 

translated  these quests  in  a  more adaptable  and concrete 

way.  The solution  would each time be the  opposite  (the 

outlook) of the established identity of a business. Thus, I 

would look at a model such as the one on the right, and 

take the opposite dimension of the one that surface from 

my analyses. I assumed, in other words, that the problem 

was always a one-sided view on the most important facets of enhancing a beneficial identity.

Values

Reflection: enrich your thoughts with what others in your community have figured out while focusing 

on curating  and  providing  order  to  user-generated  content,  bookmarking  and  tagging  using  social 

sharing platforms.

Cosmopolis: reach out to persons in your community in a more knowledgeable way byfocusing on 

reading blogs, watch video’s, listen to podcasts, read reviews, read tweets, and review online forums 

and social media sites.

Hyperreality: free ideals (‘let them out’) through the generation of a large number of personal updates 

and commenting on content from others within the community.

Technology

Presence: focus on publishing articles and blogs as well as upload audio and video.

DIY: focus on building social presence through rating and reviewing products and

services, and editing information in wikis.

Design: find appropriate ‘how-to’s’ to immediate goals and implement them.

Narrative

Emancipation:seek  even  bigger,  more  meaningful  goals  by  neither  producing  nor  consuming 



user-generated content found on social sharing platforms.

Art:  integrate  an underlying structure in your work by creating and managing profiles on multiple 

social networking sites and visit these regularly.

In another professional occupation in my early career I had been employed by Google for about two 

years, working from home in a database of search queries. my task was to detect what these searches  

were meant to look after: it could either be information (for example news or weather), action (for 

example purchasing goods, playing a game), or navigation (for example to a particular news or game 

site). At first I hadn't understood the emphasis that they had put on navigational queries, but later I  

realized that it  is more about user satisfaction than about finding several options that could lead to 

satisfaction. The first option was more certain. If Google's search engine 'knew' what queries would 

link with what websites it would mean a great advantage for them, since that would mean that users 

whowere not so certain that they were searching for a particular website could have the miraculous 

experience of a machine who knew better what you wanted that you yourself. And the company who 

could provide that service had always been a winner in history.

In any case, these three search query categories – of which navigational could be both informational 

and action-oriented – were not the only task I would have. In addition, I would weed out the 'bad' sites,  

because apart from 'good' sites, one had all kinds of sites that would not lead the user to a satisfactory 

search experience. For instance, some sites had nothing to offer but links to other sites, other sites were 

a scam, still other sites had only been build for ads and attracted users on the basis of some general 

information that nobody really needed:

Affiliate

General Arbitrage/MFA

Information Harvesting

Selling Free Software

Questionable Download

Mobile Subscription

Scammy Sales Pitch

Other



Google had thought of seven kinds of such ''bad'  sites, while the 'Other' category included, among 

others, 'high quality' ('good') sites, and porn sites. Good sites, porn sites and the like could be seen as 

the emancipation of the Internet, its purpose made available in common terms. The rest should have 

opposite explanations.

Values

Selling Free Software was any attempt to have the user pay for software that was free and legal for 

download elsewhere. It required a reflective insight into the affordances of the system to be aware of  

this.

Information Harvesting was done to sell to thirds or otherwise misuse private data and could thus be 

labeled ‘bad’ cosmopolitanism.

Affiliates only existed to gather a lot of other (paying) sites together and thusfunctioned as the ‘fake’ 

hyperreal.

Technology

Questionable  Download  was  when  one  was  confronted  with  unwanted  spyware,  cookies  or  even 

viruses while visiting a site that infiltrated the design of the machine.

General Arbitrage/MFA were sites with useless information just to present ads to users.

Mobile Subscriptions were pages that were out to get you to pay for mobile services such as ringtones. 

One could get interested in such services because they enabled one to DIY-customize one’s device.

Narrative

Scammy Sales Pitches were basically untrustworthy in what they said in their artistic attempt to offer a 

world that cannot be realized.

These eight dimensions enabled one to perceive the three realms as a whole, that is, as a fourth realm. 

The next chapters had to be about embedding this thread into the literature on media studies, whose 

realms of values, technology and narrative (and their union) in are visible in everyday life.

Thus, it did seem possible to compare these categories and see if they told something about how beings 

were viewing their own identities. My question was whether this way of seeing identity could be linked 

to  more  than  simple  classroom  applications  that  taught  students  about  the  value  of  life  through 

constructivist digital immersion. Indeed, would it not be possible to see in the layered version of Bers' 



model in a greater context of media theory?

suggested  revolution  using  a  standard.  I  had  interest  in  particular  for  an  author  Karl  Leidmair 

referenced  in  his  work,  Eric  Havelock,  whose  three  revolutions  together  led  into  a  congruent 

understanding  of  media's  presence  in  our  environments.  They  resembled  Luhmann's  distinguished 

selective, social and temporal divisions of meaning.

1 - Language systems around people started to become more categorical instead of situational and 

concrete

2 - Language systems around people started to become more about the autonomy of the self, causing 

people to be more oriented towards their 'inner' lives

3  -  Language  systems  around  people  started  to  become  more  ethical,  making  it  harder  to  act 

spontaneously and intuitively as this may lead to irresponsibility in the eyes of others

Beings had always, and will continue to, risk their enlarged status, in spite of (or thanks to) potential  

consequences of running such a risk. Society at large was therefore in need of more complex codes of  

conduct so that beings would not have to think about how to avoid such risks themselves. Social life 

had reached a phase that could only be characterized by media. This was signaled by the fact that in 

any social situation, the ones that were using media more frequently and faster, were 'better off' (more 

knowledgeable, smarter, better capable of steering a conversation in a way all involved parties were 

satisfied) than the ones that were not. But this capacity had very particular traits. One could label it the 

fourth revolution a mythological one that invisibly rolled itself  up into the other three revolutions, 

hiding them behind a curtain of crap.

- the social dimension (values):

media had always presented an opening towards new economic and political myths,

through which people felt part of a vast social effort, in which they lost some of their own emptiness 

and loneliness (Watts, 1951: 19). Life became emptier and lonelier (and less about others) the more one 

was tied to the informational intake of such myths, the more one was connected. The process of ridding 

being of its unguarded moments of sudden humongous solitude forced upon it by the age of literacy 

catapulted it back into an age of medieval barbarity untying it from social etiquettes.



- the selective dimension (technology):

underlying the jump back into the barbarity of communion with etiquette a process of opening up the 

'other'  was made possible.  As witnessed in recent  developments  in science and technology studies 

(STS)  being  would  find  individualization,  spiritualization  and  interiorization  only  in  the  outside. 

Instead of focusing on internal emptiness or intractable underlying identification structures, following 

Latour (2005: 214), being could “trace at the forefront the flood of other more subtle conduits that 

allow  us  to  become  an  individual  and  to  gain  some  interiority”  (italics  in  original).  This  shift 

transformed a richly internalized world of literature-based fictitious memory into a richly externalized 

world of event-based self-forgetting. Indeed, being would no longer focus on living its passions to their 

full potential, but instead on volatile, that is, forced and unreal solidarity within a given setting - as was 

customary in the 18th century (Luhmann, 1994:163).

- the creative or temporal dimension (narrative):

being experienced a reversal from the categorical, Aristotelian spirit of labeling and boxing-in towards 

the situational, observational attitude; what happened next at every moment became more important 

than what any world view predicted was supposed to happen next.

Throntology was not so much an understanding of the three tiers separate from each other, but instead 

an acknowledgment of the tripartite 'nature' of nature. It represented the reversal that emanated the 

fourth revolution, retrieving an emancipatory kind of being that was only out to get its own (the same 

as its peers') needs met and insisted upon its right to do so. That emancipatory potential replaced the 

more reflective culture of renaissance, enlightenment and industrial revolution.

The fourth revolution enhanced the ability of being to once again believe in myths. At that particular 

point in time around 2015, however, no being would likely have had any clue of how this ability would 

become overly visible, as its development had still been less than 100 years old. In contrast, I could 

think of what it could look like when it was happening. The simultaneous pervasive and ubiquitous 

visibility and invisibility of media formed an important hint. Its visibility expressed itself in the fact  

that  no  media  channel  could  be  used  without  its  message  being  about  itself  or  other  media.  For 

example, a pleasant experience of using an iPhone to text was more related to the style of left and right 

text balloons appearing on the screen, than by any of the content in the balloons.

Its invisibility showed in the fact that no being was still surprised by media's complete visibility so that 



its  presence  itself  was  never  topic  of  discussion.  One  claimed  typically  the  topic  was  too 

meta-cognitive; note how one could regard that claim as a direct proof of the knowledge within the 

industry that, for a broadcast or software to be truly successful, the user had to be completely unaware 

of what in fact was going on. On the one hand, this results in a world population thoroughly convinced 

of the benefits of living a life in media. On the other hand, but I feared this would only be in reach  

some of the time, this meant it became possible to live a life in media while living outside it. That is, it  

became  possible  to  distinguish  real  from myth  in  newly  found ways  because  this  distinction  had 

become meaningless, or 'out of fashion'. One could compare this to the atheist wave in science, that  

abolished  the  concept  of  God  on  practical  grounds,  and  not  on  theoretical  (as  that  would  have 

necessitated  agnosticism);  to  THE  ATHEISTS,  the  sentence  'God  is  the  governor  and  creator  of 

everything' was utterly meaningless, comparable to a sentence like 'Everything is up' (Watts, 1951: 18).

