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中 文 摘 要 ： 當代哲學驗證了一種關照物、客體或非人的物質或唯物論的轉向。
這樣的哲學潮流探究超出人類語言、意識、思考和感受的範疇，那
也是一個沒有人類的世界。晚近的思辨實在論就是興起於這樣的脈
絡。本報告首先將把思辨實在論或新形上學置放於代代哲學論戰的
脈絡之中加以審視。接著從瑟克、莫頓和納加瑞斯塔尼等人的著述
建構一套思考框架。主要的目的在於提出一套新跳脫人類中心論的
地質生態論述。接下來討論黑金屬的幽黑生態，強調的不是黑金屬
的音樂類型特性，而是把它當作一種做哲學的方法。這樣的關懷有
將連結到包括失音症和幻聽等極端聽覺經驗，希望能透過這樣的取
徑測試異音學的可能性，探討聽覺感知系統與事件、實在性、聽覺
器官、神經系統之間的斷裂。本報告終極的關懷在於人類主體並非
總是能夠宰制聽覺經驗或者他們自認為聽到的聲音，總是會有某些
殘餘超出聽覺系統，以不死的樣態不斷地纏繞著人類主體，並且鬆
動在場與不在場、可聽與不可聽、人與非人、生與死間的界線。

中文關鍵詞： 失音症、黑金屬、暗黑生態、幻聽、恐怖、超物件、幽黑生態、思
辨實在論、異音學

英 文 摘 要 ： Contemporary philosophy has witnessed a material or
materialist turn to things, objects or the nonhuman. Such a
philosophical trend brings to bear on what lies beyond
human language, consciousness, thinking and perception, a
world without humans. The recent trend of speculative
realism also arises in such a context. This paper, first of
all, positions speculative realism (or “new metaphysics”)
in contemporary philosophical debates. Then, I will build
up a conceptual trajectory between and through Eugene
Thacker’s “horror and philosophy” and “world-with-us,”
Morton’s “hyperobjects” and “dark ecology” and
Negarestani’s geological and archaeological analysis of
decays and archive of diabolic objects and practices. My
purpose is to envision a geological-ecological framework
which departs from anthropocentric positions and horizons.
Then, I will proceed to examine the melancology (or ecology
of negativity) of black metal, which goes beyond musical
genre and stands as a way of doing philosophy. Such concern
will bring to bear on such extreme auditory experiences as
hallucinations and amusia to tackle with the possibility of
a xenosonics, which addresses the complicated relationship
or gap between the auditory phenomena and event, reality,
auditory organs, nervous systems and bodily perceptions.
Ultimately, this paper argues that human subjects cannot
master auditory experiences or what they think they hear;
some excess or surplus of sound beyond our auditory-
perceptual systems definitely keeps haunting us in the form
of the undead and unsettles the boundaries between presence
and absence, audible and inaudible, human and nonhuman, and
life and death.



英文關鍵詞： amusia, black metal, dark ecology, hallucination, horror,
hyperobjects, melancology, speculative realism, xenosonics



Ungrounding Nature and Life: 

From Dark Ecology to Xenosonics 

 

Abstract 

 

Contemporary philosophy has witnessed a material or materialist turn to things, 

objects or the nonhuman. Such a philosophical trend brings to bear on what lies 

beyond human language, consciousness, thinking and perception, a world without 

humans. The recent trend of speculative realism also arises in such a context. This 

paper, first of all, positions speculative realism (or “new metaphysics”) in 

contemporary philosophical debates. Then, I will build up a conceptual trajectory 

between and through Eugene Thacker’s “horror and philosophy” and “world-with-

us,” Morton’s “hyperobjects” and “dark ecology” and Negarestani’s geological and 

archaeological analysis of decays and archive of diabolic objects and practices. My 

purpose is to envision a geological-ecological framework which departs from 

anthropocentric positions and horizons. Then, I will proceed to examine the 

melancology (or ecology of negativity) of black metal, which goes beyond musical 

genre and stands as a way of doing philosophy. Such concern will bring to bear on 

such extreme auditory experiences as hallucinations and amusia to tackle with the 

possibility of a xenosonics, which addresses the complicated relationship or gap 

between the auditory phenomena and event, reality, auditory organs, nervous systems 

and bodily perceptions. Ultimately, this paper argues that human subjects cannot 

master auditory experiences or what they think they hear; some excess or surplus of 

sound beyond our auditory-perceptual systems definitely keeps haunting us in the 

form of the undead and unsettles the boundaries between presence and absence, 

audible and inaudible, human and nonhuman, and life and death.  
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The Nonhuman and Speculative Turn of Philosophy 

 

The current paper is grounded in the assumption that contemporary philosophy 
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has witnessed a nonhuman as well as speculative turn, which can be contextualized in 

more general philosophical endeavors to dispense with anthropocentric views. 

Nevertheless, the strength, breakthroughs, limitations or pitfalls of this turn remain 

debatable. In her comment on contemporary crises in humanities in Death of the 

PostHuman: Essays on Extinction, Vol. 1, Claire Colebrook stresses that the 

acclaimed interdisciplinarity will amount to “reactive nihilism” if humanities only 

appropriates emergent research areas like animal studies and digital humanities 

without overcoming the concept of the human. Colebrook perceives a potential link 

between posthumanism and nihilism as both respond to the disappearance of 

transcendence and “a world minus man” (160, original emphasis) or a world where 

the human has lost its privileged place. Such a “world minus man” or human 

extinction from Colebrook’s critical perspective may be symptomatic of narcissistic 

fetishism, as is also manifested in people’s fantasy of how others may mourn for their 

death. An interconnected system devoid of exception, privilege and transcendence, 

which posthumanism sees as our ontology, may end up with bottomless nihilistic 

negation and resentment if reality is limited to what can be empirically observed 

(160). Colebrook opposes to reducing the human to the technological system or any 

notion of undifferentiated life; neither does she propose extending such characteristics 

of human life as mindfulness and sentience to other species and natural systems under 

the banner of life as such. She draws on Foucault’s critique in The Order of Things 

that human sciences, as catering to the basic human needs of the body, speech and 

labor, work to maintain a normative notion of life and, hence, buttress biopolitical 

administration: human sciences, from a Foucauldian critical perspective, turn human 

life into calculable and manageable raw data. This biopolitical horizon is definitely 

not the necessary outcome of human sciences. Colebrook, not taking crises of 

humanities for granted, looks beyond that horizon for a kind of “inhuman 

posthumanities” which does not fit any presupposed notion of life into any 

interdisciplinary field but envisions more possibilities of interviewing and hybridizing 

between organisms, information, environments, humans and nonhumans, and so on 

(176). 

Two more examples will help to depict the scene of contemporary philosophy. 

Kristin Asdal et al. in their introduction to Humans, Animals and Biopolitics draw on 

Thomas Lemke’s observation that the material turn of contemporary theory “aims at a 

new understanding of ontology, epistemology, ethics and politics, to be achieved by 

overcoming anthropocentrism and humanism, the split between nature and culture, 
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linguistic or discursive idealism, social constructivism, positivism and naturalism” 

(11). This material or materialist turn manifests that the nonhuman has become a 

privileged object of philosophical thinking. In a similar vein, Dylan Trigg argues that 

“[w]hereas the old philosophy found it impossible to envision the world in a non-

sensuous and non-subjective way, indeed going so far as to align this non-subjective 

world with naïve realism, the new philosophy openly asserts the validity of realism 

and equally contest any form of antirealism” (3). He sees the weird as a strategic site 

for disprivileging human subjectivity and gaze; for Trigg, New Philosophy appeals to 

a posthuman ontology (3). From such a philosophical perspective, the object or reality 

unsettles the subject’s position or raison d’etre, while the Thing survives the debris of 

the human. This also brings to bear on what lie beyond human language, 

consciousness, thinking and perception, a world without humans.  

 To be more specific, the new philosophical horizon of horror and dark ecology 

that this paper envisions is aligned with the speculative turn of contemporary theory, 

which points to realities beyond the limit of human thinking. Speculative realism 

departs from the trend of textual analysis or philosophical thinking under the impact 

of the linguistic turn since the second half of the twentieth century by re-invoking the 

ontological question of the Absolute. Realism in traditional Western philosophy is 

preoccupied with the link between consciousness and the external world; it does not 

merely reflect reality but explores and aims to understand the real; in other words, it is 

more epistemologically than ontologically-informed. Realism has often been 

caricatured by poststructuralism as logocentrism, which tends to disguise Europe-

centric universalism with an Outside and absolutize scientific knowledge. However, 

contemporary realism moves farther and farther from epistemology and becomes 

affiliated with materialism, naturalism and idealism. This affiliation renews 

exploration into the world of objects and materials (Panayotov). According to 

Christoph Cox et al., materialists mostly look into the world for its constitutive 

materials, material forces and physical processes and tend to confirm a realist position 

toward realities beyond human intellect. They may oppose to reduction of 

reality/material/nature into the object to be grasped by reason. But the contrary may 

not be true, since reality from a realist perspective is not necessarily manifest material 

and, therefore, realism is not necessarily materialist (25). 

