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Tommy Lynch (University of Chichester, Former CAPAS Visiting Fellow): A 

Political Theology of the World that Ends 

Recent philosophy and theory have argued that there is no such thing as the world. 

Markus Gabriel, for example, argues that if the world is the totality of all existing 

things, then the category is logically incoherent. Theoretically, a drive to recognise 

diverse cosmologies as more than just cultural differences has led to the notion that 

people might live in different worlds.  

In contrast to these positions, I argue that it is necessary to think in terms of the world. 

Using the French sinologist and philosopher François Jullien’s analysis of the 

universal, I describe the world as a universalist project. The universal presents itself 

as necessary, so the world as universal appears as all that is and all that is possible. 

It includes not only material reality, but the human and non-human relations that 
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determine how that reality appears. Understanding the world in this way does not 

accept that the world is universal but draws out how the claim to universality is 

essential to the ordering of the world. Put another way, the violence of the world is 

the violence necessary for maintaining the illusion of universality. 

Political theology offers two ways of thinking about this world. First, it traces a 

genealogy of how the world came to be. The work of Sylvia Wynter, Silvia Federici 

and Denise Ferreira da Silva offer overlapping accounts of the emergence of the 

world. The unification of this world, the seeming legitimacy of its claim to universality, 

is rooted in the destruction of alternatives from the 15th century onwards. Prior to this 

period, it makes sense to think of earth as home to multiple worlds. Through the 

spread of people, disease and death the world was unified. Even though this 

unification is never complete, the diverse cosmologies and experiences that still exist, 

exist within the world rather than as alternatives. 

Second, it provides an apocalyptic pronouncement—the world is contingent. 

According to Jacob Taubes, the contingency of the world is the essence of freedom. 

Things could be otherwise because the world is not all there is. Apocalypticism may 

reject the universalist pretences of the world, but the undoing of the world is not a 

straightforward task. I thus conclude by arguing that the world, understood in this way, 

is not something that ‘we’ can end. Rather, I argue for a fugitive ethics, which attempts 

to evade and resist the relations of the world through enacting other modes of 

common existence. 

 

Tommy Lynch is Senior Lecturer in Philosophy of Religion at the University of 

Chichester. He is the author of Apocalyptic Political Theology: Hegel, Taubes and 

Malabou (Bloomsbury, 2019) which considers the influence of Hegel on political 

theology, his place in genealogies of apocalypticism, and the role of apocalypticism 

in contemporary political thought. He is interested in the connections between political 

theology (especially the work of Carl Schmitt and Jacob Taubes), continental 

philosophy and interdisciplinary research on race. He has explored these ideas in 

essays in Critical Research on Religion, Method & Theory in the Study of Religion, 
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and Philosophy & Social Criticism. Across this work he focuses on the limits of liberal 

political thought in the face of mounting global crises. 

 

Lucas Pohl (Humboldt University of Berlin): The Courage of Worldlessness: 

Fragments of an Apocalyptic Materialism 

In a speech at the Parliament of the European Union in April 2019, climate activist 

Greta Thunberg said that “our house is falling apart”. She used these words to draw 

attention to the urgency of political action in the context of the climate crisis, but they 

can also be applied to the general political situation today. However, while Thunberg’s 

analogy implies that humanity is still able to prevent the catastrophe if we act now, 

this paper maintains that the more accurate diagnosis of the present is that our house 

has already fallen apart. The catastrophe has already happened. There is no world 

to be saved. The philosopher Slavoj Žižek once claimed in an interview that every 

consistent materialist position ends up questioning the existence of the world. Even 

though Žižek’s statement was not meant to be a call for an apocalyptic materialism, 

but rather a way of abolishing every naïve conception of the world in the sense of a 

proto-Kantian realism, this paper takes his assertion as an opportunity to reflect on 

how and why a materialist approach to the present should be based on the rejection 

of the existence of a world in the here and now. Jacques Lacan occasionally 

remarked that the world, monde, is immonde – the word means “disgusting”, “dirty”, 

and also points toward negation, non-world. This is what an apocalyptic materialism 

is all about: demonstrating that the world we tend to assume exists is in-itself already 

barred, lacking, porous, structured around some extimate kernel, some impossibility. 

That is to say, the non-world, split between itself and its internally generated 

countercurrents of deworlding, Entweltlichung, is all there is, with no encompassing 

cosmic balance to absorb this fissuring stratification into the synthesis of a greater 

whole. Only when we assume that there is no such thing as a common ground, it 

becomes possible to emphasize the desire for it. The political imperative guiding us 

through the end times is thus not to preserve “our house” from further falling apart, 
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but rather to ultimately end with the fantasy that we would share a world and instead 

to search for the possibilities of creating a world ex nihilo. 

 

Lucas Pohl is a human geographer who works on the interstices between 

geography, psychoanalysis, and philosophy with a focus on social and spatial theory, 

built environments, and political action. He currently works as a postdoctoral 

researcher at the Department of Geography of Humboldt Universität zu Berlin.  

 

Patrick Ebert (Heidelberg University): The End of the World as the World to 

Come 

The motif of the end of the world presents itself as one of the fundamental motifs of 

theological reflections on eschatology and thus on apocalypticism [Apokalyptik] 

based on the Gospels and the Apocalypse of John but as well on the Tanakh, Jewish 

apocalypses and ancient Near Eastern and Greek traditions. Furthermore, these 

traditions represent a supporting pillar of the modern concept of apocalypse in art, 

politics, and cultural studies and the motifs are often used as keywords and point of 

departure for the discourse of apocalypse. 

Now, if one considers the history of reception of biblical apocalypses in the theology 

and philosophy of history from antiquity (Augustine) through the middle ages 

(Joachim of Fiore) up to even the mostly implicit inheritance of these forms of thought 

in the apocalyptic-critical modern era and modernity (Kant, Hegel, Marx, Heidegger, 

Fukuyama), an astonishingly self-evident interpretation of these ideas of end time 

and the end of the world is displayed against the background of an archeoteleological 

conception of history. At the same time, however, Derrida shows in his reading of the 

Apocalypse of John that precisely this Christian text breaks with the 

archeoteleological pattern and approaches what he grasps under the concept of 

messianicity, which lives from a temporality precisely not of presence or synchrony, 

but of a diachrony, of a diastasis or différance, of divergence, postponement, and 

delay. A coming that never arrives but remains in the coming and postpones the 

arrival always anew, which is grasped within the motifs of the claim and death of the 
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Other, so that in this death of the Other the end of the world happens always anew. 

The death of the Other shows itself as a coming yet never arriving world, le monde à 

venir, that promises itself and appeals to us as a future that will never be present and 

yet as claim always demands world-constituting responses. Thus, we always already 

and anew live in apocalyptic times, always already affected by the end, by a coming 

world that has something monstrous about it, so that every post-apocalypse as world-

constituting response is always already apocalyptically re-approached by the end of 

the world. 

The presentation would like to outlay the above considerations in more detail and 

clarify the relevance of these primarily theological and philosophical questions for 

current apocalyptic narratives: If biblical and Jewish apocalyptic motifs (end, coming, 

vision, hope) do not point to an archeoteleological resolution of a discourse of the end 

as completion, but as interruption, disturbance and a claim that demands responses, 

and should this discourse of apocalypse represent a recurring and empirically 

founded experience of human history, one would have to ask to what extent not only 

the apocalyptic texts of the Bible, but also their reception shape current end-time 

scenarios. To what extent do current apocalyptic narratives live from such an 

archeoteleology? Where do they break with it and what are the political and ethical 

consequences of one or the other understanding? 