More on a practical level, if I attempted to know more about what I was or had become as a self- 

developed, self-actualized and self-identified entity, this pursuit seemed unrelated to how I was capable 

of acting in accordance with what was best for myself. Socrates' insight 'know thyself' therefore had no 

business functioning as the empty imperative it was and had been to many who follow(ed) it.

And therefore, and only in this sense, life was a constant curve ball leaving one with more questions to 

ever-more answers. And finally, because I thought of life as throwing curves, thereby objectifying life, 

I almost neglected the possibility that curve balls may comprise merely three dimensions:

matter vs. vacuum, as

spin vs. flatness, and

acceleration vs. constancy

These three would originate endlessly in ever-new momentums and build-ups to these momentums - 

which seemed to be applicable to my life! I had to feel like a vacuum, though, like the question 'What 

is  self?',  but  directed  towards the periphery where I  was faced with yet  another  emptiness,  which 

encountered  me  in  new  spaces.  After  pondering  the  immensity  of  these  thoughts  on  a  forgotten 

Thursday night, I understood – more than two years after reading it first - that Umberto Maturana's 

quote on the interconnected relationships between beings and technology was about the ethical side of 

being, more so than about anything else:



"I think that the question that we human beings must face is that of what do we want to happen to us, 

not a question of knowledge or progress. The question that we must face is not about the relation of 

biology with technology [...] nor about the relation between knowledge and reality [...] I think that the 

question that we must face at this moment of our history is about our desires and about whether we 

want or not to be responsible of our desires".

Maturana had simply (perhaps disappointingly) meant that I could choose to be responsible or not; I 

didn't have to because I could not be irresponsible nor immoral if I did not choose to think in that  

domain of being. This mind trick was attributed to the fourth media revolution: media became visible 

once more, in order to disappear forever. This would result [1] in my ethical choice to live a 'good' life 

in bodily integrated networks (‘I feel my friends in my heart’), and [2] in the disappearance of my 

morality, self-awareness and categorical thinking.



Chapter V – Media's (In)visibility and the Fourth Dimension

“...and each language drew a magic circle round the people to which it belongs [enhancement], a  

circle from which there was no escape [obsolescence] save by stepping out of it [reversal] into another  

[retrieval]” – McLuhan, 1980: 226

Instead  of  describing  further  how  a  particular  Big  Picture  may  shape  the  boundaries  of  beings 

existence, this book would attempt to remain close to Latour's (2005: 187) suggestion that one should 

map the world instead of reach for it. In its approach, media themselves were our own oscillations of  

silence: the silence that remained unobserved as silence, that had to remain silent. To look for a similar 

unreal real as instantiating my blueprint through McLuhan, Luhmann, Bers and Deuze, I could turn to 

the fundamentals of McLuhan's double tetrad approach. To McLuhan, the tetrad was a metaphor for 

metaphor itself, since the pattern of four aspects of change - enhancing, obsolescing, retrieving, and 

reversing - happened to be the pattern of a metaphor itself. This was not entirely accurate, however, 

since the metaphor, for it to be perceived as such, had to inhabit one of the four quadrants, and could 

not on top of that stand alone as itself. In Laws of Media (1992, p. 230), Marshall and Eric McLuhan 

explained  how  Aristotle's  anatomy,  in  common  use  today,  of  metaphor  had  “nothing  to  do  with 

metaphor itself: it was instead an anatomy of synecdoche”, a pars pro toto. They thought to have found 

Aristotle's incapability of seeing how metaphor was itself first.

Unfortunately,  they were wrong. Citing von Humboldt,  they explained how Aristotle  neglected the 

metaphor that language itself built: "Man lives with my objects (...) exclusively - as language presents 

them to me [retrieval]. By the same process whereby I spins language out of my own being, I ensnares 

myself  in  it  [obsolescence];  and each language drew a magic  circle  round the  people to  which  it 

belongs  [enhancement],  a  circle  from which  there  was  no  escape  save  by  stepping  out  of  it  into 

another" [reversal] (McLuhan &McLuhan, p. 226). But I only made sense of this while I read the 

words, whereas there was no sense if I just looked at the sentence itself.

This was the law of the mythical aspect of language that could never be applied, but that McLuhan had 

thought to master. Nevertheless, the tetrad functioned as an “insurgent metaphor” (Santa Ana, 2002), as 

empowering phantasms to help design reality with critically aware aims. McLuhan positioned myself 



indeed,  following  Levinson  (1999,  p.  26),  on  the  generational  stage  of  Donald  Campbell’s 

‘evolutionary epistemology' (1974a, 1974b), where enhancement of being awareness occurs. Campbell 

had designated  a  theoretical  threefold cycle  for the generation of ideas,  going from generation,  to 

selection,  to  dissemination.  Science  and  philosophy  typically  approached  each  new  medium  by 

criticizing, documenting and disseminating their consequences. But in doing so, they used the language 

they already knew and refused to figure out how to speak the new language, refused to be innovative. If 

they would figure that out the language, first they would make no sense at all - even to themselves. 

Marshall and his son Eric McLuhan (1988, p. 237) had suggested that one had to use the tetrad, i.e. to 

perform a "vivisection of each of these fundamental figures of speech [i.e. metaphor, irony, metonymy, 

synecdoche] to see how the next generation is derived". However, in Laws of Media, Marshall and Eric 

McLuhan noted how the grouping of metaphor and its companions of the rhetorical styles should not be 

seen  as  a  tetrad  itself:  the  tetrad  did  not  analyze  “some  artefact  of  which  synecdoche  is  the 

obsolescence  phase,  irony the  reversal,  and so on.  Yet  the ratios  are  present"  (p.  232).  I  thought, 

however, that the ratios were present simply because the tetrad was McLuhan's left-brain or analytic 

version of the metaphor, designed to sensitize scientists to literary aesthetic. There had to be meaning 

to it, the tetrad always had to take a stance itself. Media made certain things invisible because in their  

operations they had to remain invisible themselves. What they made invisible equaled why people used 

them - to get rid of a particular weakness, for instance introversion and shyness. If the way in which 

media operated within society (within each single life-time) was adjusted, what people got rid of was 

adjusted as well.

Since I  could  not  see what  was obsoleted  (as  it  was  invisible),  I  needed a  historical  comparative  

perspective to discover what was going on. That solution had to be provided on the margin, it was 

parergonal,  a  temporalized  (and temporally  distorted)  variation  on  the  concept  of  the  original.  As 

Samuel  Weber  wrote,  “[o]ne can no longer  distinguish,  visually  or  aurally,  between that  which is 

reproduced and its reproduction . . . not even discern that or when reproduction or repetition, in the 

manifest sense of recording or replaying, is taking place. We must be informed whether or not what we 

are seeing is "live." . . . We cannot distinguish through our senses alone between what we take to be 

simply "alive" and what as reproduction, separated from its origin, is structurally posthumous. . . what 

Derrida called the irreducible  "iterability"  of the mark.” Weber testified against  Walter Benjamin's 

critical  statement  of  loss  of  aura  due  to  the  transitory  character  of  television  programs  and other 

continuous media. I argued with Benjamin, however, in favor of a dynamic concept of aura split into 



the smallest moments (Augen-Blicke) that coincide with the fleeting time to live of the electronic dots 

of the monitor itself: “The aura, despite all of its withering away, dilapidation and decline, never fully 

disappears.  Far  from  it,  since  it  returns  with  a  vengeance,  one  might  say,  in  those  forms  of 

representation that would, according to Benjamin's account, seem most hostile to it: film, for instance, 

and we can now add, television as well. . . . What is condemned in the age of technical reproducibility 

is not aura as such but the aura of art as a work of representation, a work that would have its fixed 

place, that would take its place in and as a world-picture. What remains is the mediaura of an apparatus 

whose glance takes up everything and gives nothing back, except perhaps in the blinking of an eye” 

(Weber, "Television: Set and Screen," 121).

In the mode of information,  according to Mark Poster  (1990:  154),  the audience was no longer  a  

community of free subjects bound together by the strongest and most sublime spiritual ties. Historical  

change  was  impossible,  for  it  required  that  the  reader  had  intuition  of  solidarity  with  others  and 

furthermore  that  real  based  on  interpersonal  goodwill  had  become  real,  or  actual,  community. 

Following  Poster,  structures  of  domination  that  led  to  aforementioned  circumstances  should  be 

uncovered through “regional investigation leading to discontinuous multiplicity”.  Such an approach 

was opted first  by Lyotard  (1984) in  order  to  prevent  totalizing  and reductionist  figures.  I  valued 

postmodern dissensus and the pursuit not of knowledge of the known, but of the unknown (1984: 60). 

Using Foucault's concept of discourse/practice it became possible to overcome theoretical limitations 

of the Cartesian heritage associated with the rational individual.