The one-day workshop on the autonomy of reality at Goldsmiths College on 

April 27th 2007, as follows up the publication of Quentin Meillassoux’s Après la 
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finitude in 2006,1 ignites current debates on realism and materialism. According to 

the recall of Grant Hamilton, one of participants, most scholars attending the 

workshop reach the consensus that certain material realities exist outside human 

intellect, but they dissent on how to approach those realities. Not even Hamilton 

himself, Meillassoux, Graham Harman, Ian Hamilton Grant, and Ray Brassier, who 

are usually included into the camp of speculative realism, consistently share with each 

other any system of thought. Since the very beginning when it started to catch 

attention among intellectual communities, speculative realism seems to have split into 

numerous cells which undergo their individual life process. For example, Grant re-

invokes Schelling’s philosophy of nature to conceptualize nature always in becoming, 

while Brassier takes on a nihilist position to defend reality independent of the human 

subject (Hamilton 2, 6). 

Of course, various currents of thought after the speculative turn and their 

trajectories of development can be narrated and named in different ways. For 

example, what Leon Niemoczynski terms as “New Metaphysics” can be speculative, 

realist and materialist and organized into four main strands: materialistic, scientific, 

naturalistic, and vitalistic (4). Niemoczynski deems it possible to identify 

predecessors to the aforementioned Workshop at Goldsmiths College, such as Gilles 

Deleuze, Alain Badiou, Bruno Latour, François Laruelle, Nick Land, to name only a 

few. With an intriguing gesture, Niemoczynski positions Catherine Malabou, Rosi 

Bradotti and Brian Massumi on the “bright side” of new materialism, with Eugene 

Thacker and Ben Woodward on the other side of dark materialism, dark vitalism and 

cosmic pessimism. Ian Grant stands out from others with his post-Schellingian 

speculative naturephilosophy, which is concerned with nature’s dynamic 

transcendental conditions and potential and becomes the most idealist trend 

(Niemoczynski 10-11). Narratives of naming and grouping can go on indefinitely, 

maybe with the intriguing end that there is no such a thing as speculative realism, as 

Ray Brassier proclaims in his interview with Kronos that the speculative realism 

movement “exists only in the imaginations of a group of bloggers” (Brassier). 

 Meillassoux’s radical intervention in contemporary philosophy lies in his use of 

“correlationism” to name post-Kantian realism and idealism. From Meillassoux’s 

perspective, Kant’s philosophical critique establishes the correlation of human and the 

                                                
1	 The	passages	cited	below	are	from	the	English	version	of	the	book	After	Finitude:	An	Essay	on	the	
Necessity	of	Contingency,	which	is	published	in	2008.	
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world, as well as thinking and being. It also demarcates the finitude of human 

knowledge. From a correlationist perspective, we as human subjects are unable to 

think the thing-in-itself or a world without humans. At most, we appeal to such 

categories as time, space, quality and quantity to relate to the transcendental world. 

Kantian correlationist philosophy is anti-essentialist and anthropocentric as well in the 

sense that the world of objects conforms to the intelligible structure of the mind rather 

than the other way around. Kantian philosophy understood this way, Niemoczynski 

explains,   

was intended to temper dogmatic claims about things in themselves . . .  

independent of the conditions of sensibility. There could be no unmitigated or 

immediate access to a super-sensible realm . . . without some measure of 

experience informing it. Nor could one access a super-sensible ream beyond 

or behind phenomenal appearances. (55) 

It is from such “correlationist slumber” that Meillassoux attempts to wake us so that 

we can rethink the absolute (After Finitude 128). Even though Meillassoux posits 

knowledge of the absolute independent of humans, he does not absolutize thinking 

and envisions full grasp of reality. For Meillassoux, there is definitely some pure 

contingency outside human thinking. Our inability to think the thing-in-itself does not 

entail its non-existence. As Meillassoux elaborates, “[E]very materialism that would 

be speculative, and hence for which absolute reality is an entity without thought, must 

assert both that the thought is not necessary (something can be independently of 

thought), and that thought can think what there must be when there is no thought” 

(After finitude 36). According to Harman’s interpretation, Meillassoux ingeniously 

turns non-knowledge of the thing-in-itself into knowledge of the absolute; 

accordingly, the thing-in-itself exists and may change anytime for no necessary reason 

(Quentin Meillassoux 24). The world outside our thinking may be other than what we 

think it to be, and its existence needs no ultimate reason. Accordingly, Meillassoux 

poses challenge to the principles of “sufficient reason” and “necessary being” which 

have been sanctified in the Western philosophical tradition since Aristotle. This 

challenge entails that material realities do not have any necessary cause and are not 

bound by natural-physical laws. But it is not so much that material realities are purely 

contingent as laws become necessary in contingent conditions, implying that cosmic 

laws are part of an ongoing evolutionary process. 

Meillassoux’s and other versions of speculative realism have provoked many 

critical dialogues, which far exceed the scope of this paper. For example, Rebekah 
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Sheldon voices her feminist-materialist critique of Harman’s object-oriented ontology 

(hereafter cited as OOO) that the latter downplays feminism by reducing it to social 

constructivism and neglects its preoccupation with epistemology and materiality (203-

04). She also points to the failure or refusal of OOO to think “the possibility of a 

dynamized space between objects” (209). It is through Foucault, Deleuze, Guattari 

and DeLanda that Sheldon formulates the multiple and dynamic relations between 

forces  

Sheldon’s contention with OOO comes as no surprise, since even the alleged 

insiders of speculative realism---let us posit a tentative distinction between insiders 

and outsiders---do not conform to any common mission statement and philosophical 

foundations; their association is more contingent than substantial. For example, 

Harman in line with other scholars places the label “speculative materialism” on 

Meillassoux’s philosophical position in sharp distinction with OOO (Towards 

Speculative Realism 1, Quentin Meillassoux 4). He opposes to reductive materialism 

that places focus only on reality in microparticles (such as quarks and electrons) and 

disregards large and medium entities (Toward Speculative Realism 200). Harman in 

the late nineteen-nineties startes to use the term OOO and gradually becomes familiar 

with works by Levi R. Bryant, Ian Bogost, Timothy Morton and others. He expands 

his research from philosophy to architecture and ecology. The objects in Harman’s 

OOO are not always already there; if they can be described as solid materials, they are 

derivatively rather than substantially so. In his more sophisticated and mature version 

of OOO, Harman specifies in more explicit terms his oppositions: physicalism (all 

that exist must be physical), smallism (all that exist can be divided into basic units), 

anti-fictionalism (all that exist must be real) and literalism (all that exist can be 

accurately described by words) (Object-Oriented Ontology 25-39). In sharp 

opposition to all these, the objects under the scrutiny of OOO change with contingent 

events and inter-objectal relations (Harman, Towards Speculative Realism 147).  

As shown by Harman’s elucidation of Heidegger’s analysis of tools, a bridge is 

more than a pile of iron and asphalt not because it brings about convenient traffic but 

because anything added to the reality in the universe inevitably changes the landscape 

of beings (Toward Speculative Realism 147). Like billiard balls in their movement, 

only a limited part of the world of objects can be observed and objectified. In other 

words, not all objects relate to others and, therefore, some reality is yet to appear 

(Toward Speculative Realism 100, 103). Objects may exist in various scales from 

electrons to galaxies, from the small and simple to the huge and complex, and 
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physical objects are only one type of them. Some objects show their reality only in an 

indirect, slant way (Object-Oriented Ontology 39-40). The world of objects according 

to OOO, or from a speculative philosophical perspective, is filled with surprise, 

mystery and obscurity, exposing the insufficiency and fragmentation of cognition and 

signification. Harman characterizes such a world as “weird realism,” to which he 

finds much congeniality in Lovecraft’s fiction.  

The contention (or minimal difference?) among various materialisms and 

realisms as briefly illustrated above attests to the parallaxical asymmetry between 

material and reality and initiates many research orientations into pre-linguistic and 

pre-conceptual principles of the real and the subject, the assemblage and momentum 

of things for social and political praxis. Contemporary speculative realism and new 

materialism are anything but apparently identifiable and homogeneous systems of 

thoughts always already there; they are not limited by the finite categories of human 

consciousness, interpretation of text or sign, power relation, and discursive formation. 

The speculative turn of contemporary philosophy, as Niemoczynski puts summarily, 

“frees the real to present its own possibilities and events, its own nature, without being 

dependent upon the human being or human ideas for its constitution” (36). Moreover, 

the philosophical horizon of horror and dark ecology I envision through this paper is 

only strategically aligned with the speculative turn of contemporary philosophy 

through interweaving concepts, texts and positions. Within such a speculative 

philosophical horizon, horror and dark ecological awareness confront us with a world 

where objects and materials constantly move in the process of self-generation, cross-

breeding and inter-penetration independent of human understanding, will and mastery.  