 

Patrick Ebert is a research assistant at the Department of Systematic Theology at 

the Faculty of Theology in Heidelberg. His dissertation “Offenbarung und 

Entzug. Eine theologische Untersuchung zur Transzendenz aus 

phänomenologischer Perspektive [Revelation and Withdrawal. A 

Theological Analysis of Transcendence from a Phenomenological Perspective]” was 

published by Mohr Siebeck in 2020. 
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Rasmus Nagel (Heidelberg University): Desacralizing the End: Slavoj Žižek’s 

‘Apocalypse Without Eschatology’  

Žižek’s theoretical apparatus is heavily indebted to repeated reception of Christian 

theology. So, it is indeed possible to reconstruct Žižek’s respective take on the 

classical loci from Christian dogmatics: creation, sin, redemption – as well as 

eschatology, a perspective on the theme of world’s ending. However, Žižek develops 

a decidedly materialistic, i.e. a secularized and demythologized 

version of theology. This concerns also his proposal of an understanding of an 

‘apocalypse without eschatology’: a disruptive event that is not embedded within a 

teleological vision of history or a Heilsgeschichte. 

So, one could ask: Is this not a good example of Žižek’s famous critique of ‘coffee 

without caffeine’, something that is deprived of its actual (libidinal) substance? On the 

contrary, Žižek claims that his secular theology and so his apocalypse without 

eschatology is not a watered-down analogy borrowed from religion but rather 

attempts to delineate and further develop the secular kernel of Judeo-Christian 

tradition. 

For this, Žižek refers to the work of Jean-Pierre Dupuy and his notion of ‘enlightened 

doomsaying’. Similar to Žižek, Dupuy argues that Judaic and Christian conceptions 

of apocalypse already pursue a desacralization of eschatological narratives and are 

therefore even a necessary ingredient for an enlightened and critical discourse about 

the issue. 

Two temporal modes of the apocalypse can serve as example for these desacralized 

eschatologies: 

1) The messianic infinite postponement and deferral of the end as ‘never quite there 

yet’; and 2) the idea that the apocalyptic event has already happened (i.e. in Christ), 

so that humankind lives always in the aftermath of the event. Both temporal modes 

are significant against the backdrop of current historical experience. With reference 

to the observations by Günter Anders, Dupuy locates the first within the context of 

the nuclear age, when he states that the “Apocalypse having been inscribed in our 
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future as fate, henceforth the best we can do is to indefinitely postpone the final 

moment.” 

The second temporal mode is significant because apocalypses (not only but also 

nuclear ones) have already happened, and worlds have already ended. 

The paper aims to elucidate Slavoj Žižek’s secularized theory of apocalypse within 

its framework of his Christian-atheist theology and especially its links to the work of 

Jean-Pierre Dupuy. On the basis of this, the paper further evaluates its usefulness as 

well as its limitations for current theological research. 

 

Rasmus Nagel is a research associate at the Forschungsstätte der Evangelischen 

Studiengemeinschaft (FEST) in Heidelberg in the department of theology and 

science. Before that, he was a research associate at the Faculty of Theology in 

Heidelberg in the field of systematic theology from 2015-2022. His doctoral thesis 

(Tübingen 2021) is titled: “Universal Singularity. A Proposal for the Form of Thinking 

in Christian Theology in Conversation with Ernesto Laclau, Alain Badiou and Slavoj 

Žižek” [dt.: Universale Singularität], and it examines the form of thinking in theology 

regarding the relationship of universality, particularity and singularity, and with regard 

to the theopolitics expressed in this relationship. His current post-doc project 

undertakes a theological reflection of religious indifference. Special fields of interests 

include political theology, continental philosophy, hamartiology and theological 

epistemology. 
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Panel 2 - South Asian Narratives of Apocalypse  

Rolf Scheuermann (Panel Chair) 

 

Jaideep Unudurti (Graphic Novelist/Journalist, India): Pralaya: Competing 

Apocalypses in Contemporary Indian Science-Fiction  

The term closest to apocalypse in Hindu eschatology is Pralaya or dissolution. It is a 

complex, multimodal operation, involving the collapse of several linked worlds in the 

cosmic architecture. Folded within this is Yuganta, or the end of an aeon as well as a 

herald of its rebirth. In this cyclical schema, we are presently located in the Kali Yug, 

the fourth and most degenerate age, with its terminus fast approaching. 

This paper will attempt to capture a snapshot of Pralayic and pralaya-anantric (post-

apocalypse) fiction in India, in various forms, from OTT shows to graphic novels. The 

context of such fiction is a rapid change in the tastes of young Indians, with various 

drivers including American superhero culture, science-fiction OTT shows, and 

patriotic military-themed films. At the same time, there has been a renewed interest 

in traditional Hindu epics, now “rebooted” to suit this new audience, leading to a 

dominant genre which is a blend of action fantasy but steeped in Hindu mythological 

traditions.  

All of this is unfolding against the backdrop of a re-configuration of the national 

project, from the post-independence Nehruvian secular model to the present 

muscular ethno-nationalism, exemplified by the rise of political Hinduism or Hindutva 

in the last decade.  

In the Hindutvan worldview, the apocalypse has already happened, with the downfall 

of the idyllic Vedic civilization, hence all aspirational energies must be directed, not 

into the future, but backwards, ostensibly to revive a golden past. In the Nehruvian 

viewpoint, the ongoing fragmentation of the post-Independence secular order is the 

end of an era, a Yuganta leading to irreversible dystopic outcomes. 

This leads to the central question of the paper: how is this Yugantic tension 

manifested in the contemporary imaginarium? In the popular fiction influenced by the 

prevailing political currents, Hindus are in the post-apocalypse, surrounded by the 
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ruins of a once-great civilization, which is however a prelude to a new upward cycle 

of Time. This aspirational rise is counter-pointed with the gloomy, dystopic fiction 

mirrored in the perspective of the bhadralok (or intelligentsia), as the Nehruvian order 

unwinds irrevocably.  

Drawing from my practitioner’s vantage point of having written post-apocalyptic 

scripts for comics, I propose to examine the visual short-hand used in apocalyptic 

world-building. The circular world-ending structure means that we have to look for 

these imaginaries, not just in science-fiction but, for instance, in mythological comics 

as well, since comics in India have traditionally drawn on the Hindu epic narratives, 

especially around the Mahabharat which signifies the onset of Kaliyug. 

Finally, the paper will briefly explore whether the mechanics of the dissolution, which 

involves mega droughts followed by planet-spanning forest fires, refugee movements 

between the worlds, and colossal flooding would lend itself to the rise of a sub-genre 

of climate-change themed science fiction in India.  