In The Archeology of Knowledge Foucault had recognized that discourse should be analyzed not as a 

form of consciousness, not as an expression of the subject, but instead as a form of power (1972: 55): 

“I  shall  abandon  any  attempt....  to  see  discourse  as  a  phenomenon  of  expression  of  the  verbal 

translation of a previously established synthesis; instead, I shall look for a field of regularity for various 

positions of subjectivity. Thus conceived, discourse is not the majestically unfolding manifestation of a 

thinking, knowing, speaking subject,  but, on the contrary, a totality,  in which the dispersion of the 

subject, and my discontinuity with myself may be determined.”

Umberto Eco's (1983: 94) critical encounter with modern culture resulted in the observation that with 

the crisis of both Marxist and liberal optimism a religious void had installed itself. Following Eco, we 

had to see ourselves as though we are steeped into such emptiness by the renascence of psychoanalysis, 

the rediscovery of Nietzsche and Heidegger and the new anti-metaphysics of Absence and Difference. 



These  cultural  phenomena may in  my view have formed a  new Middle  Ages,  “a  time  of  secular 

mystics, more inclined to monastic withdrawal than to civic participation”.

For Sartre in Being and Nothingness, human beings were free as long as consciousness was a lack, an 

opening to the world that could not be determined. However, the self could be constituted by a diligent 

translation of rationality into linguistic structures. Freedom provided beings with basic self-perception 

needs  and was the  basis  for  the  intellectualism’s  opportunity  to  have  an effect  in  the  world.  The 

freedom to write this book was self-perceiving while pursuing the goal of revolt. There was the reader,  

or the pressure point of any writing, claiming the reader has a wish which is beautiful to share with all 

other  readers  maintaining  exigence,  as  in  Kant's  'city  (or  domain)  of  ends'.  But  self-constitution 

required  a  step  outside  or  beyond  the  cultural  code  of  participatory  media.  One  was,  following 

Foucault, to create an absence of this specific code in cultural discourse/practice of self-constitution. 

Such discourse could recognized in our own and others' societal roles. Such a step was unique for the  

role of the writer (participant) in participatory culture since hyper-cosmo-reflexivity, or being in touch 

with one's own conception of the surrounding value system, granted a detachment from participatory 

culture.

The participatory individual could become self-aware of dominant participatory norms to constitute 

separate  selves.  This  step  beyond  inadequate  self-reflexivity  could  pave  the  way  for  individual 

deployment within participatory culture. As Habermas (1984) had suggested, self-constitution enabled 

the  individual's  rational  outset  as  one  of  the  core  principles  that  one  could  still  relate  to  the 

Enlightenment. Kittler (1996) had predicted that ultimately media technologies would evolve beyond 

the  essential  intervention  of  beings  -  and  "what  remains  of  people  is  what  media  can  store  and 

communicate" (1999[1985] in Deuze, 2010). What did essential mean here? Perhaps that media were 

not "external and extensive objects" (...) but that [media] on the one hand, and man on the other were 

inseparably linked by an endless “feedback loop" (Kittler, 1999[1985]). If the question of ontology and 

therefore epistemology was excluded in physical and technical media - as Kittler claimed based on the 

blind technology takeover  -  The gates  of radical  media theory had to  be closed while  opening up 

further the ones of media’s ontology. A critical approach could confirm or refute the assumption that I  

was not in lack of anything without ontological understanding.

Did that  even make sense?  Could there  be  forms specific  to  information  society,  given that  very 

concept  of  form as  something  solid,  stable  and limited  in  space  and time  became redefined  with 



software  and  computer  networks?  Or,  with  Lev  Manovich  (2001):  "Could  information  society  be 

represented iconically, if the activities that defined it - information processing, interaction between a 

being and a computer,  telecommunication,  networking – were all  dynamic processes? How did the 

super-being  scale  of  our  information  structures  from 16  million  lines  of  computer  codes  making 

Windows OS, to forty years which would take one viewer to watch all video interviews stored on 

digital servers of the Shoah Foundation, to the Web itself which could not be even mapped as a whole 

or be translated to the scale of human perception and cognition? In short, if the shift from modernism to 

"informationalism"  (the  term of  Manual  Castells)  had  been  accompanied  by a  shift  from form to 

information, could we reduce information to forms, meaningful to a human?”

The shift to other-direction made children less shy and more capable of social adaption, thus enabling a 

type  of  social  mobility  that  was  contrasted  with  the  earlier  social-climbing  experiences  (Riesman, 

Glazer, Denney, 1961, p.72). The objects of study here would match best with Bartholomew's and 

Horowitz's  (1991) Four-Category-Model,  which considered the prototype attachment  patterns  using 

combinations  of  a  person's  self-image  (positive/negative)  and  other-image  (positive/negative).  The 

model consisted of four quadrants, each describing one combination between self- and other-image. A 

negative self-image combined with a positive other-image, for instance led to a preoccupation with 

relationships (p.2). 

Luhmann's (2008: 79) systems theoretical approach was capable of talking about epistemic difficulties 

as it enabled in theory the 'interpenetration' of the subject as contributing environment within social 

systems. The inner selectivity of the subject, that which constituted it as organic-psychical unity, was 

not identical with, and proceeded entirely different compared to social selectivity of communication 

systems (83). Therefore, the system/environment difference did not simply distinguish facts but instead 

distinguished and recombined selectivities.

Historically,  this  had  led  communication  systems  to  distinguish  in  their  environment  both  the 

psychical-organic  and the  subjective-personal  dimension.  These  categories  seemed to  overlap  with 

those  that  distinguish  attribution  of  resources  for  object-oriented  attention  from non-attribution  of 

resources  as  subjective  non-storage  or  control  (manipulation).  That  meant  throwing  myself 

aesthetically  and  morally  acceptable  in  forms  of  depersonalized  behavior  that  through  accelerated 

transformations  seeing  what  I  was  not  landed  into  affirmational  this-is-me-behaviors  provoking 

negational ones (Zhong et al., 2008: 12). 



Depersonalized behavior I saw as void, as a way to objectify the existence of a nothing, like a Higgs 

boson, standing in for the invisible field that touches the little atoms where I could not see it. To be 

sure, digging for the internal of being alone would not grant me access to a new form called being. 

Instead of focusing on either such emptiness or intractable underlying behavioral structures, one could 

“trace at the forefront the flood of other more subtle conduits that allow us to become an individual and 

to gain some interiority” (Latour, 2005: 214).

Having this variety ready-to-hand guaranteed a continued dynamic environment in which to jump from 

one  untraceable  (depersonalized)  subjectivity  to  a  more  tractable  self,  i.e.  to  become  more 

“individualized,  spiritualized,  interiorized"  (ibid.,  212).  The following offers  a  description  of  what 

happens if one would apply such jumping to some general media theory.

1. Values: the social dimension of being

“Life is like video footage. Hard to edit. Directors, that never understood it.” -- The Genius/GZA

Everywhere in the cosmopolis, new modes of socializing started to sprout energy around that time. 

Forms existed that were so improbable that knowing and describing them was impossible. Yet they 

existed.  While  'beings'  after  the  19th  century  got  accustomed  to  the  constant  loss  of  boredom 

(confronting one with self) through using them ubiquitously, media accustomed themselves to hiding 

their underlying cordoning technologies.

If how ‘beings’ acted in and observed communal spaces was so important in early 2000s, it would seem 

a good idea to look at how film in contrast with discrete media such as books and the Internet, had 

brought  people  together;  a  common  example  would  then  be  film-goers  visiting  an  inspiring  and 

thought-provoking film. The success of the first all-talking feature film ever, Interference (1928). in 

which the man who was thought to be dead was suddenly still alive and mysteriously blackmailed and 

murdered people (sic), had hinted upon cinema becoming invincible when voices were added to it. 

Interference in wave science meant that two or more originators of waves created higher order reality 

wave patterns. That films were both non-discrete and continuous media followed a resonating pattern 

as the distinction was re-instated. Hence it brought beings together. 



Because mediated communications lent themselves to dialogue traditional interactions or relationships 

fell behind in dialogue and were not combining all traditional forms of communication like the Internet 

did.  Mediated  communications  went  beyond  the  boundaries  of  locality,  region  and  nation-states 

(Rantanen, 138), and suggested that other epistemologies (how people do things on the bases of which 

expectations) concerning physical proximity or geographical location became possible.

Lazarsfeld's (et al., 1944) two-step-flow of communication, which had stated that information is passed 

first to opinion leaders and then from there to other people in that sense could be interpreted in a new 

way, inviting the notion that the division of labor was no longer vertical,  nor linked to the local or 

national, in the way it used to. Beings could now more than ever connect vertically with other people at 

a distance and would have a more dyadic or rhizomatic understanding of their worlds. As such, one had 

to locate the presence of others within the being-media system or media-being.

To 'be' inside media, to live one's life not using our TV's, laptops, iPods, iPhones but being them, was a  

philosophical or reflective notion primarily,  because it  presupposed that when talking and thinking 

about media, it was the actual person in his or her environment one observed and not the devices or 

their  effects.  How people suddenly lived inside media  had to have been a cause of concern when 

looking how they would use and think of them: they simply didn't or couldn't as it required a highly 

complex approach – and thus effort – to do so. A researcher could certainly see someone listening to an 

iPod, but more important would seem what listening exactly meantfor the participant. And this was 

invariably related to something else than the actual device.