In what follows, I will build up a conceptual trajectory through the works by 

Eugene Thacker, Timothy Morton and Negarestani; they are placed on equal footing 

and given equal conceptual weight. My purpose is to envision a geological-ecological 

framework which departs from anthropocentric and anthropocenic horizon. Then, I 

will proceed to conceptualize melancology (or ecology of negativity) as articulated by 

black metal theory. This paper does not posit any unity in the speculative turn of 

contemporary philosophy and various attempts to theorize black metal. Ultimately, 
this paper opens up a testing ground for posthumanities concerned with fundamental 
ungrounding of disciplinary and cognitive boundaries between ecology, geology, 
archaeology, philosophy, neurology and black metal. 

 

Into the Darkness of Philosophy: Thacker, Morton and Negarestani 
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 By taking demonology, mysticism, alchemy, black metal and weird fiction as its 

adjacent fields, Eugene Thacker’s three-volume project of “horror of philosophy” 

looks into the unthinkable world and the limit of human understanding. Horror of 

philosophy is anything but philosophy of horror, which tends to rationalize horror in 

relation to collective fear, abjection and anxiety in anthropocentric terms. Horror of 

philosophy, in contrast, confronts a “world-without-us,” a liminal, spectral world 

where no ontological distinctions hold and humans lose their relevance, or a world 

that runs by itself absolutely without human intervention: in Thacker’s own words, it 

is “the subtraction of the human from the world” (In the Dust 5). Thacker’s gesture of 

centralizing the question of the determination of thought beyond the human reveals 

his congeniality to speculative realism. However, he is quick to distinguish this world-

without-us from a “great beyond”: it is in “the very fissures, lapses, or lacunae” in the 

world-for-us and the earth-in-itself (In the Dust 8).  

 To formulate horror of philosophy regarding the world-without-us, Thacker 

delves into the adjacent fields of philosophy to excavate and mix up its fossils or 

repressed materials and to intentionally darken or profane it. Black metal, as 

contiguous with the demonic that acts against the world-for-us, works for him as a 

good starting point for horror of philosophy. To begin with, Thacker does not equate 

the black elements of black metal with Satanism, which is traditionally implicated in a 

structure of opposition and inversion as the figure of Satan stands as the Arche-enemy 

to God or the Church and later becomes more and more poetic and overlaps with 

spiritualism; neither does he place black on the side of Pre-Christian pagan nature and 

animalistic forces. These two meanings of black for Thacker, however, are 

respectively limited by anthropocentric notions of the world-for-us and the world-in-

itself respectively. Instead, Thacker sees black in a Schopenhauerian vein as a form of 

“Cosmic Pessimism.” As Thacker elaborates, 

The view of Cosmic Pessimism is a strange mysticism of the world-

without-us, a hermeticism of the abyss, a noumenal occultism. It is the 

difficult thought of the world as absolutely unhuman, and indifferent to the 

hopes, desires, and struggles of human individuals and groups. (In the Dust 

17) 

Such cosmic pessimism, as well as the Schopenhauerian will, blackens, nullifies the 

principle of sufficient reason, the dichotomy between self and world, subject and 

object. And of such an indifferent, abyssal, nonhuman world-without-us, we can only 
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have “negative awareness” (In the Dust 18). 

 The above quick look at black metal is by no means any digression; it illustrates 

Thacker’s signature way of doing philosophy and his “horror of philosophy.” More 

discussion of black metal theory, its relevance to dark ecology or melancology, comes 

later in this paper. At this point, it suffices to say that Thacker’s formulation of horror 

of philosophy by way of black metal as well as Lovecraft’s weird fiction, Junji Ito’s 

comics, and Dante’s Inferno, aims at a dark ontological interpretation of the demon. 

Under such an interpretation, the demon no longer takes on any fixed shape or 

human-projected counter-values; it stands for pure immanent but not fully present 

forces, dark infinity, ontological nothingness and indifference and, therefore, 

collapses all boundaries and distinctions (between human and nonhuman, personal 

and impersonal, man and cosmos, etc.) (In the Dust 31-36). Demonology is therefore 

re-baptized as demontology. Thacker draws on Schopenhauer’s nature philosophy, 

again, to qualify demontological nothingness in question no as nihil privativum (as 

lack or opposition to something specific) but as nihil negativum, or absolute nothing, 

a world with its inaccessible occult qualities: in Thacker’s own words, “the nihil 

negativum is not just about the limits of language to adequately describe experience; it 

is about the horizon of thought as it confronts the unthought, the horizon of the human 

as it struggles to comprehend the unhuman” (In the Dust 47). 

 Thacker’s horror of philosophy is also engaged in darkening theology: hence, 

horror of theology, which concerns no so much fear of death as dread of life. The 

various forms of life under Thacker’s survey, put in speculative realist terms, all 

embody the fissure between Life and the living, or between being and appearing; they 

darken or perforate theological, religious and biological domains from within. Dante’s 

Inferno from this perspective is inhabited by the living dead in defiance of divine 

sovereignty; blasphemy means a living-dead, contradictory ontological principle. And 

political theology works in shutting down and letting flow at the same time (In the 

Dust 102). Instead of allegorizing the punishment and torture of dead souls, this dark 

ontological interpretation more caters to the infernal mass of dismembered 

anatomized bodies. The blasphemous life or weird biology in question also appears as 

non-anthropocentric, misanthropic cosmic horror in Lovecraft’s “At the Mountain of 

Madness.” Some arch-fossils and an unknown species called “Shoggoths” are 

discovered, but they do not fit in any existing scientific records and classifications. 

They illustrate a concept of blasphemy grounded in the unhuman; they are 

scientifically explained (as in Lovecraft’s fiction in general) but absolutely 
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unnameable and beyond human comprehension. This absolute fissure between being 

and thought pertains to extinction as a form of life. Extinction in contemporary 

disaster cinema as illustrated by The Day After Tomorrow, Thacker argues, no longer 

has determinate causes and meanings: human causality is simply absent. As a weird 

speculative idea, extinction severs the link between organisms and species: namely, 

individual organisms may live on when their species names no longer have any 

referential function. The same weird logic also contaminates our position to think 

extinction. Who is the witness of extinction, who or what survive the end to bear 

witness? Will extinction not imply “the non-existence of all thought (including the 

thought of extinction), thereby affirming not the human but the negation of the 

human, or the unhuman” (124), as well as an impossible position for the human to 

bear witness to its own demise and the nonidentity between living being and 

witnessing/thinking being?  

 Thacker’s horror of philosophy particularly caters to cosmic horror or 

supernatural horror which, as a recurrent theme of Lovecraft’s fiction and Junji Ito’s 

comics, confronts human subjects with an unthinkable, nonhuman world-without-us. 

To elaborate on this horror, Thacker borrows from negative theology and the 

apophatic tradition of religious faith, as both are concerned with the limit of thought 

or with a mystic God that is impossible to know, the notion of dark illumination, 

which ingenuously captures the split between being and thinking in question. Horror 

conceptualized from this perspective does not designate any generic category and, 

more crucially, darkens the Enlightenment or the Western heliocentric tradition. As 

Thacker elaborates, 

[H]orror turns back on philosophy. Horror recoils, unwinds, and “bites 

back,” challenging philosophy’s most basic presuppositions---the principle 

of non-contradiction, the principle of sufficient reason, the principle of 

sufficient philosophy itself. In supernatural horror we see a shift, from the 

fear of death to the horror of life, from concern with Being to the 

indifference of emptiness or nothingness. (Tentacles 131) 

To be brief, horror pushes anthropocentric as well as correlationist philosophy to its 

unthinkable limit to the extent of its ungrounding. This, again, reveals Thacker’s 

alignment with the speculative turn of contemporary philosophy. 

 Thacker’s wide range of references to philosophical texts and active engagement 

in the adjacent fields of philosophy may resist systematic classification. But his horror 

of philosophy has laid sophisticated and solid foundations for dark ecology. Taking a 
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detour through black metal, Dante’s Inferno, Schelling’s nature philosophy and 

Schopenhauer’s cosmic pessimism, Lovecraft’s weird fiction, Ito Junji’s comics, 

stories by Algernoon Blackwood and Kyoka Uzumi, and so on, Thacker presents to us 

an invasive, contagious and overgrowing nature inhabited by species which represent 

a world indifferent to human knowledge and will to control. There are so many 

species and lives on the planet than we can understand as to nullify scientific 

classification and knowledge and push the human to the limit of knowledge, the limit 

of the unknowable.  