 

Jaideep Unudurti is a freelance journalist who writes on travel and popular culture 

for leading Indian publications. He regularly reviews books for The Hindu. Unudurti 

has covered various events, ranging from the rock band Guns N Roses’ performance 

in Bangalore to the World Chess Championship in Moscow. He co-wrote the script 

for a proposed film Shadmayudh on the history of chess, for renowned director Amit 

Dutta, which was subsequently awarded a development grant from the Centre 

National des Arts Plastiques, Paris. His alter ego Jai Undurti is the creator of 

Hyderabad: A Graphic Novel, which eventually led to “Every City is a Story”—a city-

centric graphic storytelling initiative encompassing various cities in India. His graphic 

novel "Die Unterirdischen Städte", with artist Fabian Stoltz, set in a underworld 

beneath the battlefields of World War I, was published in 2019. This book grew out of 

a cross-cultural collaboration supported by the City Senate of Hamburg and Goethe-

Zentrum, Hyderabad. Forthcoming works include “The Five Billion Year Plan”, which 

arose from a residency in the Russian far north in 2021, and “Lovecraft in India”, with 

artist Harsho Mohan Chattoraj, set in Calcutta during the anti-colonial struggle.   
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Richard Weiss (Victoria University of Wellington): Hindu Narratives of 

Apocalypse in Colonial South Asia 

This paper will seek to explain the proliferation of apocalyptic narratives in modern 

Hinduism. The content and structure of these narratives indicate links to prior Hindu 

expressions as well as to other, non-Hindu apocalyptic imaginaries. By focussing on 

a South Indian apocalyptic movement called “Ayya Vazhi,” I will strive to understand 

these narratives as expressions that highlight shifts in Hinduism towards globalisation 

and egalitarianism; as responses to a new colonial world that posed both threats and 

opportunities; and as products of a transcultural, global exchange of apocalyptic 

imaginaries.  

Hindu traditions were subject to considerable and often traumatic disruptions in 

colonial India. New notions of egalitarianism led to challenges of caste hierarchies, 

Christian missionaries sought to convert Hindus, and marginal Hindu leaders used 

print technology to gain authority. A diversity of Hindus – cosmopolitan, local, elite, 

subaltern, and vernacular – sought to reshape their traditions in innovative ways. For 

some, this was an era in which the very existence of their traditions was imperilled, 

while others saw this as a time of opportunity and empowerment. They all sought to 

make sense of these cataclysmic changes through idioms of upheaval, utopia, 

apocalypse, an ancient Golden Age, and cosmological deterioration, producing 

narratives that often motivated action.  

Some Hindu groups, especially those drawing followers from marginalised 

communities, formulated narratives of an imminent apocalypse that share more with 

Western, Christian apocalyptic accounts than do classical Hindu expressions. These 

narratives proliferated throughout India, especially among lower-caste groups and in 

areas with a missionary presence, pointing to potential Christian influence. I propose 

to closely examine one such group, the Ayya Vazhi movement, against the backdrop 

of (1) the classical Hindu scheme of the yugas; (2) contemporaneous formulations of 

elite Hindu traditions; (3) other non-elite Hindu movements in colonial South Asia; 

and (4) transcultural apocalyptic imaginaries. 
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Richard Weiss is adjunct professor of South Asian religions at Victoria University of 

Wellington. He received his PhD with distinction in the History of Religions from the 

University of Chicago, specializing in Hinduism, Tamil, and Sanskrit. His research 

publications have focused on the history of Hinduism in South Asia over the past two 

centuries. His first book, Recipes for Immortality: Medicine, Religion, and Community 

in South India (Oxford University Press, 2009), analyses the present challenges faced 

by Tamil traditional siddha doctors, who have seen their traditions and livelihoods 

threatened by the dominance of Western medicine and Ayurveda. His second book, 

The Emergence of Modern Hinduism: Religion on the Margins of Colonialism 

(University of California Press, 2019), is a close study of religious change in 

nineteenth-century South Asia. The book reconceptualises the nature of the “modern” 

in South Asia, and it provides a model for questioning Eurocentric accounts of 

religious modernity in other religions and imperial settings. He is currently pursuing 

two research projects. The first, which he will work on at CAPAS, traces the 

genealogies of Hindu apocalyptic narratives in colonial South Asia, seeking to explain 

the proliferation of these narratives in modern Hinduism. His other project examines 

the impact of print on religion in colonial India. 

 

 

Panel 3 - Worlds Ending - Ending Worlds from Latin American 

Perspectives  

Theresa Meerwarth (Panel Chair) 

 

The Aztecs, Mayas, Incas and other Latin American peoples knew the apocalypse 

motif. Conquest, colonization and mission in the 16th century were shaped by motifs 

of Christian end-time ideas, which were combined with pre-Columbian ideas. 

Apocalyptic motifs again play a decisive role in Latin American literature in later 

centuries. Since the so-called "Second Conquest" (Gabbert) at the end of the 19th 

century against the indigenous peoples of various parts of the continent, the 
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discussion on how the peoples have resisted the destruction of their worlds with a 

diverse imagination about the end and about the time to come has re-emerged, and 

continues to do so to this day. Thus, in the 21st century, in the context of the debate 

on the Anthropocene, new fears and imaginations about the end appear, conditioning 

bodies and affects in recent literary fictions. The panel will debate on these three 

cores of emergence of the apocalyptic imagination, and will propose lines of 

connection between them, discussing their significance for the future of the Latin 

American region and, more broadly, to rethink the end of the world from a 

diversification of the worlds that constitute it. 

 

Michael Schulz (University of Bonn, Former CAPAS Visiting Fellow): The 

Reception of the Christian Apocalypse in the So-Called Books of the Chilam 

Balam 

In the 18 th century Chilam Balam books, the baptized Maya combine their own pre-

Columbian calendar prophecies with Christian ideas about the end of the world in 

order to establish the hope of a post-colonial time, a time without slavery and 

exploitation.  

 

Michael Schulz is a C-4 professor and director of the Arbeitsbereich Philosophie und 

Theorie der Religionen (Department for Philosophy and Theory of Religions) within 

the Philosophical Faculty (Humanities) of the Rhenish Friedrich Wilhelm University of 

Bonn. He is also Speaker for the Interdisciplinary Latin America Center (ILZ) at the 

University of Bonn.  

 

Alejandra Bottinelli (Universidad de Chile, Former CAPAS Visiting Fellow): 

After the End, the Worlds: Contemporary Restitutions of Peoples in the 

Southern South 

Some recent Latin American writings, staged in the Southern South, interrogate the 

history of violence on the peoples in that confine of the world, reconstructing, through 

imaginary montage, the bodies, their histories, their fictions of identity and the ways 
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in which these are exposed as symptoms of the contemporary crisis; but also as 

expressions of a prolific imagination that allows elaborating the future through the 

forms of restitution of the worlds, in their plurality. Some recent works will be 

addressed: El país del diablo, by Perla Suez (2015); El museo de la bruma, by Galo 

Ghigliotto (2019); Guerra florida, by Daniela Catrileo (2019), and El vasto territorio, 

by Simón López (2021). 

 

Alejandra Bottinelli Wolleter is a PhD and MA in Latin American Studies from the 

University of Chile. She is a professor in the Department of Literature of that university 

and coordinator of its Latin American and Chilean Literature Area, and founder of the 

Diploma in World Literatures: current problems. Her research and teaching work 

addresses the figurations of the body and affects in the current narratives, and the 

modalizations of modernity and modernisms in the intellectual discourses of the late 

nineteenth century in Latin America. Among her most recent works, published in 

specialized journals and books, are "Heterotopias of the body in the contemporary 

narrative of the Chilean periphery" (Altre Modernita, 2021); "Imaginar las 

Postrimerías: escrituras chilenas de los confines" (Aisthesis, 2020); "Apparire 

indigeno. Resistenze, restituzione e montaggio utopico" (UZAK Revista de cultura 

cinematográfica, 2021). Her last book is La Troya de barro de la república:Os 

Sertões, de Euclides da Cunha, Editorial Cuarto Propio, Santiago de Chile (2022). In 

2021 she was a researcher at the Center for Apocalyptic and Postapocalyptic Studies 

of the University of Heidelberg, CAPAS. 