The argument for a second order observation came from the body of scientific literature on cybernetics. 

Heinz von Foerster (‘the German Wittgenstein’) had been the first to acknowledge this method as the 

only method that could possibly lead to validity in operational construct because of two things: the 

allowance  of  the  observed  object  (i.e.  the  individual)  as  a  black  box  and,  connected  to  this,  an 

ontological  stance  that  went  beyond  subject-object  differences  towards  the  systemic  approach  of 

autopoiesis, that was seen here as a structurally recursive continuum. 

Philosophers and scientists in the course of centuries had seemed to underestimate the 'impression' of 

first-order  reflection  as  reflection,  and  therefore  found  space  to  double,  triple  and  quad-ripple 

reflections as though that kind of complexifying would uncover something important. Recognition of 

the nature of reflection formed the basis for writing a play in which the lead role occupied the liminal  

position of both observer and observant.



Systems  theorists  had  typically  presumed  a  "formal  cause"  structure,  referring  to  a  pattern  or  an 

organization in the components comprising a whole or in the flow of events (Rychlak, 1977). Because 

systems theory was based on a formal cause structure that reflected the pattern or organization among 

components comprising a whole, a phenomenon had instead to be viewed in terms of the interrelated 

components of which it was comprised and in relation to its broader realm. Although systems theory 

offered this broad framework for conceptualizing phenomena, it had refrained from clearly defining a 

set of propositions (Broderick &Smith, 1979; Klein &White, 1996; Nichols &Schwartz, 1991). Indeed, 

the formal  cause scheme underlying systems theory did not  lend itself  to the typical  propositional 

structure based on a linear relationship between an antecedent ("cause") and a consequent ("effect"). 

Due to the introduction and increasing commonness of television in society over the course of roughly 

sixty years, people had become used to feeling intimate with others while using technical devices. This 

intimacy was experienced while looking outward into the world and hence, seemed to lend itself to an 

extravert personality type. Yet, because of the above arguments for not only seeing self in terms of 

other  but  also  Jung's  notion  of  an  introvert  personality  type  looking  inwards  as  the  only  way to 

contribute  to  society,  this  view was  not  necessarily  right.  If  I  could  conceive  of  introversion  and 

extraversion  as  attitudinal  preferences  (Pierce,  1996),  I  could  posit  that  the  devices  were  used  in 

different ways to make observations.

Freud (1905/1906/1987) had suggested that the playwright and actors functioned as beings that enabled 

the  spectator  to  meet  his  needs,  which  was  firstly  to  be  the  hero.  If  technology  could  form the 

playwright and I's circles of friends and tv-stars the actors, identification with these actors could form 

an explanation of why I liked hand-held web-enabled devices so much: they enabled me to crawl under 

my hero's (=my) skin at any time of the day. Strikingly, however, a 'returning to self' away from such  

consistent  other-identifications,  which  supposedly  was  needed  to  avoid  pathologies  (see  Zillmann, 

1996),  was no longer required or even possible  since 'normalcy'  had become an incomprehensible 

abstraction.

As beings resided over time within the socially designed norm (Heidegger’s das Man or Everyone) 

they complied to something ephemeral:  the norm was largely absent within conscious performance 

while beings performed it nonetheless just to have a rule. Norms had to become part of the beings that 

performed  because  it  bonded  them through  such  identity  performances;  each  being  in  their  own, 

different ways, making them completely unique but also incapable of seeing their uniqueness. They 



could only sense their uniqueness 'introvertedly’. Introversion had been studied already by the early 

Greeks; physicians Galan and Hippocrates had noticed behavioral patterns that fell along the lines of 

those  who  seemed  to  be  more  energetic  and  outgoing,  and  those  that  seemed  more  reserved  or 

withdrawn  (Eysenck,  1973).  Introverted  had  been  defined  as  ‚reload  through  reclusiveness'  while 

extraverted meant to ‚reload through connectedness'.

Carl Jung had conceived of this introvert-retreat into himself and away from society, not as “a final 

renunciation of the world, but a search for quietude, where alone it was possible for him to make his 

contribution to the life of the community” (Psychological Typology, CW6, par. 979). From the 1950s 

onwards, however, technical devices themselves were able to create illusions of intimacy (Horton and 

Wohl, 1956:218). It posed many questions as to how introverts would now manage to retreat. Many 

authors  had  suggested  that  networked  society  enabled  introverted  persons  to  reload  while  in  the 

presence of others. There was a way of isolating oneself while being together, also referred to as ‚being 

together alone'. Also, in the process of reclusion for introverted and connection for extraverted, was 

one solely directed towards the self and could thus not encompass althruism, or at best althruism for 

self-purpose.

2. Technology: The Selective Dimension of being

"The  smallest  appropriate  unit  of  analysis  was  not  an  individual's  behavior  but  an  

interactionalsequence involving a pattern of exchange that occurred between individuals--in a word,  

the unitof importance was the system of members in mutual and interdependent relationships with  

oneanother, not individual behavior in isolation of realm”- Jacob and Tennenbaum (1988: 4)

Selectivity had to be understood as an orientation towards either making a decision (to be present) or 

not making a decision (remain absent). Making a decision would mean to change the future or ‚other' 

out there in the system, while not making a decision would mean an orientation towards prolonging the 

past  or  the ‚self'.  This  should not  be conflated  with media's  social  dimension,  which describes  an 

orientation towards a literal self or other. Selectivity described an orientation towards either decision as 

'othering' or non-decision as 'selfing', embedding being within the particularity of the system.

Howard Rheingold (2012: 25) had dabbled with the question of “why people in online communities 

should spend so much time answering each other's questions, solving each other's problems, without 



financial  compensation”.  An answer could be found by analyzing how “people  will  indeed create 

significant common value voluntarily if it is easy enough for anybody to add what they want, whenever 

they want to add it ("self election")”. This clarified how mediations emasculated one’s communitarian 

intentions in the process of adding a self-elective one. This process was led by the transactional mode 

of being in those days.

The empty feeling in 'communitas', caused by the creation of a tabula rasa of liminal or transitional 

rites, that replaced the disappearing hierarchical structure with common 'humanity’ as good fellowship, 

spontaneity, warm contact and anti-structure (Thomassen, 2006: 332), was masked by a necessarily 

uncritical  altruistic ego-intention,  creating value for being through the illusion of creating value for 

others. But this was completely coupled loose from any moral stances of it being ‘wrong’ to do good 

for ‘self’ and ‘good’ to do good for ‘others’. In a normative design the position of the observer was not 

to be compared to any analytical description that excluded the observer. Instead, only what the observer 

observed led to real-world results.

"Pushed to its most radical extreme, as it is in Kittler's work, digital convergence promised to render 

obsolete the then crucial moment of perception, as hybrid media systems gave way to the pure flow of 

data unencumbered by any need to differentiate into concrete media types, or in other words, to adapt 

itself  to  the constraints  of  perceptual  ratios.  As the viewer tried  to negotiate  these odd perceptual 

objects that, it became increasingly clear, were not continuous with the space they occupied, he would 

become ever more disoriented and disturbed; and as his disorientation mounted, it gradually gave rise 

to an internal,  affective reaction that would ultimately take the place of perception entirely" (Mark 

Hansen, 2004: 14).

In an attempt to save science for its retreat into 'tribal' times Marshall McLuhan (1964) had exposed it 

as annihilating itself in neo-nomadic (a mix of agricultural and nomadic existence) drivel. It sought 

continuously for anomalies while cultivating itself, leading to nothing but establishing the already in 

place figure/ground relation. This could only be pushed back by taking a pragmatic approach to my 

own being (DIY): I took the devices that I used as projecting a reality at me that was there while 

evading the all-seeing eyes (that is the Essence of Will) of governments, school teachers, employers 

and of course God. The radio, for example, was all about death (of these societal phenomena) - as 

Heidegger had famously noted, without the intent to refer to his political performance. The difference 

was that he replaced the all-seers with technology's distance to people - where they could find the 



origin of works of art. Whether they were who I needed to be (e.g., not a nazi) depended on their 

awareness  of  technology’s  self.  And that  meant  knowledge  of  how it  functioned.  In  light  of  this  

challenge,  Kittler  had noted that "only the transmission quality  of the storage media,  which in the 

connected media systems represents the content, is being computed.

A compromise between engineers and sales people regulates the degree to which the sound from a 

television set can be poor, the pictures in the cinema can be fuzzy, or a beloved voice on the telephone 

can be filtered. The dependent variable of this compromise is what we take for our sense perception.”

The social environment could best be approached as perceived double reflectively, once from within 

the body (or 'sphere of physical perception' - Kittler, 1989: 18). and once from within technology. The 

cerebral  cortex  could  neurologically  re-produce  all  parts  of  the  environment  into  the  sphere  of 

perception. As Kittler had noted, referring to the poet Rainer Maria Rilke, the physiological insight that 

to the central nervous system the own body was the outside world, meant that the skeleton of the body, 

and in  particular  of  the  skull  seemed  the  perform the  extraordinary:  the  limits  of  the  skull  made 

possible the mind-body structure as “boundless field of activity” (ibid., 42-43).