Among all those affiliated with the speculative turn of contemporary philosophy, 

Timothy Morton has been most consistently preoccupied with ecological thought and 

responsive to the debates on things, objects and nature. His work seems to play a 

double game on (Kantian) correlationism: it confirms the Kantian gap between 

phenomenon and thing (or appearance and qualities) but, through a weird gesture, 

posits objects as irreducibly withdrawn from humans and from each other 

(Hyperobjects 11, 15; Dark Ecology16-17). In so doing, Morton claims to depart from 

Kantian anthropocentrism and does not privilege human ways of accessing the thing.  

To begin with, Morton’s hyperobjects are characterized with viscosity. The Earth 

and the surface of biosphere never stay clear of anonymous, dark materials with 

uncanny and demonic appearance. Hyperobjects as global warming are massively 

distributed in time and space into parts without coherence and defy location and 

temporality (Hyperobjects 47). Human subjects can never see hyperobjects either as a 

whole or as indivisible elements; the regular three-dimensional human scale no longer 

works, and neither do holism and atomism. Things may be interconnected, albeit in a 

strange way that no perfect transmission of information is possible (Hyperobjects 83). 

Similar to Thacker’s problematic of extinction, Morton’s hyperobjects turn “the 

end of the world” into an impossible object of thought and experience. The end of the 

world, viewed as a hyperobject, stands for “the end of endings, the end of telos, and 

the beginning of an uncertain, hesitating futurality” (Hyperobjects 95). It even 

nullifies the idea of world and worlding. What we take to be physical reality, for 

example, climate change, cannot escape a looming, haunting presence that is invisible 

but more real than we can perceive. The end-of-the-world narrative, therefore, is the 

problem mistaken for the solution. Hyperobjects deny any possibility of 

“transcendental leaps outside physical reality” and, as Morton argues, force us to 

acknowledge the immanence of thinking to the physical” (Hyperobjects 2). This 

denial may, again, shows Morton’s strategic alignment with a correlationist position. 
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But Morton does not stop there, since he is also arguing for ecological thought that 

ungrounds the human. No Earth exists for the human to identify as a world-in-itself 

and a world-for-us; as a hyperobject, the Earth of the Anthropocene exists inside 

another hyperobject called biosphere which, in an uncanny loop, exists still inside 

another hyperobject called Bacteriocene inside Cyanidocene inside Mimeocene inside 

Haemocene . . . Such ecological thought, at its most radical, leads to the ultimate 

argument that drops and ceases identifying with the concepts Nature and world, and 

“[swears] allegiance to coexistence with nonhumans without a world, without some 

nihilistic Noah’s Ark” (Hyperobjects 100).  

  Morton carries his ecological thought to a more weird, ecognostic degree with 

dark ecology, since it and hyperobjects as well both manifest OOO’s central thesis on 

the gap between being and appearing. Weird ecognosis is weird in the sense that the 

loop between ecological and biological systems is always twisted and never complete 

(Dark Ecology 6). Nature or the Earth does not work as an autopoietic system with 

self-organizing feedback loops between the organisms and environments, inside and 

outside, and neither does it unfold any blank sheet for humans to project their desire. 

Inherently contingent and violent beneath its smooth surface (Dark Ecology 58), the 

Earth cannot be grasped through any ideal proportion between parts and the whole. 

Events do not happen in any recognizable logical sequence but in a twisted logic and 

uncanny appearance, while places, as having nothing to do with Euclidean geometry 

and constant space, have nonhuman dimensions since they are always inside spheres 

so near but always larger than we can recognize (Dark Ecology 7, 11). This weird 

ecognosis is uncanny and disorienting because of multiple spatial and temporal scales. 

Time does not enfold as a sequence of atomic instants or patterns which can be 

totalized in advance (Dark Ecology 70). 

Weird ecognosis as briefly conceptualized above also pertains to a new notion of 

species. Speaking from his OOO position, Morton posits that the gap between humans 

and everything including themselves can never be filled (Dark Ecology 17). Humans 

are no less close to other species than to themselves, and no less distant from 

themselves than from other species. As hyperobjects, humans are not substantially 

human;2 they are more like an assemblage of things and materials. In Morton’s own 

                                                
2 To the nonhuman substance of the human, I am tempted to respond with some psychoanalytic 
speculation. Psychoanalysis has long been famous (or notorious?) for its extensive repertoire of 
categories which unsettle the distinctions between physical and psychical, subjective and objective, 
material and nonmaterial, self and Other, human and nonhuman, categories which I tend to name as 
“the undead”: symptoms, traumas, the death drive, the uncanny, objet a, gaze, lamella, extimacy, 
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words, “A human being is an ecosystem of nonhumans, a fuzzy set like a meadow, or 

the biosphere, a climate, a frog, a eukryotic cell, a DNA strand” (Dark Ecology 71). 

This does not imply that humans do not exist or simply float in a void. Not ontically 

given, humans live in more time scales and loops of beings, materials and things than 

they can imagine. They are always in a world “without us.” Put in SF metaphorical 

terms, they are “inside the stomach of a gigantic worm” (Dark Ecology 75). Such 

dark, desubjectified ecological thought shows much congeniality to Deleuzian 

becoming-geological, becoming-mineral, becoming-bacterial . . . : namely, non-

teleological becoming that defies ontological purity and closure and is constantly, 

accidentally open to cross-species connection and life in different dimensions.  

 Morton’s dark ecology as a whole aims to speak different stories out of 

logocentric agrilogistic programs that have established rigid caste systems and 

boundaries between human and nonhuman worlds and eliminate social, physical and 

ontological anxiety. As Morton puts in an emphatic tone,  

Ecological awareness is dark, insofar as its essence is unspeakable. It is 

dark, insofar as illumination leads to a greater sense of entrapment. It is 

dark, because it compels us to recognize the melancholic wounds that make 

us up---the shocks and traumas and cataclysms that have made oxygen for 

our lungs to breathe, lungs out of swim bladders, and crushing, humiliating 

reason out of human domination of Earth. But it is also dark because it is 

weird. The more philosophy attunes to ecognosis, the more it makes contact 

with nonhuman beings. (Dark Ecology 110) 

Dark ecology or ecognosis dispenses with the traditional principles of sufficient 

reason and non-contradiction to embrace the weird essentialism. This entails tearing 

apart the smooth surface of the earth and, therefore, recognizing the “melancholic 

wounds” that unground the earth and the non-existence of pre-lapsarian, Edenic-like 

Nature or primordial Thing for which the Freudian melancholic subject does not 

complete mourning. 

To a great extent, Cyclonopedia: Complicity with Anonymous Materials 

represents Reza Negarestani’s intervention in the speculative turn of contemporary 
                                                
jouissance, the Neighbor and so on. Life formulated through such psychoanalytic categories can never 
stay in constant homeostasis and does not linearly progress toward any ultimate telos; it pulsates, 
detours, regresses, overflows or, summarized in Žižek’s terms, “human life is never ‘just life’: humans 
are not simply alive, they are possessed by the strange drive to enjoy life in excess, passionately 
attached to a surplus which sticks out and derails the ordinary run of things” (Parallax 62).  
 
	



 14 

philosophy. As theory-fiction with densely ancient Persian and Middle-Eastern 

sources, Cyclonopedia heaps one layer of thought and text upon another from 

demonology, archaeology, geology, speculative theology and so on, flamboyantly 

displaying its status as a perfect living proof of the hyperobject. Thacker, Morton and 

Negarestani through their own sources and trajectory of thinking darken philosophy 

and ecology, leave behind any anthropocentric concept of nature, be it providential, 

Romantic, agrilogistic, and look beyond the world-in-itself and the world-for-us. They 

build their work on the ontological withdrawnness, ungrounding, decomposition or 

decaying of nature with a view to openness and future possibilities.  

Negarestani’s Cyclonopedia builds up an unbelievably huge and heterogeneous 

archaeological archive of relics, alien objects and diabolic practices: the ancient 

Persian Cross of Akht, the Gog-Magag Axis, petroleum, ne-mat space . . . all, as we 

are tempted to see as Meillassoux’s arche-fossils, can be named as “inorganic 

demon,” “xenolithic artifacts” or “anonymous materials” which unground the Earth 

and wield insurrection against the Sun. They belong to the world-without-us, 

autonomous, independent, forsaken and immemorial: in one word, outside human 

world and ecology. They embody inconsistent and unsettling undercurrents and events 

that make impossible any single and linear mode of narration of the Earth. For 

example, petroleum from Negarestani’s perspective is always geological-political. As 

the black corpse of the sun, oil transmutes the sunlight through photosynthesis into 

vegetable matter, which itself is decomposed, darkened and decayed (Galloway 163). 

It bears witness to the process of “erathication,” the moving of the Earth toward utter 

degradation and desertification or a plane of utter immanence. Petroleum or, more 

accurately put, petropolitical undercurrents “interconnect inconsistencies, anomalies 

or . . . plot holes in narratives of planetary formations and activities” (Negarestani, 

Cyclonopedia 16). To be more explicit, oil stands as a lube for divergent, non-holistic 

lines of terrestrial narration against seeing the Earth as well as global dynamics as a 

whole. 