  

Natalia López (University of Bonn): Before, during and after the Catastrophe: 

Apocalyptic Urban Affectivities in Recent Latin American Literature 

In the current proliferation of Latin American urban narratives where climatic elements 

play a central role, two essential aspects converge: the specific material condition of 

a continent where 80% of the population lives in cities and the uncertainty and fear 

generated by climate catastrophe. This presentation will address three works: La villa, 

by César Aira, Mugre Rosa, by Fernanda Trías and "When it's Time to Harvest", by 
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Renan Bernardo, configuring a before, during and after the catastrophe as an arc of 

transformation of the urban world itself and, above all, as an affective reconfiguration 

that is seen as the only way to a new possible world. 

 

Natalia López is a historian from the Universidad Nacional de Colombia and a doctor 

in Latin American Studies from the Universidad de Chile. She has taught at Chilean 

universities, including the Universidad de Talca, the Universidad de Chile and the 

UMCE, and between 2019 and 2021 she worked as lecturer at the Department of 

Romanistics at the University of Bonn. 

She is currently a co-researcher of a Fondecyt project entitled "Urbanity, subjectivity 

and affections in contemporary Brazilian narrative" and is part of the Brazilian Studies 

Group at the Universidad de Chile. Her current research explores the relationship 

between affections, spaces and subjectivity in Latin American literature, from which 

several articles have emerged, including "Comunidad y afectos en la literatura 

marginal brasileña” (Community and affections in Brazilian marginal literature), “'A 

questão feminina': revistas, afectos y mujeres en la reforma urbana de Río de 

Janeiro” ('A questão feminina': magazines, affections and women in the urban reform 

of Rio de Janeiro) and “La experiencia del desamparo en novelas de João Gilberto 

Noll, Chico Buarque and Michel Laub” (The experience of abandonment in novels by 

João Gilberto Noll, Chico Buarque and Michel Laub). 

 

 

Distinguished Lecture by Nicole Deitelhoff (Executive Director, 

Peace Research Institute Frankfurt): 

 „The Day After: Ukraine and the Future of European Security“ 

 

Time:  6:00 PM – 7:30 PM 

Location:  HS/Lecture Hall 13, Neue Universität, Universitätsplatz 1, 69117 

Heidelberg. 
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Friday, 29 April 2022 

 

Panel 4 - End-Time Politics  

Jenny Stümer (Panel Chair) 

  

Marlon Barbehön (Heidelberg University): Governing the End of the World: 

Temporalities, Subjects and Power/Knowledge-Configurations in Late-Modern 

End Time Imaginaries 

In this contribution, located in the field of political theory, I will conceptualise the 

current imaginary of an (apocalyptic) end of the world from the viewpoint of, and as it 

relates to, governing. I will do so on the basis of the notion of governmentality as it 

has been developed by Michel Foucault. As Foucault has argued in his genealogical 

lectures, the emergence of a modern rationality of governing is intrinsically linked to 

the emancipation from Christian eschatology and its premise of an imminent end of 

the world. In the course of this emancipation, the future of the Last Judgement is 

being transformed into an open horizon whose shape is contingent upon current 

decisions. In this sense, an endless time is established in which there is an infinite 

need for governing. In late modernity, though, the end time imaginary has re-emerged 

on the socio-political scene, most visibly in climate change discourse with its regular 

reference to planetary boundaries and systemic tipping-points. In my contribution, I 

will reflect on this return of end time thinking in its relevance for the notion of the 

political. I will show that it is not simply a return of a pre-modern imaginary but rather 

a modern actualisation: a “secular eschatology” (Delf Rothe) which specifically relates 

to practices and rationalities of governing in, as I will argue, three respects. Firstly, 

the late-modern imaginary of the end of the world is an inherently political imaginary. 

It is typically related to arguments for the need of political action, and thus it is 

indicative of the general belief (or hubris) that the end of the world is a matter of 

governing. In this sense, the imaginary is also related to techniques of subjectification, 

both in the form of security dispositifs and disciplinary power. Secondly, and following 

from the first aspect, the late-modern end of the world does not appear as the 
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inevitable revelation of an eternal truth but as a potentiality or a risk (in the sense of 

Niklas Luhmann) whose future shape depends on current decisions. The secular 

eschatology is not linked to a predetermined future but could be acted upon, e.g. by 

way of “prevention” or “resilience”, what in turn establishes specific (temporal) 

experiences like a feeling of urgency or deficiency. Thirdly and finally, the notion of 

the end of the world merges with specific power/knowledge-configurations. Inasmuch 

as the end of the world is a future risk, it has to be construed in the present by way of 

calculations, projections and scenarios, i.e. by complex practices entangled in 

contingent stocks of (contentious) knowledge and (un)known non-knowledge. 

 

Marlon Barbehön is a research assistant at the chair of Modern Political Theory at 

the Institute of Political Science at Heidelberg University. His research focuses on 

social and political theory, particularly post-structuralism and systems theory, on the 

temporality of politics and on interpretive methodologies. 

 

Yogi Hale Hendlin (Erasmus University Rotterdam): Circular Time, Linear 

Time, and Indigenous Alternatives to the Chaos of Industrialization  

William Gibson once wrote: “The future’s already here; it’s just not evenly distributed.” 

When reflecting on apocalyptic events, or world-ending scenarios, with Gibson we 

must understand that colonialism already ended most worlds of most people (internal 

and external to Europe – see Fabian Scheidler’s Das Ende der Megamaschine and 

Eric Wolf’s Europe and the People Without History), and neo-colonialism (via 

transnational corporation) is similarly another wave of world-ending. In fact, the notion 

of an ‘end’ to ‘the’ world is itself a distinctly Christian concept, as most indigenous 

and non-western peoples hold cyclical definitions of time, with birth and death 

constituting the natural of order of all things, including cosmologies (see Andreas 

Weber’s Enlivenment for a modern German treatment). Part of the spell of 

industrialization has always been an ‘end’ – whether it was Francis Fukuyama’s 

Huxleyian End of History or Hutchinson’s existential Clash of Civilizations. When we 

read into the Christian political theory traditions – conservative or liberal – the notion 
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of existential risk, and the need to conquer completely (Vernichtung) becomes part of 

the problem. As Ernst Becker relates, because of the fear of death that is writ large 

onto a culture, anything and everything then becomes sacrificable in order to protect 

(and render to some embalmed artificial everlasting life of) a culture and its ossified 

(or ‘routinized’ in the words of Weber) beliefs and recently invented sacred customs.  

In this presentation, I look at the way in which how we take the stakes of power 

relations inflects the willingness to sacrifice everything for the sake of a last stand. 