Such an inner sphere shifted selves and others into the physical materiality of the body and technology 

became not so much the external, but an adaptation to an already existing external. It could be seen as 

the reversal of the invention of the printing press. The exterior self, following Kittler (1989:14), as 

shaped by our engulfment into paper-based education, used the universally pragmatic mode of being 

that had the internalized world in the external.  The external therefore had to carry in it the key to 

understanding  the  internal  -  our  'inner  thought  world'.  being  could  then  only  be  the  systemic 

functioning of a hardware imprint in the mind, or perhaps a mindful print of this hardware structure. 

The medium or 'apparatus-support- procedure' (Carpignano, 1999), could not be conceived outside of 

its social dimension. The 'absent' boundaries between self-referential technological operations and the 

social conceptualizations of presence were no longer possible to locate. The expressive demand of our 

times, however, passed on the unfamiliarity with new media. 

Every new media had been about it's  various ways of expression.  Radio and telegraph alike were 

invented to abolish distance, as to make one out of distinct places. But, as in Brecht's paradigm of an 

open and distant medium used by basically everyone - thus understood by everyone through poiesis - 

had become a paramount realization in only my mind. Someone able to use whatever I had on my 



hands - be it a blackberry, i-phone or loud television, with inquisitive sounds, soccer on television - by 

describing meticulously what happened with 0s and 1s could still sense a medium? Television's most 

ideological perspective was always in education - that is, in the visualization and thus speeding up of 

the  learning  process.  The  Internet's  most  ideological  thoughts  had  concerned  self-sufficiency,  the 

ability to constitute an 'own' identity - regardless of both education and distance to other people. Thus, 

in general lines classes in education needed to become radically heterogeneous: In my case, German 

teachers would tell most beautifully amongst several disciplines about nature's relation to man. In the 

case of Internet's presence in the room, the student of math would formulate thoughts based on his 

personally discovered formula for the design of life. The biology teacher would launch an app with 

which  to  play  BeyBlade:  a  game  with  the  objective  of  exemplifying  the  concept  of  entropy  (in 

communication) by silencing the opponent's toll using spin-inducing speech commands. 

A spin-off of that model, I thought, could suggest a 'real' nature beyond the nature of the student, thus 

consciously mediating every single present, physical moment. Parrhesia in Foucault meant that students 

would learn about biology as in behavioral psychology. What moves a mind? What motivates it? The 

truth  as  motivated  being,  however,  took  half  a  year  of  experimentation  with 

probes-become-environments and neo-nomadic postures in most culturally quiet and succinct prose. 

This  was  the  kind  of  agony  typically  denied  by  a  reader,  who  would  rather  experience  art  as 

beauty-in-applying the book (DIY).

3. Narrative: The Creative or Temporal Dimension of Being

"He sits immobile, posing my head on my hand and a elbow on my knee. True, I is not moving, but  

there is extraordinary tension in my posture, suggesting active, intense proprioceptive feedback from  

almost every muscle group. This feedback, along with the thinker’s presumably heightened arousal,  

provides the background feeling against which my specific thoughts are etched" - Daniel Stern (1985, 

p. xviii).

Being as art,  as creation, should not be confused with sociability or selectivity. 'Beings' discovered 

daily an enormous potential to reshape their reality. A trait comparable to the 'sexual or one-on-one' 

mode of one's subtype in Enneagram testing. Simply put, it was the quest for beauty out of the the 

blurring distinction of potential-actual. Experimental psychologist Daniel Stern had provided a starting 

point for outlining what Paul Klee had called a “rhythmic dimension" of being present. Stern's romantic 



description of Rodin's sculpture (quote above) of a man sitting and thinking shifted my focus just 

enough to poetologically enter a rhythmic dimension. For Stern it was the kinesthetic sensation rather  

than  the  emotional  tone  that  built  the  ‘background’,  which  Merleau-Ponty  called  praktognosia,  or 

kinesthetic background - “a nonverbal understanding composed of signals the body receives all the 

time and from the beginning of the (subject’s) time" (Noland, 2009, p. 76). 

Stern translated Merleau-Ponty’s notion of bodily kinetic presence as an “as-yet-unspecified self" and 

“the background music of an autonomous body that, under certain circumstances, can become louder 

and enter our awareness”. Our movements, it followed, “before we attach meanings to them, (...) are 

capable of providing us with a rich somatic  awareness of executing them” (Noland, p. 77). In the 

society of the early 21st century, I thought again, such awareness might depend on Marcel Mauss’ 

(1973, p. 73) notion of the material  body taking on the self-reflexive functions of consciousness - 

through  the  now widely  practiced  Indian  philosophies  and  religions  such  as  yoga-practice,  which 

saturate  the body through consciousness.  The body,  orkinesthetic  awareness,  could then  become a 

“kinesthetic  consciousness,  reflecting  on  itself  and  thus  defining  (...)  what  a  distinct  kinesthetic 

sensation might come to mean" (Noland, p. 36). 

Daydreaming about such being I thought one time late at night that awareness could itself be seen as 

complete immersion, as an intuitive ‘going up’ into the setting. Regardless of whether digital natives 

born after the 1980s back in the day had had much attention for this dynamic, they must have naturally  

felt this dynamic going on and in some way related it to their older peers. As in, they knew what it was  

like to act out a role while being as sincere as you can be. In fact, the more sincere, the more you act.  

And if you acted, were you real? Yes. Because it depended on the one observing you acting. But if  

anything  was  correlational  abouthis,  then  it  was  this  observer-thing  that  I  couldn't  rid  from  my 

Cartesian mind.

And thus was me observing the other the same as observing me acting. And so I could play out the 

scene as though I had been making great observations from the beginning and could be honorable, or 

even humble - to my role, which allowed me to release futile feelings parsimoniously while remaining 

inquisitively present. Yet, somehow it was all in vain. In The Paradox of Acting (1883, p. 65), Diderot 

famously  spoke of  acting  out  feelings;  after  somebody proposed that  actors  do carry  out  genuine 

feelings and despair in those mournful sounds, full of sorrow and sadness, and which I produces from 

the depth of my being:



"[B]y genuine despair? Not at all. And here is the proof: they, these sounds, are measured, they are a 

component part of declamation. Were they one twentieth of a quarter of a tone higher or lower, they 

would  be  false.  They obey the  law of  unity.  They have  been selected  in  a  specific  way and  are  

distributed  harmonically.  They  contribute  to  the  solution  of  a  specific  problem.  ...  I  knows  with 

accomplished precision  when to take out  my handkerchief  and when to shed tears.  Expect  this  to 

happen when a specific word is said, when a specific syllable is pronounced, neither before, nor later."

So through the release of despair, and by explaining why the actor could not himself fully experience 

the feelings attributed to the character, it represented a new possibility of a simultaneous being.

One day I spilled a good amount of bath oil in the tub while the hot water was slowly brimming with  

pleasure. Vygotsky's (1925) description of the elusive obvious in certain Russian plays formed another 

example of the roles actors take on to express futile feelings. In Chekhov’s The Cherry Orchard (1904), 

for example, Vygotsky narrows in on the theme of cultural futility: both the futility of the aristocracy to 

maintain its status and the futility of the bourgeoisie to find meaning in its newfound materialism. 

Similarly, in The Three Sisters, Chekhov has “made Moscow the center of attraction for the sisters 

should  somehow  also  motivate  their  urge  to  get  there".  Vygotsky  writes  that,  ”[a]fter  its  first 

presentation,  the critics wrote that the play is somewhat ridiculous because for four entire  acts the 

sisters keep moaning, “To Moscow, to Moscow, to Moscow,” even though each of them could at any 

time simply buy a railway ticket and go to that Moscow which, apparently, none of them needs (p. 

234).

Both for protagonist Ranevskaia and the spectator the cherry orchard was an unmotivated element of 

the drama, as was Moscow for the three sisters. Thus, what the cherry orchard was to Ranevskaia, and 

what Moscow was to the sisters - an “unreal motive - we accept as a psychological reality, which paints 

itself  onto  the  canvas  of  real  everyday  life".  I  thought  that  my  struggle  with  the  “real"  and  the 

unmotivated would be solved in catharsis, “and without which there is no art" (Vygotsky, p.236). I 

suddenly felt the urge to calm my mind for five minutes to let happy thoughts float in. In my studies of 

being I had infiltrated territory formerly unknown to my being alive. This newly found territory seemed 

to be all hidden but it also determined the pattern of four aspects of change - enhancing, obsolescing, 

retrieving, and reversing – which happened to be the pattern as a metaphor itself! Why was it that I 

didn't sidestep the bigger questions and make them applicable units?



To begin with, this metaphor stuff was unreal, not unlike a scammy sales pitch. In Laws of Media 

(1992, p. 230), Marshall and Eric McLuhan had explained how Aristotle's anatomy of metaphor has 

“nothing to do with metaphor itself: it is instead an anatomy of synecdoche”. Aristotle was incapable of 

seeing how metaphor was itself first, and then what it meant in the other realm. What is left is 'pattern  

of four aspects' and this is what one should mimic to see its workings. At least those were I useless  

thoughts later that night.