 The Earth understood from above preliminary perspectives is by no means a 

physical object or world-in-itself subject to scientific survey, and neither is it an 

anthropocentric world-for-us; it is a twisted, insurrectionary, and porous zone against 

the Solar economy. Drawing on Bataille’s notion of the Solar Economy and Freud’s 

theory of the unconscious, Robin Mackay elaborates the dark Earth in question: 

the preservation of a lifeform in relation to the excessive energy source it 

draws upon, demands the sacrifice of a part of that lifeform: the creation of 
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a mortified outer surface or crust . . . that protects it from its exorbitant 

source of energy. Thus, the survival and individuality of an organic 

lifeform, biological, psychic or cultural, is based on the repression of an 

orginary trauma. (28) 

The formation of this outer surface or crust corresponds to the formation of the ego 

from a Freudian-psychoanalytic perspective. As Freud explains in An Outline of 

Psycho-analysis, an outer layer is gradually formed of the mind to deal with stimuli 

from the outside; this outer layer or cortex of the ego is connected with body 

perception, while the inner layer of the psyche deals with internal processes like 

speech, memory and thought-processes (34-35). This formation results from the 

compromise of various conflicting psycho-somatic facilitations as well as repressed 

materials, pointing to the transient, non-substantial characteristics of the ego.  

In a similar vein, the solid of the Earth merely disguises the void by sucking it to 

the surface but, like the repeated return of the repressed in psychoanalytic terms, only 

orients it to more contaminative furious, excited voiding or worming functions 

(Negarestani, Cyclonopedia 47, 56). The Earth is filled with geological traumas or, in 

Negarestani’s own terms, “holey space” or “()hole complex” that triggers and speeds 

up subversion in solid bodies like the Earth with corruption, perforations and 

porosities, and “undermines the coherency between the circumferential surfaces and 

its solidity” (43). The Earth that never ceases to unground its own grounding or 

solidity is equal to a heterogeneous, porous, and elastic geometry where “the flow of 

the fluid” doubles “the deformation of the solid matrix are coupled” giving rise to 

divergent, schizophrenic series of becoming (48). Ungrounding or exhumation brings 

relics or alien objects from the depth of the Earth and disturbs its flat surface, 

traumatizes the solid surface of the Earth, and disturbs the order of geological strata. 

The exhumed alien objects, separated from their qualities and, hence, normal 

perception, are connected to abyssal, demonic time and spatial scales. Accordingly, 

the Earth “cannot be narrated by its outer surface any longer but only by its plot holes, 

vermicular traces of exhumation” (Negarestani, Cyclonopedia 239). We may look at 

ungrounding from the process of decaying, since the latter unfolds within solidarity 

and spreads from interiors to surfaces. Decay turns ontology inside out and transmutes 

it into the surface of chemistry. It does not herald death but indefinitely postpones 

absolute death and disappearance and, as we can also see from Morton’s weird 

essentialism, keeps beings survive by blurring them into other beings (Negarestani, 

Cyclonopedia 182). 
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 Through the trajectory from horror of philosophy to dark ecology and geology, 

this paper looks beyond traditional anthropocentric views on the earth as an object for 

scientific research and for political-economic or, in Morton’s terms, agrilogistic 

management and exploitation as well as for Romantic nostalgia or projection of 

human imagination and desire. The dark ecological horizon of this paper also departs 

from theological, mythological and existential interpretations of the world to which 

Thacker opposes his horror of philosophy. As stressed by McKenzie Wark’s comment 

on Negarestani’s Cyclonopedia, “We need a narratology of the elements” which does 

not treat the chemical world as populated by humans, gods or monsters and does not 

make it “merely ambient,” either, narratology “opens vectors for inhuman particles to 

inhabit thought” (42-43). The Earth viewed from a dark geological-ecological 

perspective does not have any primal layer and substance——at least, not in the 

Western metaphysical sense——to rest on. It is filled with Meillassoux’s arche-

fossils, Morton’s weird essentialism and Negarestani’s alien objects, which altogether 

disprivilege the priority of human thought and are already things without us or not for 

us. Ungrounded, incapacitated, holey, worm-infested and decayed, this Earth cannot 

be reduced to any ideal form; it engenders insurgency against and escape from the 

Solar Economy. The experiment of envisioning a new geology and ecology based on 

such thinking, as the current paper professes to do, embraces inaccessibility of 

materiality and reality and dispenses with any all-encompassing transcendence and 

immanence.  

 In what follows, based on the above philosophical framework, I will tackle with 

the possibility of “xenosonics” by way of black metal and such extreme auditory 

experiences as hallucinations and amusia. As Dominic Pettman questions, “What 

voices are we not hearing when attuned only, or at least primarily, to our own gender 

or species? . . . Can we even talk of ‘the voice’ when we step out of the human world” 

(6)? The xenosonics I envision will be concerned with the complicated relationship or 

gap between the auditory phenomena and event, reality, auditory organs, nervous 

systems and bodily perceptions.  

 

Blackening Music, Blackening Philosophy: Melancology of Black Metal 

 

The label of “black metal” first appeared in Venom’s 1982 namesake album of 

and gradually applied to a specific subgenre of metal which includes other family 

members like heavy metal, death metal, speed metal, symphonic metal, doom metal, 
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and so on. Black metal originates in Norway and draws much of its inspiration from 

Scandinavian mythological materials. With its signature death growls, corpse paint, 

inverted cross, trident and sacrifice rituals, black metal materializes such anti-Christ 

dark elements as medievalism, paganism and Satanism. In contrast with other 

subgenres of metal music that highlight high production values, black metal seems to 

intentionally play with low-production values and a primitive aesthetic and dispense 

with standard song structures and arrangements. To be more specific, the anti-musical 

form of black metal breaks with harmony of human voices and instrumental sounds, 

accelerating and exploding to the escape velocity and inhuman conditions. Human 

performers and audience are there and not there at the same time, since they cannot 

simply claim their experience of black metal as anything human of their own. 

Scholars, cultural critics and black metal artists attended the Hideous Gnosis 

Symposium at Brooklyn on December 12, 2009, leading to a series of publications, 

including a book series, including Hideous Gnosis: Black Metal Theory (2012), 

Melancology (2014), Mors Mystica (2015), Floating Tomb: Black Metal Theory 

(2018) and journals like Collapse, Glossator and Helvete, through which black metal 

theory comes into being. Online social media like Black Metal Theory Blog also 

contribute to theorizing black metal. It is no exaggeration to say that black metal 

theory has become an emergent discursive formation derived from Gnosticism, 

mysticism, modern philosophers like Schopenhauer and contemporary philosophers 

like Deleuze, Guatarri, Agamben, Nick Land, to name only a few.  

Albeit with different degree of engagement in black metal theory, the works by 

Thacker, Morton and Negarestani, as elucidated above, help to delimit its conceptual 

parameters. On a general level, black metal theory or “hideous gnosis” darkens 

Western music and philosophy by challenging the Light and its associative musical 

and cosmic harmonious order in Western metaphysics, Enlightenment or 

logocentrism. Thacker sees the blackness of black metal as representative of cosmic 

pessimism. In other words, black metal for Thacker materializes a world-without-us 

cut off from any human bonding, decaying, but vibrating with materials and life 

forces beyond human cognition and will. Such a darkening interpretation pertains to 

melancology developed from black metal theory. Melancology, as an ecology of 

negativity, consists of dark materials and flux of forces beyond scientific rationality 

and physical laws (Wilson, “Introduction to Melancology” 12). The sounds produced 

by black metal are equal to incantations in response to the calling of nature; and the 

death growls, as Deleuzian becoming-demonic, violate the differentiation of normal 
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human voice organs and tracks. Black metal through its voices and sounds, lyrics and 

visual imagery acts out misanthropic melancholic sentiments for death and 

experiences of haunting by undead spectres and eternal desolation (Wilson, 

“Introduction to Melancology”14).  