This involves looking at the plurality of modes of resistance in colonized and 

postcolonial cultures, from Fanon to the Zapatistas. The distinct lack of final violence 

and willingness to stake everything to fight or resist domination could be seen as a 

tactic of the oppressed and dispossessed. Or, it could provide perspective on the 

instrumentality of resistance which the protests of the 1960s, for example, 

overlooked. By focusing on long-haul modes of indigenous resistance – primarily  

across the Americas – I am to situate the making and morphing of worlds as an 

apocalypse that since colonization, at least, has always already happened. Without 

discounting the turning of the thumbscrews of increased totalizing control over 

plurality dominating structures impose, for those survivors who acknowledge the loss 

of their land and culture but still retain their meaning connected to both, it becomes 

clear that the deterioration of human and ecosystem health is a symptom of the 

underlying sickness of domination that must be addressed directly. This framing 

reconfigures ersatz battles for environmental justice and against ecocide as modes 

of addressing domination and the imbalance, trauma, and fear driving it, appealing to 

human empathy and dignity, rather than engaging in reciprocal dehumanization. In 

an era when doomerism and peak denial/indifference have infected the outlooks of 

much of the global north facing the onslaught of the (often professed, see Kevin 

Phillips’ American Theocracy) apocalyptic megamachine, turning to the resistance 

models of indigenous decolonial activists provides a pluralistic, reassuring but never 

assured vision of Arne Naess’ dictum that ‘there is no point of no return.’ 
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Yogi Hale Hendlin’s work draws on environmental philosophy, especially decolonial 

kinds, and public health policy, including the corporate determinants of health, to 

dismantle industrial epidemics. Hendlin is an assistant professor at Erasmus 

University Rotterdam in the Erasmus School of Philosophy, and Dynamics of 

Inclusive Prosperity Initiative, as well as Research Associate in the University of 

California, San Francisco’s Environmental Health Initiative.  www.yogihendlin.com 

 

Matthew Avery Sutton (Washington State University): Donald Trump, the 

Apocalypse, and the Role of Religion in Modern American Politics  

The January 6 insurrection in Washington, DC marked what some evangelical 

participants hoped was the start of a religious revolution if not a holy war. Insurgents 

carried signs that read “Jesus Saves,” “In God We Trust,” “Jesus 2020,” and “Jesus 

is My Savior, Trump is my President.” Some in this contingent of Capitol terrorists 

saw themselves as the vanguard of God’s end times army. Their actions marked 

some of the most extreme political action that any group of evangelicals has taken in 

recent history.  

Since Election Day 2020, various evangelicals have claimed in sermons, on social 

media, and during protests that malicious forces had stolen the election, conspired to 

quash Christians liberties, and aimed to clamp down on their freedom to worship and 

spread the Christian gospel. They felt sure that they are living in the final days of 

history, and that an epoch battle of good versus evil is unfolding.  

Sutton’s paper explains how American Christians came to this point. He 

demonstrates how for the last one-hundred and fifty years. White evangelicals have 

peddled end-times conspiracies. Their effort to read the Bible as a code book that 

foretells the immediate future took off in the late nineteenth century and evolved 

across the twentieth. What they saw in the holy text was the end of history, and 

exactly how it would unfold. 

This apocalyptic thinking has defined the evangelical movement for the last century 

and a half. It was central to the ministry of almost every major American evangelical 

megachurch pastor, radio preacher, or television pioneer from Aimee Semple 

http://www.yogihendlin.com/
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McPherson to Billy Graham to Jerry Falwell. World Wars, Zionism, and social turmoil 

fueled their convictions.  

This paper is significant for the following reasons. First, it demonstrates how 

evangelicals read biblical prophecy through the lens of current events, which in turn 

shaped their understandings of politics and the United States’ role in world affairs. 

Second, this research reveals the origins of evangelicals’ hyper patriotism and 

nationalistic ideology, and the consequences of that ideology, as the faithful came to 

see themselves as the saviors and guardians of American culture in a world wracked 

by pandemics, economic crises, war, and the rumblings of the Antichrist. Finally, is 

helps explain the Trump phenomena and how one of the most corrupt, irreligious 

presidents in American history became the darling of large numbers of Christians. 

 

Matthew Avery Sutton is the Berry Family Distinguished Professor in the Liberal 

Arts and the chair of the Department of History at Washington State University. His 

most recent book is Double Crossed: The Missionaries Who Spied for the United 

States During the Second World War (Basic Books, 2019). He is also the author 

of American Apocalypse: A History of Modern Evangelicalism (Belknap Press of 

Harvard University Press, 2014), and Aimee Semple McPherson and the 

Resurrection of Christian America (Harvard University Press, 2007). He has written 

for the New York Times, Washington Post, and New Republic. In 2016 he was 

appointed a Guggenheim Foundation Fellow. 
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Panel 5 - Apocalypse and Affect  

Michael Dunn (Panel Chair) 

 

Julia Grillmayr (University of Vienna): Man without World at the End of the 

World 

„The end of the world is a seemingly interminable topic – at least, of course, until it 

happens.”1 Thus, Deborah Danowski and Eduardo Viveiros de Castro start their 

investigation into The ends of the world (Há mundo por vir?, 2014). They view the 

accumulation of end-of-world narratives in philosophy and cultural studies, but also 

in literature and pop culture, as a countermovement “against the grain of the 

‘humanist’ optimism that was predominant in the last three or four centuries of 

Western history”.2 This study is astute, because its goal is, not least, to thoroughly 

question what world and end mean – and for whom. This study is also astounding, 

because, in order to question them, Danowski and Viveiros de Castro place the 

various apocalyptic storytellers, may they be Science Fiction writers, indigenous 

thinkers, philosophers of new materialisms or speculative realists, on one plane. The 

end of the world, somewhat surprisingly, becomes not merely a shared motif, but a 

boundary object.  

Therefore, together with writings of critical posthumanism (Rosi Braidotti, Isabelle 

Stengers) and compostism (Donna Haraway, Anna Tsing), Danowski’s and Viveiros 

de Castro’s essay serves as a starting point to think about what characterizes 

‘humanist’ and ‘posthumanist’ worldings and how they use ‘the end of the world’ as 

an epistemological tool or as a means to emphasize their warnings. In this endeavor, 

I want to focus on the German-speaking philosopher Günther Anders (1902-1992). 

Primarily known for his contributions to philosophy of technology, it is highly 

interesting to read Anders’ philosophical anthropology through the lens of these 

 

1 Danowski, Déborah; Castro, Eduardo Batalha Viveiros de (2017): The ends of the world. 

Cambridge, Malden, MA: Polity, p. 1. 

2 Idem, p. 2. 
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recent theories and positions. One could argue that Anders’ (generally harsh) 

criticism of Martin Heidegger, is most aptly expressed in the way he reformulates and 

politicizes the notion of ‘world’ in German phenomenology as well as the phrase of 

‘man – or rather specific men and women – having or losing world’. This reclaim of 

the term can be witnessed in almost all his key writings, e.g. the two volumes of the 

Obsolescence of Man (1956 & 2018), but especially in the not yet translated essay 

collections Mensch ohne Welt (1984) and Die Weltfremdheit des Menschen (2018).  

Active in the anti-nuclear movement and also not adverse to express his ideas in the 

form of speculative fiction, Anders is furthermore an interesting figure to think about 

the relationships between academia and art as well as philosophy and activism – a 

negotiation that is omnipresent among thinkers and philosophies of possible ends of 

the world. 

 

Julia Grillmayr is a Vienna- and Linz-based cultural studies scholar, journalist, radio 

maker and science communicator. She holds a PhD in Comparative Literature from 

the University of Vienna. In a postdoc project at the University of Art and Design Linz, 

she explored the relationship between contemporary SF literature and futurological 

scenarios. Her research interests are speculative (eco)feminist philosophy and 

cyberpunk. She is creator of the radio broadcast "Superscience Me" on Radio 

Orange, she works for the Austrian public radio Ö1, and podcasts for the Austrian 

Academy of Science. The rest of the time, she spends in muddy danubian wetlands 

and in tap shoes. 