McLuhan had explained to his son when he was - he had just started my football career by then - how 

Aristotle neglected the metaphor that language itself had already built: "Man lives with my objects (...) 

exclusively - as language presents them to me. By the same process whereby he spins language out of  

my own being, he ensnares myself in it; and each language draws a magic circle round the people to 

which  it  belongs,  a  circle  from which there  is  no escape save by stepping out  of it  into  another"  

(McLuhan &McLuhan, p. 226). Simultaneously, the tetrad was useful for its innovative effects, the 

generation of new ideas, but indeed not for the figure-ground distinctions because spitting out new 

ideas that reveal the yet unknown grammar and syntax (McLuhan, 1988, p. 229) has nothing to do with 

criticizing, documenting and disseminating, in one word optimizing, being with both the uses and the 

consequences of new ideas. So by using the tetrad, I could see, people would automatically refuse to 

figure out how to speak any new language, the only language theywould speak is 'next-next-next', or 

'go-go-go' (using Charlie Sheen's description of the phenomenon), which would mimic learning new 

languages itself.  Notably,  the generational  stage of Donald Campbell’s  ‘evolutionary epistemology' 

(1974a, 1974b) went from generation to selection to dissemination (which was similar to Luhmann’s 

variation-selection-stabilization). 

If  evolution  was  comprehensible  within  culture  through  this  tetrad  mode  of  being  aware,  then 

Campbell's 'generational stage' of evolution should also enhance awareness of the comprehensibility 

factor in the first place. Or else it became a fruitful but unsatisfactory approach to a description of one’s 

feelings about culture. Once more I had become aware of the fleeting moment in which one recognized 

the nature of thought. Thoughts were incredibly fleeting, and had always been, they strengthen the need 

to write, but are not so fleeting that they make it  impossible for being to sense the nature of their 

presence as something other than thought. Being, as a denotation of this state of sensing thought should 

not be confused with thinking one sensed the difference between thought and actual words, also overly 

present  but  perhaps  more  subconsciously  so.  One  can  sense  thoughts  being  faster  than  words  or 

language, and thus making swifter associations in the mind.



It was only in feeling my thoughts, however, that I could discover structures of the mind. Since a few 

months, I had come to see that it was interesting to think that there were, on an ontological level, three  

or  perhaps  four  such structures  of  mind.  The oral  culture  of  the  old  Greek had formed one  such 

structure. We cannot make sense of any mind structures inherent to this culture as we are born into a 

media literate world since the invention and normalization of script culture. Because the protagonist 

knows who the woman is, and because she does not recognize me, I must decide whether to tell her  

who I really is. Indiana University professor Antonio Vitti had claimed one time in 2012 that Mimmo 

Calopresti's cinematic production was “the exploration of the solitude and silence that surround people 

as they withdraw from necessary human relationships."

The primacy of individual agency was thereby lost and transferred authority to a mediator, according to 

Paul Hamilton (2007:  2).  In my The Poet  in the Land of Logic,  Hamilton  had discussed how the 

philosopher Samuel Taylor Coleridge ultimately came to “embody the precarious moment on which the 

narrative  of  Hegel's  Phenomenology  hinges,  the  moment  when the  self,  having run  the  course  of 

individualist  philosophical  positions,  gives  up  on  the  primacy  of  individual  agency  and  transfers 

ultimate authority to a mediator”. Hegel himself had focused on this supra-individual perspective, from 

which self-consciousness arose as “historically unfolding relations of Spirit with itself”.

Friedrich Kittler (1996) had described what this meant in a more technological sense. The separation 

between self and mediator could be compared to Nyquist and Shannon's (1949) proposed decoupling of 

information and communication: “[t]he quantisation noise which necessarily arises in the process can 

also, in contrast to the physically-determined noise of analog systems, be minimized to any degree 

simply because it obeys the laws of a digital system.” The liberation of information had meant the 

ultimate step towards Luhmann's functionally differentiated society in which communication happens 

independently of conscious input by beings. From that point on, moral life was led by the machine 

while functional life replaced the rationality principle of being.

A free, emancipated expression as truthful to oneself - saying whatever was up to anyone whether they 

like it or not - was your message somehow (Foucault, 1984). His work alludes strongly to the narrative 

dimension. For Zizek, self-identity was impossible, as our multiple identities (especially in cyberspace) 

were always in motion, as they were intersubjectively constructed – outside of our direct observation. 

The liquid modern "art of life" (Bauman, 2009) as confined to the lifelong project of identity became a 



way of managing being part of an individualized society in which to live “the biographical solution of 

systemic contradictions" (Beck, 1992: 137).

Deuze's ontological shift in Media Life (2012) applied to first-order (art of) life had to be sought in a 

phenomenological insight comparable to that of the painter in the world; according to Merleau-Ponty 

(1961), the painter's gaze asked media such as light, lightning, shadows, reflections and colors what 

they did to suddenly cause something to be and to be this thing, what they did to compose this talisman 

of a world, to make us see the visible. The hand pointing toward us in The Nightwatch was truly there 

only when I saw that its shadow on the captains

body presented it simultaneously in profile (p. 128). This reflective (thus value-laden) observation was 

ultimately one of historical consciousness (memory=hyper-reality).

Another example of the sudden interest in an ontology-shift related to narrative and the creation of life 

formed Walter Benjamin's pointing out contingency in storytelling: “one might consider these things 

(e.g., storytelling) eternal, but one can also see them as temporal and problematic, dubious. Eternal 

things in narration.  But probably totally new forms. Television,  gramophone and so forth make all 

these  things  dubious."  While  narration  still  maintained  an  affinity  to  film,  relentlessly  linear  - 

technically as well as temporally - this was no longer true for media of electronic transmission, whose 

message would have been the medium, not man.

Media  archeology  of  the  present  begins  right  at  this  juncture,  without  transition.  That  electronic 

technology was capable of generating its own new forms, not autopoetically but qua medium, was 

demonstrable particularly when TV became archival and available for montage; the 'cut'  is nothing 

more than a metaphor for copying (Hickethier, 1993: 434-35). Applied to electronic rays, this yielded 

an alternative concept of 'news' as well. The suggestive power of televisual images over the being's eye 

defined itself in analogy to the neurophysiological constitution of images. The rows of the cathode tube 

corresponded to being-in-perception.

Similarly, the concepts of redundancy and information corresponded in their application to television: 

this was how media studies analyzed TV as medium in its disclosure, understood as the function that  

generates cultural semantics, while cultural studies declared themselves in charge of televisual content 

and its  ideological  effects.  Thus while  (tele-)visual  studies tended to analyze the program of TV's 



cultural texts, media studies descended to the level of a sub-semantic information theory of television. 

"Even cats watch TV," James Monaco wrote; obviously, hermeneutic understanding is not required to 

witness the flickering of colored layers.

But this was why only cats watched TV while 'beings' watched TV to look for meaning, and watching 

their 7 or 8 realms for the interpretation of society. For instance, when I started up my computer once, I 

focused (building tension) on a mark away from the screen (value-experiment), and the first thing in 

the corner of my eye was myself in the corner of my eye – in the blackness of the start-up screen  

(reflection). After logging on (presence) my old tabs reminded me (hyper-reality) of my business with 

the environment (cosmos). I then dove in to it (DIY), and found myself TCB, Taking Care of Business 

(Design9) by fighting for the cause (emancipation) and living a perfect-as-can-be life (art).

In sum, trash TV became readable not by way of deciphering phenomena as entropic relations between 

signals and noises, which did not hint on beings task to re-framing the discourses of popular culture 

academically,  but  rather  to  formalize  them mathematically  and  statistically  (usually  with  Michael 

Foucault's discourse analysis  as method).  Ultimately,  this led to a situation in which there was no 

ending,  no  convergence  towards  ultimate  truths,  but  just  beginning.  Hence  the  need  foran 

archaeological approach that found this beginning to be the ultimate creation in nothingness.

The beginning could be light. To travel through media to the end of our observable universe inside the 

(because of IMAX, and soon but no sooner than expected VR) Hubble film showcased in the Chicago 

museum of Science and Industry's Planetarium - sometime early '10s - was a travel to extinct light. In a  

configuration of lenses that ensured uttermost distance, Hubble would simply record blurry records of 

light that told us that billions of years before the earth existed, the light that we see here replaced the 

light  in  our  observing  eye,  a  pure  black  and  white  retina  catching  glimpses  of  purity,  however 

attributing it to different scales varying from just knowable to absolute nothingness. In Heider's sense, 

light could be said to “bring tidings of things” (1921).

But  how  could  I  ever  hope  to  'know'  tidings,  let  alone  light?  In  the  end,  my  work  was  one  of  

professional behavioral modeler and trainer being aware of the profound mind/body connection.





NARRATIVE





Chapter VI – Being 3+8 

"Mathematics is the consequence of what there would be if there could be anything at all .” --  Louis 

Kaufmann (1987)

Underneath statements are a summary of the book in eight realms. They attempt to describe typical 

experiences of a tripartite, eight-fold world. Apparent overlaps with Timothy Leary’s 8-circuit model 

of consciousness and his eight basic winner/loser scripts are indicated for each realm.