The contribution of Morton’s work to black metal theory, though not as self-

conscious and explicit as Thacker’s and Negarestani’s, can be verified as well, 

particularly by his “At the Edge of the Smoking Pool of Death,” which he published 

with the black metal journal Glossator in 2012. Referring to the interview of Wolves 

in the Throne Room (hereafter cited as Wolves), Morton highlights the self-reflexive 

ambivalence of black metal in its opposition to capitalist technological culture by way 

of technology. More crucially, Morton contextualizes the emergence of black metal in 

“the time of hyperobkects,” a time of “decisive and irreversible contact” between 

humans and nonhumans through philosophical and scientific discourses (21, original 

emphasis). Wolves for Morton demonstrates a form of speculative metaphysics of the 

real as well as the inability to inhabit human flesh (22). Their logo of fibrous 

calligraphy, a diadem of twelve stars, speaks of unspeakable nonhuman  

 

 
(From Encyclopedia Metallum: The Metal Archives:  

https://www.metal-archives.com/bands/Wolves_in_the_Throne_Room/35741) 

 

Nature; it “evokes the silent functioning of things” which does not engender any 
correlate to human imagination. Morton names this image as “the smoking 
pool of death” (23). This speculative-realist interpretation also pertains to 
Wolves’ sound production that keeps tunneling into darker realities. For 
example, the album Celestial Lineage opens with clear, angelic female vocal which 
is gradually replaced by accelerating electric guitars and percussions and then male 

howling voice. In an emphatic tone, Morton summarizes that “Wolves in the Throne 
room dwells upon the darkness of Metal, that most chthonic of things, refusing 
to even try to attain escape velocity into the high orbit of affirmative culture 
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that shuns the Earth beneath” (25). In addition to this specific engagement in 
Wolves, Morton’s dark ecology as a whole lays useful parameters for our exploration 

of melancology of black metal. Dark ecology is preoccupied with the weird turn or 

loop or, in Morton’s own words, “a dark pathway between causality and the aesthetic 

dimension, between doing and appearing, a pathway that dominant Western 

philosophy has blocked and suppressed” (Dark Ecology 5). From such a dark 

ecological perspective, the world or nature appears to be rife with unknowable 

mysteries, while political and ecological communities turn out to be contingent, 

fragile or incomplete. Dark ecology opposes negativity to the principles of sufficient 

reason and non-contradiction in Western metaphysics of presence and politicizes 

deconstructive indeterminacy or aporia, with a view to “melancholic ethics” against 

anthropocentric intervention in the environment (Ecology without Nature 186-88). 

Negarestani’s theoretical-fictional musing on ne-mat space, exhumation, 

worming, decay and so on, as discussed above, offers dark materials beyond the 

Western metaphysical horizon and, in addition to Thacker’s horror of philosophy and 

Morton’s dark ecology, has also provided source of inspiration for black metal 

theorists. As a matter of fact, he explicitly aligns himself with black metal theory by 

co-editing with Edia Connole the Spring 2012 special issue of Glossator on black 

metal. The Call for Proposals for this issue, actually a commentary he co-authors with 

Nicola Masciandaro, condenses much of his dark geology. For example, they apply 

“necrormanticism” to black metal to show its hedonist investment in and openness to 

death. Black metal for them does not merely romanticize death as a “vitalistic 

escape”; it presents “an impersonal realm” where the dead bespeaks of dejection and 

the recourse to death through the voice of the living (261-62). 

In what follows, I will bring more black metal theorists’ views into confrontation 

so as to conceptualize the melancology of black metal in more concrete details. As 

one of the most active spokespersons of black metal theory, Aspasia Stephanou aligns 

the melancology of black metal with the notion of the black sun based on the critique 

of “phallogocentric heliopolitics” in the works of such contemporary French 

philosophers as Bataille, Irigaray, Derrida and Kristeva. The sun viewed from a 

melancological perspective is not transcendental and high above; it no longer 

represents the metaphysical principles of Reason and Truth but takes part in the 

becoming of the earth. Such a trajectory of thinking brings us to the field of 

mysticism and alchemy, the so-called arts of darkness, which black metal artists often 

appropriate. Orpheus’s tale illustrates the descent of black metal into the underworld 
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and openness “to the abyss through defilement and necrophilic mess” (Stephanou 53). 

But this descent or return to the dark world of the earth distinguishes itself from 

mourning for the lost unity with the Mother/Earth.3 However, Stephanou sees in the 

blackened, perishable horizon of desperation and nothingness, as is often thematized 

by Darkthrone’s and Mayhem’s productions, Deleuzian affirmative potentials of new 

relationship and liberation. The black sun works as a paradoxical metaphor in the 

sense that it shines in darkness a transformative process, an opening through darkness 

and releases “the jouissance of the blackening abyss” (61).  

Eugene Thacker’s “Sound of the Abyss” starts with the episode that NASA 

satellite receives “an unexpected and unexplained cosmic sound” (179). The 

transmission of sound is mysterious in the sense that it is unable to locate its point of 

origin. Such sound of the abyss is equal to “sound as negation,” which works to 

characterize black metal. How can music or sound be a negation? What may be 

negated? Or how does black metal break with traditional philosophy and performance 

of music? As Thacker elaborates,  

The “necro” sound presents music as a negation of the soundness of sound, 

an encrusted, distorted music that is about to rot, not only the musical 

foundation of melody, but the physical substrate of music itself. . . [B]lack 

metal presents a music that negates some aspect of musical form---a song 

against all melody, a rhythm against all tempo, a harmony against all 

tonality. What results is not an absence of music per se, but rather a form of 

anti-music expressed through music. (180-81). 

Before I explore the anti-musical form of black metal in details, I deem it feasible to 

explore the sound of abyssal negation in broader techno-cultural contexts. Such sound 

of negation can be put as “unsound,” which is undead in nature and extends audition 

                                                
3	 Stephanou’s conception of the black sun departs from Kristeva’s formulation. The black sun in 
Kristeva’s work on melancholia stands for the Thing, bright and dark at the same time, “the real that 
does not lend itself to signification, the center of attraction and repulsion seat of sexuality from which 
the object of desire will become separated” (13). As resistant to signification and “desiring metonymy” 
(14), the Thing designates a situation of impossible mourning and inexpressive affect, in which the 
subject refuses to let go and denies the loss. The black sun in this context refers to the inner presence 
that the subject recreates but actually is an absence, since it does not have representation. Following 
Jung to see alchemy as “a psychological and symbolic art” (10), Stanton Marlan brings the image of sol 
niger to bear on the descent into the unconscious. The black sun for Marlan is paradoxical in the sense 
that “[i]t is blacker than black, but it also shines with a dark luminescene that opens the way to some of 
the most numinous aspects of psychic life” (5) or “opens the dark eye of the soul” (23). This turn to or 
embrace of darkness may be tragic but has potentials for psychological-alchemical transmutation from 
a Jungian-alchemical perspective. Even though the current paper does not intend to engage in 
psychoanalytic debates on melancholia, Kristeva’s and Marlan’s Jungian appropriations of the black 
sun correspond to the two poles of the melancholic ambience of black metal. 	
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“to encompass the imperceptible and the not-yet or no-longer audible. The term refers 

not only to what humans cannot hear, but also to non-cognitive, inhuman phenomena 

connected to the unknown” (Goodman et al. 1). And such undeadening of sound is 

intimately tied to recording and communication technologies, which have captivated 

humans through “the potential of vibration to fabricate aberrant zones of transmission 

between the realms of the living and the dead” (Goodman et al.2).  

 Taking a look at the transformative process of modern communication 

technologies, we are unlikely to miss the view that the boundaries between presence 

and non-presence, material and immaterial, audibility and inaudibility, life and death 

continue to be unsettled.” Nowadays, a transistor may look like “a living fossil, a 

piece of talking scrap, a sort of semi-dead mollusk” (Ciraugue 20). It may have 

entered into the market of fetishism as many other historicized inventions, whose 

technological values have been inverted. Spared from extinction, the transistor has 

become toy-like “noise provider, distortion-friendly, which always remains one step 

ahead of the news” (Ciraugue 20). The haunting, spectral existence of the transistor 

works as an index to the wireless imagination pertaining to the radio. The radio-

playwright and theorist Gregory Whitehead sees the radio signal as “intimate but 

untouchable, sensually charged but technically remote, reaching deep inside but from 

way out there, seductive in its invitation but possibly lethal in its effects” (254). In 

other words, the radio embodies opposites; it speaks to everyone but no one in 

particular; it is ubiquitous but fades without a trace; is constantly crossing boundaries 

without any certain destination. The hand on the dial of the radio set makes 

broadcasting and listening an “schizophonic” experience which traverses noise, 

hissing interference and apophenic distortion and oscillates between “a place and a 

non-place, open and encrypted soundscapes, recognition and phantasm” (Ciraugue 

20). Such an experience is characterized with “the mutual contamination of these 

categories, according to an idea of spectralit, facelessness, and topological 

mystification that pervades the entire medium” (Ciraugue 20).  