 

Christine Hentschel (Hamburg University): Stretches of Imagination at the 

End of Times: Becoming 'Enemies of the Apocalypse' 

How can apocalyptic reasoning work as emancipatory endeavor in the „posthumous 

condition“? If today we are engulfed with a shared sense that „everything is ending“ 

(Garcés), our pessimistic outlook in itself is not the problem, but rather that it doesn’t 

seem to enrage us enough to act against the unfolding crisis. My paper is inspired by 

Günther Anders’ passionate postwar texts on our blindness, indifference and laziness 
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in the face of the apocalyptic threat of the nuclear bomb. I translate and stretch some 

of his ideas from the atomic age into the present and into our ecological crisis – let 

his end times, speak to ours. For him, imagining the worst was a way of fighting 

against its coming to fruition, it meant acting as „enemies of the apocalypse”. I am 

especially interested in Anders’ proposition to rehearse our phantasy and want to 

sketch the contours of such imaginative stretches in contemporary activism in the 

face of ecological devastation and a new war in Europe.  

 

Christine Hentschel is a professor of criminology: security and resilience, at the 

Social Science Department at Hamburg University. She works on apocalyptic 

imaginaries in the anthropocene, contemporary right-wing thought and sentiments, 

and the sociology of security. In the summer term 2022 she is a CAPAS Fellow at the 

Käte Hamburger Centre for Apocalyptic and Postapocalyptic Studies. 

 

Léna Silberzahn (Sciences Po Center for Political Research and Cresppa 

LabTop, Paris): Feeling and Fighting in the Breakdown: Two Faces of Fear  

Exploring the affective regimes of apocalyptic imaginaries and realities, my 

communication seeks to offer a contribution to the axis of the call that invites to 

explore the emancipatory and creative potentials of apocalypses and their aftermath.  

In the context of multiple crises, especially ecological ones, apocalyptic imaginaries 

saturating artistic practices and media-narratives. While this trend has been widely 

analyzed by the humanities and social sciences, we don’t have many analyses and 

even conceptual tools to grasp its affective-political implications. 

The opposition between fear and freedom is a common assumption among political 

theorists, and so is the close relationship between this affect and conservatism or 

even authoritarianism. As a matter of fact, fear of doom and ecological apocalypse 

has been accused of producing depoliticization, passivity and paralysis and 

reactionary politics. However, downplaying ongoing disasters doesn’t seem the way 

to go either. The question arises as to how to conduct politics in the shadow of 

disaster without sliding into authoritarianism. 
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My aim in this paper is treat current apocalyptic sentiments as a site for thinking 

critically about fear, care and security in politics. My contention is that, even though 

the concept of “politics of fear” is essential to understanding the reactionary potential 

of apocalyptic imaginaries, one ought to regard it with suspicion. Drawing on affect 

studies, ethics of care and ecofeminist thought, I sketch what I call the two faces of 

fear.  

The first part builds upon Sarah Ahmed’s and Brian Massumi’s account of fear in 

politics in order to elaborate a critique of the politico-affective consequences of 

apocalyptic narratives in climate politics. I will however argue that paralysis and 

border-making is only one of the faces of fear. The second part of the paper draws 

on care ethics and ecofeminist thought to suggest a second face a fear, closer to 

“concern” and “care”. In the last part, I analyze how negative emotional experiences 

of ongoing ecological devastation can lead to emancipatory political engagement. 

How can “matters of fear” become matters of care (Puig de la Bellacasa 2011) ? As 

affects have been rehabilitated as essential drivers of human behavior (Ahmed 2007; 

Clough et al. 2007; Massumi 2002; Goodwin, Jasper, and Polletta 2001), I argue 

apocalyptic and post-apocalyptic studies would benefit greatly from the contribution 

of feminist affect- and care-theories to better understand the affective dimensions of 

(post)apocalyptic politics.  

 

Léna Silberzahn is currently a teaching fellow in environmental politics at Université 

Paris 8 (Cresppa- LabTop), and a PhD Candidate at Sciences Po in Political Theory 

(Center for Political Research). Her thesis is at the crossroads between 

environmental humanities, affect studies and feminist theory, and focuses on the 

affective dimensions of ecological disasters.  
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Panel 6 - Maps of Revelation. The Spatial Dimension of 

Apocalypses and its Aftermath (15th-17th centuries)  

Paolo Vignolo (Panel Chair) 

 

The panel will discuss the geopolitical implications of mapping the apocalypses and 

its aftermath in the 15th and 17th century. A number of case studies based on maps 

will be the starting point of a broader discussion on millenarian imaginaries related 

with the European expansion. We will pursuit an interdisciplinary approach 

connecting history of art, critical geography and de-colonial studies, in order to better 

understanding territorial conflicts, religious disputes and cartographic strategies. 

The CAPAS conference will be the first step of a collaborative research project, which 

aims to address the spatial dimension of the end of times through cartography, 

iconography and maps in the broader sense of the term, including no-western 

representations. This spatial turn will allow us to underscore complex temporalities 

and non-lineal narrative when comparing different cosmologies from medieval times 

to nowadays. 

 

Chet Van Duzer (UCLA): Mapping the Apocalypse in the Late Fifteenth 

Century: Huntington HM 83 and Wolfenbüttel, HAB, Cod. Guelf. 442 Helmst. 

The late fifteenth-century manuscript Huntington Library HM 83, produced in Lübeck, 

Germany, contains a remarkable program of illustration that depicts the events of the 

Apocalypse with a series of maps. These maps show the author’s distinct 

understanding of both the events that would lead up to the Apocalypse and their 

chronology.  

He believed that Christianity would grow weaker, and Islam would become stronger 

and stronger, until 1514, from which point it would take over the world, and this is 

represented by images of the Sword of Muhammad on a world map. Then beginning 

in 1570, Antichrist and the Beast of Daniel 7 would dominate the world, and this 

domination is expressed graphically on a mappamundi, with triangles representing 

Antichrist and the horns of the Beast of Daniel 7 overwhelming the circle of the earth. 
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Beginning in 1600 Antichrist is in the center of the world at Jerusalem, and his four 

horns, which are the four methods he uses to trick people to follow him, are 

represented as four peninsulas radiating from the center of the earth into the 

circumfluent ocean. Christ’s Second Coming occurs in 1606, and this too is 

represented cartographically, as is the Day of Judgment in 1661. 

Although these maps did not have any wide influence, they did circulate, as it is 

demonstrated by the presence of very similar, yet differing, maps in Wolfenbüttel, 

HAB, Cod. Guelf. 442 Helmst., another late fifteenth-century manuscript. In this talk, 

after going through the cartographic program illustrating the Apocalypse in HM 83, I 

will discuss the similarities and differences between those maps and the maps in 

the Wolfenbüttel manuscript. 

 

Chet Van Duzer is a board member of the Lazarus Project at the University of 

Rochester, which brings multispectral imaging to cultural institutions around the 

world. He has published extensively on medieval and Renaissance maps; his most 

recent book is Martin Waldseemüller’s Carta marina of 1516: Study and Transcription 

of the Long Legends, published by Springer in 2020. His current project is a book 

about cartographic cartouches, which will be published by Brill in 2022. 