Sociability of values

Experience of Reflection: ‘Self itself is an empty word’

Leary - The neuroatomic winner: "In the province of the mind, what is believed true is true, or becomes 

true within limits to be learned by experience and experiment." (Dr. John Lilly)

Media theory had noted the shoring up or even annihilation of the subject due to technologies that were 

used to reconfigure oneself and to see oneself as what one was: pictures, 

screens.  Depersonalization  was  an  often  observed,  reflective  state  of 

being that stood for the experience of anxiety dueto watching a ‘movie of 

one’s  own  life’  or  experiencing  a  malfunction  or  anomaly  in  one’s 

self-awareness.

To look at one’s scaffolded media identity meant in some ways to look at the redactionary product of 

an  extreme  introspective  process.  Following  Weber  and  Sherry  (2009:  4),  questioning  what  one 

interpreted oneself to be doing in shaping one’s media identities enhanced endogenous viewpoints and 

experience, similar to focusing on what made a car move instead of deciding whether it should stay on 

the paved road or drive across a field. This enabled the individual to see the formation of identity from 

the ‘engine perspective’.

Experience of the Hyperreal: ‘I am (my own) God’

Leary  -  The  metaprogramming  winner:  "I  make  my  own  coincidences,  synchronities,  luck,  and 

Destiny."



Meta-analysis  of distinctions – seeing a bird fly by, then seeing oneself  seeing a bird fly by, then 

thinking the self that thought that - becomes routine in hyperreality. Media represent the opposite: a 

humongous distraction from Heidegger’s goal of the search for ‘Thinking’: capturing at present the 

most alarming of what occupies the mind. Hyperreal experiences could not be traced back to a person’s 

‘real’ identities behind their aliases. The most questionable therefore related to dismantled privacy: a 

privacy that only existed because all aliases were constituting a false privacy realm. There was nothing 

personal about the conversations, no facts that led back to any person, no real change achieved, no 

political influence asserted.

From there it led to the difference between networked relations and other relations, call these other 

relations ‘single’ relations, or relations that remained solemnly silent. They were relations that could 

not be disclosed against their will because they were either too vague, absent, depressing, shifty, or 

dangerous to make the effort worthwhile to outsiders.

The privacy of hyperreal being became the ability to hide itself from being sensed by others through 

channels of information (sight, touch, hearing), but also to hide more private

other selves, stored away in different, more private networks from others in more open social networks.

Choosing ‘true’ privacy, then, was throwing away distinctions one 

experienced between several identities. As identities were space the 

meaning  of  time  became  the  capacity  for  introspection.  The 

hyperreal  being’s  overall  identity  to  the  inside  as  lived  history 

attained an extra meaning - indeed: as alter-  or hyper-ego. With 

Nietzsche,  the  physical  body within  its  materiality  occasioned a 

performance  that  subjected  its  own subjectivity.  Then  and  only 

then could it become its own freedom.

With Foucault one could say that the body was not so much subjected but still there functioning on its 

own premises. Therefore the sensitory systems lived the body’s life in connection with (not separated 

from) a language based in a mediated faraway from the body. If language and our sensitory systems 

were inseparable, beings and God may as well be.



Experience of the Cosmopolis: ‘The world is my oyster’

Leary: The emotional-territorial winner: "I am free; you are free; we can have our separate trips or we 

can have the same trip."

Media meant an expansion of everyday life-world. A being, by becoming cosmopolitan, gained the 

ability to make its way into other cultures and to deal with particular systems of meanings, relating 

particular  informations  in  particular  ways.  This  information  was  already  there  surrounding  them 

physically,  together  with everything else in  their  bubble of  existence:  they were within  the world 

instead of with the world. Technological mediation transformed the individual’s place into an earth 

comprising mediating mechanism (Sloterdijk, 2004).

Contrasting  the  common  belief  that  media  and  communications  technologies  made  just  about 

everybody a cosmopolitan, the Scandinavian scholar Tehri Rantanen (2005) had emphasized that

there was little scope for ordinary people to achieve cosmopolitan qualities.  The concept had been 

criticized for its elitism. The interesting question was whether communication technologies made more 

humans into cosmopolitans, or whether the reverse was happening, namely a return to locally situated 

cultural experience. Such experience is exactly what this Western white ideal had denigrated. In that 

latter  case,  one  had  to  draw  the  conclusion  that  cosmopolitanism  could  not  be  mediated  or 

mass-mediated (2005: 122). Whether one was cosmopolitan was often a matter of access, and of what 

kind of access.

The last centuries caused our being-in-the-world to shift from the mediated here towards a mediated 

monstrous everywhere. The sense of intimacy was thereby observable only through narcissism as the 

strive for oneness with our life tree – physically the umbilical cord (media) and afterbirth (world) – 

which beings parted with at birth. In sum, crucial was the spatial approach to mediation as where we 

were, having been within the monstrous everywhere and now returning to here.

This dynamic had consequences for the way in which beings interacted with the world. It created new 

kinds  of  networks  that  were  maintained  through  ongoing  logging  on  and  off  of  members  in 

counter-publics,  or  publics  that  were  more  fleeting,  diverse  and  absent  than  the  People  Formerly 

Known  As  The  Audience  (Rosen,  2006).  The  audience  had  transformed  into  countless  publics 

functioning as  generators  or  addressers  of  yet  other  publics.  Consequentially,  the  self-identity  had 

shifted  from “Who am I?” to  “Who is  watching?”  Where  earlier  notions  of  cosmopolitanism (for 



instance in Jules Vernes’ hero Phileas Fogg) drew on the physical access, the question now became 

whether  access  could  be  mere  psychical  access.  Ulrich  Beck 

had called cosmopolitanism the question of level of mediation’, 

referring to the fact that for humans who don’t travel or leave 

their  countries  at  all  (and  even  for  them)  communications 

technologies  provide their  main channel  to other  parts  of the 

world. In contrast, Rantanen simply listed ‘zones of everyday 

cosmopolitanism’ that moved away from this modern explorer 

definition  (broad-minded,  catholic,  open-minded,  urbane, 

well-traveled and world-wise) and stressed once more the need 

for physical access: learning another language, living/working 

abroad,  living  with  a  person  from another  culture,  engaging 

with foreigners in your locality.

Selectivity of technology 

Experience of Presence: ‘I am to the world’

Leary: The biosurvival winner: "I will live forever, or die trying."

Nathaniel Hawthorne wrote that “no man for any considerable period can wear one face to himself and 

another to the multitude, without finally getting bewildered as to which may be the

true”. Since humans were tied to the distinction of public and private (and their self in them), with the 

increase of mobile technology use, a “sense of perpetual contact”, following Katz and Aarhus (2002), 

replaced the former possibility of being and remaining absent. Absence was integrated in a fuller image 

of ‘you’ and taken to be just another attitudinal expression. Through ever-improving technology, “the 

perceptual illusion of nonmediation” (Lombard and Ditton, 1997) made it acceptable that being was in 

some “mode of co-presence” instead of physically there.

While public spaces once served as areas for social interaction, mobile communications increasingly 

diverted  psychological  resources  away  from  physical  selves  in  the  public  (Montenegro,  2008). 

Researchers had suggested that mobile phones pulled people from public spaces into their personal 

“soundscapes” (Katz, 2008), which conflated two worlds, the media logic with the older logic – which 

was almost too easy a thing to do – and carried with it the danger of becoming incapable of respecting  



another being’s life (some would call this solipsist,

but there were positive versions of it). The risk lay in seeing being as agent instead of as an expression 

of nature that can’t help but do what it does. The same risk also stood for a leap towards taking nothing 

(including death) seriously.

Experience of DIY: ‘I am expert at everything I do’

Leary: The semantic winner: "I am learning more about everything, including how to learn more."

A  meeting  of  different  cultures  led  not,  as  in  the 

modernist  view,  to  a  debate  and  a  consensus  on 

universal values but to a simple power struggle between 

incompatible value systems (Garnham, 1993: 258). As 

such,  citizens  in  Western  societies  were  likely  to 

engage in creating a corporate identity: the “certainty of 

having a strong team of many ‘true selves’ in oneself” 

(Siegmund 1991:  132),  to  fall  back on and not  have 

uncertainties about. What resulted was an image of not 

only manifold, but also highly fluid egos; an image that 

always recombined itself into new compositions.

In  terms  of  gender,  for  instance,  the  enterprising  self  was  a  literary  program  consisting  of 

“autobiographical admissions, diary notes, stories of wishes and encouragement, aphorisms, a cathartic 

writing-out,  and finally  of contract  texts,  in  which the individual  makes  a binding agreement  with 

herself to reach certain goals. Taking one’s life in one’s own hands means, first of all, becoming the 

author of one’s own story” (Broeckling, 2005: 17). 

Fraser and Dutta (2008: 9) noted how using social network sites assigned, acquired, maintained and 

enhanced social status differently. That which determined an individual’s place within organizations 

and society as a whole became like a “virtual catwalk”. Because of this development, success or failure 

at  constructing  and  maintaining  performances  in  networks  could  replace  self-identity  with 

other-identity/performances (as in: you were only someone if you had or could generate an audience).