The radio as briefly discussed above transmits and embodies spectral auditory 

experience, and so does electronic voice phenomena (hereafter cited as EVP). The 

trend of EVP can be traced back to Attila von Szalay’s research in 1950s of voices 

from the beyond, using a tape recorder and a radio set wired to his body’s “psychic 

antenna.” But it is Konstantin Raudive in collaboration with Friedrich Jürgenson that 

claims to capture the voice of and have contact with the dead, and his Breakthrough: 

An Amazing Experiment in Electronic Communication with the Dead (1971), which 
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straddles between scientific etiquettes and paranormal infatuation, does not so much 

lead to agreed-upon truth as controversies. As Ciraugue explains, “Raudive’s 

technique was also based on the autopsy of recorded tapes, digging into and filtering 

and slowing down the noises until a voice, a semiotic substratum, was almost 

alchemically distilled from an apparently asemic material (noise)” (22). “In his text 

“The New King of Pop: Dr. Konstantin Raudive,” artist Mike Kelley proposed an 

aesthetic reading of Raudive’s EVP taking it as both the result of early experiments in 

ambient music and an expression of a “regressive” poetic. Kelley’s work, including 

recording of sounds at ruins and graveyards, can be seen as a “pseudo-materialistic 

interpretation of the psychic voice experience and its cultural relevance, especially in 

regard to the genealogy of techno music” (Ciraugue 22). In a similar vein, Frank 

Sumption’s 2002 box and other “Ghost Boxes” that follow combine white noise 

generators and AM radio receivers which sweep through the AM band selecting 

snippets of sound. As can be expected, critics of such boxes argue that their effects 

are purely subjective and what are taken as meaningful response from users are 

actually coincidental or symptomatic of pareidolia or apophenia. As a matter of fact, 

the EVP trend has been subject to further critiques from a variety of perspectives. For 

example, Michael Nees positions EVP to cultural mania for the paranormal and ghost 

hunting, as is popularly staged in reality shows. For Nees, the EVP research amounts 

to nothing but putting on pseudoscientific technological trappings and imposing 

researchers’ own subjective judgments on the public.  

As mentioned above, the anti-musical form of black metal negates almost all the 

essential properties of music, including melody, harmony, tonality, and so on. In so 

doing, black metal also ungrounds the philosophical foundations of music as well as 

phallogocentric heliopolitics. Its anti-musical sound of negativity, according to 

Thacker, can be received as a Schopenhauerian sound, which is diametrically a 

contrast to Neoplatonic and Kantian ones. To fully conceptualize this contrast may 

require a musical-philosophical journey beyond the scope of this paper. One good 

point of departure is to conceptualize sound production as a physical phenomenon: 

namely, focusing on the physical origin or organ of sound. Sound from this 

perspective is transmitted by way of waves or radiation, which in the tradition of 

Western philosophy has long been compared with so-called “Neoplatonic emanation 

of immaterial forms” (Thacker, “Sound of Abyss” 181). Sound production as a 

physical phenomenon thus reflects cosmological harmony. The other philosophical 

model of sound or music is the so-called Kantian sublime sound. Sound of this model 
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exceeds itself and moves in a process of negation and becoming but will be 

synthesized in the last instance. However, it is Schopenhauerian sound (or sound of 

abyss or negation as mentioned above) that is congenial to black metal sound 

production. With no origin to negate, such sound is not a positive sound that 

continuously pours itself as profuse emanation from the heavens or Light of Reason; 

neither does it correspond to mathematic formulation, formal consistency and, 

therefore, cosmic harmony. It is “a sound that is . . . pure nothingness, a presence that 

only asserts its absence” (Thacker, “Sound of the Abyss” 182). The “black sun” and 

“dark illumination” are paradoxical in the sense that they undo the boundary between 

presence and absence, material and immaterial. According to Thacker’s argument, 

music to Schopenhauer manifests the Will, which is “blind, anonymous, indifferent, 

and, ultimately, unhuman” (Thacker, “Sound of the Abyss” 184). Neither subjective 

nor objective, the Will is part of human world but is withdrawn from and refuses our 

understanding. Unlike representational visual arts, Schopenhauerian music asserts or 

expresses absence and nothing. What is the sound of nothing? Can we hear it? How 

can we describe its existence? To deal with these questions, Schopenhauer posits a 

rather enigmatic, controversial sound called the “ground-bass” (Grundbaß). 

Schopenhauer argues or imagines that Nature comes into existence through a gradual 

process out of the mass of the planet, making the vibrations of the deep bass-note 

which is inaudible to human ears.4  

The Schopenhauerian ground-bass, albeit obscurant in its original context, is 

open to much speculation. Scott Wilson understands it as a form of amusia. Originally 

a neurological term, amusia concerns a case of hearing pathology, tone deafness, 

indifference to music or perception of music as noise. When it comes to musicogenic 

experience, it can be classified into two major types. On the one hand, positive 

musicogenic phenomena may accompanied seizures, which is usually triggered by a 

particular piece of work or just a part of it or a specific singer) may bring about 

distress, agitation, tachycardia, tachypnea, and so on. It may be counterintuitive that 

those who suffer from musicogenic pathology may be musically talented. This 

musicogenic phenomena also involve synesthesia and both visual and auditory 

hallucinations (with impaired vision and deafness) that consist of music. On the other 

hand, in the context of this paper, amusia stands as the major type of negative 

auditory phenomena. Cases of amusia are of diverse characteristics. For example, a 

                                                
4 See Schopenhauer, The World as Will and Representation, Vol. 1, Third Book, Section 52.  



 24 

patient who suffers from anomia may hear music as extremely dissonant and voices 

including his own as highly pitched. He may have difficulty recognizing and 

reproducing intervals, pitches and rhythmic patterns. More curiously, he may sing 
melodies that he has not learnt and are unknown to his (Brust 184). Music for them 
tends to be low and dull with overlapping echoes. He may be able to recognize the 
sounds of a guitar, a trumpet or a drum, but not those of a violin, a piano or an organ 
(Brust 185). Such cases, to be brief, turn upside down “normal” rules of hearing, 
perception and production of sounds; they also embody excess, distortion, becoming 
or, in Deleuzian terms, deterritorialization of music. Amusia, hallucinations or other 
musicogenic phenomena all show how the brain or the whole auditory-perceptual 
system do not have well-defined boundaries and trajectories and may work as “an 

engine of speculation . . . inclusive of a constitutive extrasensoriality that reveals 

perception to be quasi-sensory” (The Occulture 109). There are never present in 

themselves as such, and neither can they be claimed as our own of for us. From the 

perspective of “phantom sounds,” which do not have known origins and disquiet 

hearing, François J. Bonnet argues that hallucinations can do without sound qua event 

in the sense that “only the trace of sound is manifested, and presents itself to the 

hallucinating ear as a pure audible that no sound has physically generated” (22). 

Hallucinations understood this way are not intended to the domain of messages and 

not reduced to the manifestation of pathologies; they embody “a mode of hearing that 

functions on the basis of trances” (Bonnet 23).  

The above quick look at amusia and hallucinations intends to lay down some 

referent points for research on black metal. I do not aim at limit any of them to 

pathologies. Instead, my concern is how music opens fissure or disjunction in our 

perception of reality, how music releases an unknown or uncontrollable impulse. 

Physically, such music may intentionally break with the aesthetic of the pleasurable 

and can be characterized as “discordant agony,” like the voices and sounds produced 

by black metal (Wilson, “Musca Amusica” 216). 

Wilson’s ingenious discussion of flies as a dominant trope in black metal helps 

us to better understand such “discordant agony” in close tie to dark ecology or 

melancology. According to Wilson, flies in black metal concern the metaphysical 

problem of One and many: flies always appear in many but symbolize the Evil One, 

the Devil himself (Wilson, “Musca Amusica” 210). On a more general level, flies as a 

trope represent “precariousness of life in an economy of violence and virulence” 

(211). Flies are far below the human scale; their life does not have ontological being. 
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They do not have consciousness and they are only part of the environment. Since the 

beginning of human civilization, flies have been humans’ noisy and disturbing 

neighbors, inseparable from the decaying process of bodies and materials. They are 

always there, but constantly challenge human power and knowledge. Besides, files 

are never separated from the house and the environment we are living in but always 

disturb both ecology and home economy (212). In Wilson’s own words, black metal 

“engages in an aneconomic relation between humans and flies that discloses the 

anthropogenic limits of ecological thought” (213). 

 As flies are often aligned with Evil, Satan, Hell, decaying and so on,  

black metal very consciously and explicitly acts out rebellion against traditional 

Christian belief. Impaled Nazarene’s “Halo of Flies,” for example, stages such 

rebellion: 

  Welcome to your Hell 

  Where all fears are reality 

  Paranoia strikes hard 

  Harder beyond your wildest dreams 

  Halo of Flies over my Head 

  I am decaying Satan’s Wrath 

  There to walk planet earth alone 

Spreading disease, death and war (qtd. from Wilson, “Musca Amusica” 230-

31) 

Violently dissonant sounds of vocals and instruments reverberate like a halo of flies 

around images of desolation, stinking guts, disease, evil, death and so on. Those 

sounds are amusical in the sense that they refuse to come to any compromise or 

agreement. They bring to light a dark world where God or, in Lacanian terms, the 

paternal figure does not function. That is a psychotic world indistinguishable from 

Hell. That is also a world of disease, death and war. 

  In contrast to commentaries that affirm the alignment of black metal and 

ecology of negativity, Ben Woodard’s “Irreversible Sludge: Troubled Energetics, Eco-

purification, and Self-Inhumanization” is more attentive to their tension by examining 

the ecological aesthetics and the concept of negativity in two black metal bands: 

Botanist and Wolves. As Woodard argues, Wolves, in contrast to the more dominant 

nihilistic trend in black metal, merges Eco-anarchism and New Age paganism which 

are characterized with anti-authority and glorification of Non-Christian culture. 