 

Paolo Vignolo (National University of Colombia): Apocalyptic Imaginaries in 

Three Early Modern World-Maps: Juan de la Cosa, Pierre Eskrich and Guaman 

Poma 

Early-modern mappamundis are often crossed by a dialectic tension between 

sacrifice and salvation, the end of times and its promise of redemption, the 

apocalypse of the New World and the renaissance of the Old. They reflect millenarian 

visions, discourses, and practices that played a crucial role in the conquest of the 

Americas, both as colonial strategies and tactics of resistance. Columbus interpreted 

his own enterprise within the symbolic frame of the Apocalypse of St. John, claiming 

that the gold of the Indies would allow the liberation of the Holy Sepulcher. Likewise, 

the Franciscan prophetical tradition helped to spread the belief that the discovery of 
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a new world was a sign announcing the second coming of the Christ and the Final 

Judgment. Protestant reformation and catholic counter-reformation also used the 

European expansion at the end of the known world in their propaganda, producing 

apocalyptic cartographies at the service of religious struggles. Approaching historical 

cartography with the lenses of critical geographers and de-colonial studies can give 

us insights to unequal colonial relations, imperialist strategies and local tactics of 

resistance embedded in visual anachronisms and complex temporalities. We will 

focus on three documents:   

1) The planisphere of Juan de la Cosa (1500) where a rhetoric of sacrifice and 

salvation embedded in a millenarian frame prefigures the epistemic and ecological 

violence that pervades the European imagery of the conquest.  

2) The Mappe-monde novvelle papistiqve, published in Geneva in 1566 by Pierre 

Eskrich, in which a satirical carnavalesque eschatology depicting both Urbi et Orbi –

the city of Rome and the whole globe - allows a bold comparison between the theo-

anthrophagic practices of the Catholic Mess and the rituals of the cannibals of Brazil 

3) The mapamundi del reino de las Indias of the Nueva corónica y buen gobierno 

(1615) by Felipe Guaman Poma de Ayala, containing a re-elaboration of the 

messianic perspective of late medieval Christianity from an Incan perspective. The 

map offers a unique synthesis between the categories of Pachakuti and upside-down 

world, El Cusco and New Jerusalem, Andean messianism and Christian eschatology.   

 

Paolo Vignolo is associate professor of the department of history at the National 

University of Colombia, Bogota. His fields of research and creation deal with public 

history, cultural heritage and memory studies with a focus on live arts, performance 

and geographic imaginaries. He is a member of the Hemispheric Institute of 

Performance and Politics of the New York University and of the Transformative 

Memory Network of the University of British Columbia, Vancouver.  
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Patricia Zalamea (Universidad de los Andes, Bogotá): Mapping Apocalyptic 

Space in Latin American Colonial Representations 

This paper traces the iconographic variants of apocalyptic representations in Latin 

American Colonial art, while focusing on how certain spatial features –depth, 

composition, distribution, surface, perspective—enhance narrative unfolding in a non-

linear fashion. Especially featured in the American renderings of the Virgin of the 

Apocalypse, apocalyptic imagery shares visual characteristics with the iconographies 

of the Last Judgment, the Mass of St. Gregory, and Purgatory produced in the 

Viceregal world. In many of these images, indigenous bodies were often confined to 

the borders of the composition, the very sites of bodily sacrifice. This paper analyzes 

the ways in which these renderings may be read in terms of the varied apocalyptic 

interpretations of the encounter between Europe and the Americas, a notion that 

implied not just a new disposition of geographic space, but also of the very 

understanding of time and its spatial intertwining.  

 

Patricia Zalamea has a BA in art history (1997) from John Cabot University in Italy 

and an MA and PhD in art history from Rutgers University (2007). She is Associate 

Professor of Art History at the Universidad de los Andes in Bogotá, Colombia, where 

she was the Dean of the School of Arts and Humanities between 2015 and 2021. Her 

fields of study include Colonial Latin American art, Global Renaissance art, the 

reception of Classics in a Colonial context, history of the print, and portraiture. 

pzalamea@uniandes.edu.co    
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Saturday, 30 April 2022 

 

Panel 7 - Narrating the (Post-)Apocalypse  

Hauke Riesch (Panel Chair)  

 

Rebecca Käpernick (University of Oldenburg): Representations of Parenthood 

and Childrearing in Post-Apocalyptic 21st Century Literature 

Post-apocalyptic scenarios in classic and popular literature allow speculations about 

how societal structures may change after a devastating global catastrophe. Often in 

these stories, groups of survivors gather to maintain some idea of social order and 

community – which not only includes, but often highlights the concept of family and 

(and in particular) parenthood. Whether children are born before or after the initial 

disastrous event, they often play a significant role in representations of the post-

apocalyptic world, which often serves as a “classy synonym for spectacular 

destruction, death on a vast scale and the collapse of all that a society might hold 

dear (families, cars, the comforts of home)” (Tate 11). This paper analyses and 

compares depictions of parent-child relationships in contemporary American end-of-

the-world fiction, from parental motivations to the children’s experience of a post-

apocalyptic education. Some of the novels portray parenthood as a coping 

mechanism and prioritize the depiction of the children’s ethical education and the 

discussion of maintaining pre-apocalyptic values in “a dystopian world in which few 

survivors face extremely harsh conditions and altered (usually, more primitive) social 

structures” (Caracciolo 223), e.g., in Cormac McCarthy’s The Road (2006). Other 

stories focus on the adaptation of child-education to the conditions of the new post-

apocalyptic circumstances while preserving cultural traditions of the pre-apocalyptic 

past, as in Emily St. John Mandel’s Station Eleven (2014), while Margret Atwood’s 

Maddaddam-Trilogy (2003-13) features an entire newly created human species to be 

raised by pre-apocalypse survivors. All of these narratives display how the 

educational aspect of parenthood and the cultural and ethical material that is passed 

onto a next generation serves not only as a tool to preserve societal heritage or 



29 

 

civilization, but also functions as a coping mechanism to come to terms with a world 

that has suffered global disaster. The relationship between parents (or parental 

figures) and their children as well as the conveyance of knowledge and values 

becomes thereby a vital component of working through what comes after the end of 

the world. By representing parenthood as a significant example of human interaction 

and interpersonal relationships, both ends of the scale of human nature – good and 

evil - are exhibited, and the attachment to others (and in this case the parents’ 

attachment to their children) becomes the ultimate reason to survive, the reason to 

kill, and the motivation to maintain culture and civilization. 

 

Rebecca Käpernick is a PhD student and research associate at the Institute for 

English and American Studies at the University of Oldenburg, where she completed 

her M.A. in English Studies in 2020. In her master’s thesis, she discussed ideas of 

embodiment as part of Black female identity construction and resistance in 

speculative neo-slave narratives. She is currently working on her dissertation project, 

in which she discusses parenthood in contemporary post-apocalyptic audio visual 

narratives. Her research interests include post-apocalyptic and dystopian science 

fiction, ecocriticism, the body in literature, and video game studies. 

 

Jan Knobloch (University of Cologne): Beyond Post-Apocalypse: New 

Readings of Argentinean Anticipatory Fiction 

Latin American fictions that deal with catastrophic futures have been subject to a post-

apocalyptic turn since the 1990s. Increasingly, the focus is on what happens after the 

end (to cite James Berger) – or, as Carlos Monsiváis puts it in Los rituales del caos: 

“Lo peor ya ocurrió”. In Argentina, this shift coincides with the shift from military 

dictatorship to neoliberal politics, which dissolve the state and its functions. 