Experience of Design: ‘The structure of the contents of my world remains unknown’



Leary: The neurosomatic winner: "How I feel depends on my neurological knowhow."

Historically, devices such as computers, mobile phones, laptops, or any of the ‘older’ technologies such 

as televisions,  radio,  wired phones,  telegraphs,ensured that  in  time we faced increasingly  complex 

hardware structures before understanding their  working. Most now assumed that  understanding the 

workings of technology had become a sheer impossibility to beings. Was being in full control if they 

believed that nothing in writing was the same as nothing in television, namely the medium, that one 

had to observe at the threshold of concept and material to grasp what a man was saying? Was being 

like taking a peak at the world through a bottle because they seemed similar to you, the world and the 

bottle.

If, with Socrates, the world had a quality that went beyond logic, but that 

we were bound in logic before we were bound in believing, then no truth 

would  deliver  an  ultimate  answer.  Except  when  truth/untruth  was 

believed in as truth itself, a position from which one could regard writing 

itself as well. The use of writing language as an age-old recursive and 

performative attitude that saw the self as self while the reader processed it 

on a lower level. If a being was defined as taking part in and generating publics, what else could have 

happened but the exponential growth (and increasing invisibility) of self-worlds?

Wasteful typing had been the principle for so many years: the worker-ethos, der Streber, the idealist in 

Nietzsche’s Ecce Homo. And it was wasteful because the only reason we condoned it was through the 

good intentions of the writer, through Montaigne, through God. What had the Streber ever done to 

make up for that? Typing was a way of uttering extensions on a level that aimed for the authentic, but 

did no more than posit an impression of what it (the typing) thought the word should be.

Creativity of narrative

Experience of Emancipation: ‘I (help) attain my ideal world’

Leary: The neurogenetic winner: “Future evolution depends on my decisions now."

The dream of escaping bureaucracy, enacting justice as an individual against all the array of bad guys 

in the world, was no doubt held by many in the American and world audiences who idolized film and 



television, and identified with people or life styles in it. The media landscape had developed such that 

everyone adapted individually to the psychology of human-media interaction.

Self-regulation usually meant someone else than the government, industry or the affordances of the 

(physical) medium itself did the regulating of content. It only sometimes meant how professionals had 

to depict selves that were recognizable to their publics as selves. It was unclear to what extent and how 

individuals were aware of how their self-performances re-arranged their self-perceptions.

Still,  the discussion that  time and again resurfaced concerning 

the role of social media in political uprisings had to refer to this 

self-reference necessitated by complexity. This had to take into 

account  the  most  influential  experience  from  an  individual 

perspective  –  which  to  a  large  degree  depended  on  the 

affordances  of  communications  systems.  Because  of  this 

dependency the individual’s act of emancipation (in the name of 

the community)  could be framed more accurately as an act  in 

accordance  with  the  “utopian-creative  free  play  in  the  mind 

itself”  (Jameson,  2004:  45).  As  Jameson  had  noted,  the  gap 

utopia  represented  between the  unchangeable  ‘everyday’  and  private  experience  of  the  real  world 

became more important. Similarly, Haraway (1991: 292) had defined utopian emancipation, just like 

the cyborg, as the formation of the “condensed image of both imagination and material reality, the two 

joined centers structuring any possibility of historical transformation”.

Experience of Art: ‘I am different’

Leary: The sociosexual winner: "Love, and do what thou wilt."

Our overly complex environments  are analyzed using a hyperbolic  figure in Ross Ashby’s way of 

thinking. Transforming complexity into art requires a requisite variety: the possibility of the system in 

place to adopt as many states as what it accounted for, or as the world outside adopted.

Ashby  thought  beings  were  limited  by  their  requisite  variety  to  experience  harmony  in  dynamic 

equilibria. Knowing the ruling requisite variety signaled the boundaries of the environment, allowing 

one to break through such boundaries. Similarly, Leon Battista Alberti’s window theory had explained 



how painters and sculptors strove, “though by different skills, at the same goal, namely that as nearly as 

possible the work they have undertaken shall appear to the observer to be similar to the real objects of 

nature”. According to Alberti, the self coped with redundancy by conceiving it as the “harmony of all 

parts in relation to one another”; as a particular number [I suggested 8], a proportion - referring to 

Leonardo’s  proportions  study  [I  suggested  3s],  and  as  an  arrangement  demanded  by  (love  for) 

harmony.

Harmony could be described as “a pleasing arrangement of parts, whether it be music, poetry, color, or 

even an ice cream sundae.” For instance, something that was pleasant to 

the eye could be called harmonious in visual experience. In the words of 

Merleau-Ponty  (1961),  “to  see  means  to  have  at  a  distance;  painting 

extends  this  strange  possession  to  all  aspects  of  Being,  which  must 

somehow become visible in order to enter into the workof art”. Art was 

then to have at a distance that which was invisible for it was too close. The 

processual  nature  of  the  invisible  becoming  visible  as  revelation,  the 

sudden realization of what would otherwise have been – and what always 

had  been  –  out  of  reach  for  our  senses.  In  Actualism,  however,  such 

insight required extensive, disciplined training.

We are only able to make such a realization of the design of being – in the form of a halt, a step 

outside, in the same way that a Truman (the ‘true’ man from The Truman Show) realized his life is fake 

when his  boat  runs  through a  sky made  of  cardboard.  Directly  afterwards,  he  realizes  his  inward 

submersion, his being buried, necessitating his act of breaking away. The only way to reach art in such 

an act, however, was to find redundant complexity in new environments.



Conclusion

I have attempted to lay the foundation for thinking of a mediatized existence in accordance with the 

ancient philosophies of I Ching and Tao Buddhism. This can be translated to everyday living situations 

in the way described below. The goal of this chapter is to bring more clarity to those who find this book 

interesting but don’t know how it has any value for the practices each and everyone of us exerts in their  

own lives.

When my analysis of Luhmann’s epistemology is remotely accurate, one has to think students (that is, 

humans) in the environment of what they think they are. Due to their inherent split consciousnesses, 

they have no choice but to doubt anything that claims anything about themselves that will deny their 

existence as a centralized being: seeing the claim, the other side of it will be themselves, and within this 

dynamic there is simply no space for a third side, being their existence as divided amongst so many 

facets of life. Indeed, it is only this claim that counts in the moment, and the path of least resistance 

forms criticizing, thus objectifying the claim and who made it first, and only then considering it in 

terms of this divided existence.

But this is exactly what the claim aims for: seeing the dividedness between the claim and their safe, 

private (or whatever safe environment one want to claim a right to) lives. Only by seeing the own 

critical stance in relation to the fuller perspective of life generally, one is able to comprehend the more 

comprehensive claim at stake here. To put it more succinct, one has to retreat into an internal world of 

life,  and  appreciate  the  imminent  goals  this  book  tries  to  convey,  to  get  a  grasp  of  one’s  own 

defensiveness (or bodily armor) in any claims made out there in the world.

What further to aim for than to try and mold oneself into the suggested 3-8 modeling behavior and see 

how it works out for oneself? After establishing one’s favorite position, one assumes that the opposite 

forms  one’s  downfall.  We  find  ourselves  having  tendencies  towards  that  downfall  all  the  time, 

especially when going through rough time – case on point: having to break up with the woman I love  

because we don’t understand each other. This emanated a variety of thoughts on why women and men 

should be together, what love is, and most of all, what one person’s love for one woman means with 

regard to the vast and expanding universe.



These are thoughts about the design of life, essentially technology-related thoughts, while a person with 

a weakness for hyperreal thought would be inclined to hover over questions involving who guiding the 

universe rather than haling at the meaning of certain emotions.

In another case, a person who loves and enjoys the regular dive into how much it means to love other 

beings, would get lost when thinking how he should manage his or her life by finding how-to questions 

on their own with the help of the vast knowledge base known as Internet (or even: Google).

The point is, whatever affinity you have, naturally, towards life, every student has to cut to the chase 

and figure out whether the most prosperous combination within the 3-8 model proposed here is yours 

and all yours. Speaking for myself, I lean mostly towards the design-reflective-DIY-artistic way of 

being than towards any other combination. Thus, I tend to reflect on my DIY’s and claim that these 

overthrow certain set  standard within what  we think is  normal.  The artistic  may make me have a 

late-night hot and spicy shrimp soup and one or two cold beers, and believe that taking care of myself 

in such a way frees me of a latent but present need to get some sleep because I need to get up in the 

morning.

Another  adult  being would enjoy his dreams (emancipation),  wake up refreshed with fragments of 

dreams in the back of his head (design), and value being together with peers and loved ones the next 

night  (cosmopolis),  while  fearing  the  DIY-mandation  brought  up  by  one  of  the  members  of  his 

company. Or s/he may fear the need to be presentable the next (next) morning at an important business 

meeting.

It depends on one’s outlook on, or identity in/infatuation with, life what the next move will be. And as 

long as we don’t establish a personal sense of such dynamic identity formations, aren’t we all living life 

without compass, just for the heck of it?
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