However, Woodard finds aesthetics and ecology of negativity missing in Wolves. He 
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sees a nostalgic “longing for a return to a non-existent harmony” (194) and for 

material stability and regenerative power of Nature. This critical remark particularly 

applies to “I Will Lay down My Bones among the Rocks and Roots”: 

The torment has ended 

The beast has done his work 

Great fires rage outside of this wooded sanctuary 

But soon they will be quenched by a purifying rain 

The embers of the ceremonial fire burn to ash 

A new warmth stirs within the center of the earth 

I am alone here no more 

The wood is filled with the sounds of wildness 

The songs of birds fill the forest on this new morning 

This will be my new home 

Deep within the most sacred grove 

the sun god is born anew 

I will lay down my bones among the rocks and roots of the deepest 

   hollow next to the streambed 

The quiet hum of the earth's dreaming is my new song 

When I awake, the world will be born anew 

With the sweet sound of Nature in a summer day, the song ends with the human and 

the world reborn out of images of desolation and destruction. Wolves’ nostalgia for a 

harmonious relationship with nature is parallel to their critique of capitalism (the 

beast). Such a position, from Woodard’s perspective, corrodes the political and 

theoretical efficacy of negativity.  

Botanist’s sound performance, including blast beats, guttural screams and 

crystalline, sharp sound of the dulcimer, seems to have a wider variety of registers 

than Wolves’. Besides, Botanist’s posthuman plant nature has beastial qualities and 

works out vegetative vengeance and apocalyptic end of the man (197). In spite of all 

the qualities that set Botanist apart from Wolves, Woodard finds a more complex 

ecological system absent in both of them. As Woodard argues, “[W]hat is required is 

an aesthetics of nature which is always open to an incalculable outside that constantly 

and consistently eats away at any stable ground beneath it” (198).  

Interesting to say, the ecology of negativity Woodard elaborates, an ecology as a 

dynamic system with complicated relation between humans and nature, humans and 

nonhumans, perfectly matches the conceptual constellation this paper draws through 
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the works by Thacker, Morton, and Negarestani. Woodard is preoccupied with how 

black metal as a blackening aesthetics and ecology remains resistant or negative to 

capitalism; he does not think that such blackening or negativity can be reduced to 

“noise,” since noise amounting to just relational difference does not change anything 

at all. Woodard ends his analysis with the remark that black metal seems to freeze 

nature in terminal images or under anesthesia, but it actually manifests what is 

inhuman or unnatural in human beings and nature, or what is withdrawn from us and 

does not lead to connectivity. Accordingly, humans will be out of joint or displaced in 

nature, but how such withdrawnness and displacement be politicized is open to 

speculation. 

 

Alternative Politics and Ethics of Sound? Some Tentative Theses on Xenosonics 

  

It is not difficult to see from the above discussion dissonance among various 

black metal theorists and musicians. It is inaccurate, therefore, to claim a perfect 

match between melancology (as theoretical discourse) and productions of black metal. 

This paper does not posit any unity between the speculative turn of contemporary 

philosophy and black metal theory; neither of them are unified in themselves. 

Speculative realism confronts us with the gap between thinking and reality, while 

melancology qua black metal theory rebels against human interventions in nature. On 

the other hand, various productions of black metal, including lyrics, visual images, 

sounds and voices, fan cultures, marketing strategies and so on, are not free of 

ambivalence and contradiction and are open to more differential and precise 

positioning.   

Brenda S. Gardenour Walter points to the loss of signifying power in black metal 

and “the self is annihilated in blackness and absorbed into the Oneness of Nothing, 

unfettered at last” (22). One may be tempted to apply such a critical remark on the 

self-annihilating tendency of black metal to the image of Per Yngve Ohlin (aka Dead) 

on the 1995 album cover of Mayhem’s Dawn of the Black Hearts, with is “blown-out 

brains oozing out of his shattered skull” (Silk 5), arguing how this horrific image 

event is a logical outcome of Dead’s morbidly introverted and death-obsessional 

personality.5 One may even sublimate Dead’s suicide to the status of a cultural icon 

                                                
5	 For	the	album	cover,	see	The	Metal	Archives	(https://www.metal-
archives.com/reviews/Mayhem/The_Dawn_of_the_Black_Hearts/700281/)	
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for the emergence of Suicidal Black Metal (Silk 5). However, we should be cautious 

against any reductive or even pathologizing logic which occludes the complexity of 

the cultural politics as well as ideological tensions of black metal. Janet Silk 

repositions suicidal black metal in relation to a long religious-cultural tradition or “an 

ideology that accepts self-killing as a spiritual or mystical event” (6). Suicide within 

such religious-cultural and ideological parameters works as political protest, 

sacrificial devotion or contemplative renunciation (Silk 7); it may engender a sense of 

elation and renewal. The major themes of suicidal black metal such as “self-

mutilation and the renunciation of life,” according to Silk, “the ascendant aspirations 

of religious suicide” (9).  

 Silk’s work on suicidal black metal undoubtedly has its intellectual strength. 

However, there is not any single theory of suicide---neither is there any single black 

metal theory---that works to exhaust all singular suicidal or nihilistic aspirations of 

black metal which, I argue, should not be taken literal facts but as speculative or 

philosophizing gestures. With similar concerns to mine in the current study, Daniel 

Lukes argues that black metal enacts “extinction posthumanism” in carrying the 

posthumanist project of decentering humanity and transcending anthropocentrism 

further to posit an end to humanity or imagines a “world-without-us.” Such 

speculative will to extinction as well as the inorganic is not trapped in depressive void 

but, in Lukes’s Deleuzian terms, “[enters] into a dance of geological time” (75). 

The current paper explores black metal theory or black metal as a way of doing 

philosophy beyond the horizon of musical genre. This gesture, as also demonstrated 

by those black theorists’ work as discussed above, intentionally problematizes the 

distinction between serious and non-serious, academic and non-academic, high and 

popular culture. As Elodie Lesourd points out, “Black Metal is beyond music. It 

exceeds its function of musical genre. It radiates with its sepulchral fire on every side 

of culture. . . It belongs to an indiscernible zone between a finished object and a future 

one” (41-42). Nevertheless, as I intend to show in this paper, black metal theory 

aspires for more than generic, stylistic or cultural hybridity. The trajectory of 

argument in this paper opens up a testing ground for posthumanities, which, 

hopefully, is not limited to transdisciplinary affiliation but with fundamental 

questioning or ungrounding of disciplinary and cognitive boundaries between 

ecology, geology, archaeology, philosophy and its adjacent fields including black 

metal, as well as collaboration between philosophers and practitioners. Without 

disguising its ambivalence, black metal theory (or black metal qua theory) excavates 
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and forces us to confront the dark materials that have been repressed underground in 

the history of philosophy. 

 Ultimately, this paper argues that human subjects do not always master auditory 

experiences or what they think they hear; some excess or surplus of sound beyond 

human auditory-perceptual systems definitely keeps haunting us in the form of the 

undead and unsettles the boundaries between presence and absence, audible and 

inaudible, human and nonhuman, and life and death. Xenosonics which this paper 

tackles definitely confronts human subjects with nonhuman, spectral or uncanny 

auditory events and sound objects which resist purgation of “noise,” signification or, 

in Ciraqui’s terms. “the paranoid agenda of a politics against intruders” (21). 

Xenosonics, if worth our efforts, may work to liberate sound (or the sonorous) from 

its bounded territory and identity and well as representational content, purpose and 

worldviews. Human subjects will learn to de-learn their habits of listening through the 

sonorous but formless, imperceptible and indistinct.  

At the ending point of this paper, I am tempted to bring xenosonics to bear on 

Bonnet’s “schizological approach” to sound as disparate, unsynthesizable multiplicity, 

inherently heterogeneous and divided (88). Accordingly, sound will be relocated “at 

the meeting place of a vibrant event, a potential audible, and an auditor”; this 

xenosonic or schizological approach “holds open a space where sound can shift 

between perceived and unperceived” (Bonnet 91). Sound is or can never be isolated; 

it is always mixed with other sounds and fusing into one gigantic continuum and 

expanding throughout space and time (270). It constantly undergoes a process of 

deterritorialization from its milieu, regime of discourse, cultural tradition and, hence, 

audibility. It is formless, imperceptible and indistinct in the sense that it hinders “all 

attempts at significant reinvestment and integration into preexisting discursive 

system” (286), imperceptible in the sense that it does not mark and effaces other 

marks and is open to an extraterritorial horizon (291), and indistinct in the sense that 

it loses semantic information and attenuates but produces at the same time audible 

effects. Xenosonics or Bonnet’s schizological approach, in one word, stands against 

ontology of sound. 
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