Researchers have approached these “post-apocalyptic” novels primarily from two 

angles: On the one hand, the narrated catastrophe is understood as a form of social 

critique, a national allegory that addresses the failure of the capitalist model of 

progress and thus concerns the present rather than the future (Reati 2006; Salvioni 
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2012). On the other hand, commentators interpret the intertextual relation to the 

apocalyptic tradition (Parkinson Zamora 1989; Fabry/Logie/Decock 2010; Fabry 

2012). However, both the analysis of the critical representation of the present and the 

examination of apocalyptic intertexts neglect one aspect – the idea that literary 

fictions have the potential to sketch out possibilities of what is to come. Seen from 

this perspective, they draw fictional images of future worlds that can serve as 

anticipation and configure the field of the possible. 

Against this background, the lecture explores new ways of reading such fictions, that 

is as literary formations of “Zukunftswissen” (knowledge about, and maybe from, the 

future). Understanding novels as “scenarios” (Eva Horn) of fictional futures allows us 

to analyze literary representations by asking questions that are not exclusive to the 

disciplines of the humanities: What forms of action exist where the scope for human 

action is more and more limited? How do human societies or groups organize 

themselves after collapse – politically, socially, economically? How does literature 

think resilience? What possibilities of surviving and continuing to live, and that means 

of continuing to tell stories, are conceivable? The question of how far we can by go 

using the apocalyptic paradigm to pursue these reflections must be considered. The 

lecture deals with the Argentine novels Plop (Rafael Pinedo, 2002) and El año del 

desierto (Pedro Mairal, 2005). 

 

Jan Knobloch is a research assistant at the Department of Romance Studies at the 

University of Cologne. He received his doctorate in 2020 in Berlin and Kassel; he also 

works as a freelance journalist. Recent publications include: Löschen und 

Imaginieren. Paradigmatische Formen ästhetischer Negativität in der Moderne, Fink 

2022 (in print); (ed., with A. Lucci): Gegen das Leben, gegen die Welt, gegen mich 

selbst. Figuren der Negativität, Winter 2021. 
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Ewa A. Łukaszyk (resigned from Jagiellonian University in Kraków and the 

University of Warsaw in 2018): Borderless Territories, Time of Expectation: 

The Worlding of Post-apocalyptic Religion in Boualem Sansal's 2084; La Fin 

du Monde  

Boualem Sansal's novel 2084. La fin du monde is an excellent starting point for a 

reflection on the worlding of religiously (rather than ideologically) grounded 

totalitarianism. Originally published in 2015, the text seems to acquire a peculiar 

actuality in the aftermath of the recent events in Afghanistan, where a new form of 

oppression of bodies and minds seems to arise. In fact, as a post-apocalyptic 

allegory, 2084 depicts an imaginary country Abistan that seems to be situated 

somewhere deep into the central Asia, in the middle of mountains and deserts, as if 

somewhere between Afghanistan, Uzbekistan and Tajikistan (although the novel also 

contains other hints that would point out to Egypt, or an allusion to Quds, which would 

imply Israel and Palestine; those hints transform the text into a synthesis of many 

locations, including the author's own Algeria).  

The uncharted territories of Abistan have been devastated by the great war of Char, 

waged with nuclear weapons. The date of atomic explosion is what the year 2084 

written on commemorative stones seems to indicate, but it might also be the year of 

the illumination of Abi, le Délégué, the prophet and presumed saviour of Abistan. In 

any case, the old History has been closed and sealed. The New Era is a millenarian 

time without time, without calendars, memory or historiography, le présent éternel (p. 

25). Life becomes an eternally deferred pilgrimage, or just a certificate of inscription 

for a pilgrimage, inherited by the oldest son; the rituals celebrate the Expectation. The 

religious, through the proliferation of sacrifices, shapes the only existing economy, 

just as the pilgrimage and the sacred places shape the only existing geography.  

Sansal's novel brings forth a similar kind of linguistic inventiveness that is associated 

with the Orwellian 1984. There is a whole new, simplified language, abilang, 

containing a novel (yet strangely transparent) religious vocabulary, with the supreme 

divinity, Yöllah, in the centre. There is not only a Big Brother in singular, but a whole 

Justice Brotherhood (la Juste Fraternité), a congregation of forty apostles who 
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maintain constant vigilance against the makoufs, sceptics and unbelievers, as well 

as other balisians, the adepts of Balis, the Chitan (the Devil). Acceptation, Gkabul, 

seems to be the equivalent of the notion of submission, Islam, as the name of the 

religion of Abistan and, at the same time, the title of its holy book. 

More importantly, the novel depicts the process of totalitarian worlding. Abistan is 

conceived as the only country, without any exterior, any neighbouring territories, any 

frontier, and therefore any conceivable alternative to its reality: Il n'y a pas de révolte 

possible dans un monde clos, où n'existe aucune issue (p. 96). The advent of post-

apocalyptic religion leads thus to the establishment of an unshakable regime, 

eradicating all forms of dissent. Finally, the discovery of a border is the liberating 

outcome of the hero's lifelong quest; also, the religious monolith suffers an internal 

fragmentation, falling from the post-apocalyptic “eternal present” back into the bloody 

flux of History.  

 

Ewa A. Łukaszyk is a comparativist and transcultural theorist. From 1997 to 2018, 

she was employed at the leading universities in Poland. Recently, she has been a 

research fellow in Portugal, France and Netherlands, sponsored by such institutions 

and programs as Calouste Gulbenkian Foundation, MSCA, CY Initiative of 

Excellence. 

 

Kristina Radomirović Maček (University of Ljubljana): Apocalyptic Narratives 

and Notions in Yugoslavia’s Popular Culture during the Disintegration Crisis 

Yugoslavia’s disintegration crisis was a complex socio-cultural process at the end of the 

20th century. The crisis totally reshaped lives and relations in the areas that went 

through it: a) an economic-political transformation (from socialism to capitalism), b) the 

humanistic crisis (the major war on the European ground), c) religious transformation 

(rise of New Age and alternative religions, the awakening of institutional Churches 

previously limited by the socialist state and folklore neo-traditionalisation practices); d) 

and finally, identity crisis (transition from multinational socialist federation to sovereign 

nation-states). On the other hand, this cultural area of ex-Yugoslavia has a centuries-
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long liminal position (between East and West), which significantly denotes models of 

the world(s) which are culturally constructed. The hypothesis is that the world, already 

(self)identified as liminal, in the times of holistic crisis, makes a perfect background for 

apocalyptic models of thinking reflected in folklore, popular culture, and other forms of 

cultural production. Apocalyptic narratives and notions are primal neutral forms of 

space-time conceptualization of the end of self and society. During the time of crisis, 

they gained political significance in nationalistic ideologies. Also, they became a leading 

motif in the poetic thinking and perception of finality and motivational power for religious 

activism. 

Focus will primarily be on producing apocalyptic imagery in popular culture: fortune-

telling TV shows, popular New Age magazines, folklore singing performances on the 

war fields, slogans in the political protests, apocalyptic discourse in tabloids’ war 

reporting, etc. The aim is to show that popular culture was the main generator of the 

apocalyptic narratives and notions extracted from numerous sources: traditional 

folklore, institutional eschatology, New Age renovation concepts, and political 

fatalism. Popular culture was an eclectic field of political propaganda (nationalistically 

oriented), the activism of religious institutions and alternative religions’ movements, 

and the mechanism of reshaping folklore identity. Narratives and notions, such as the 

myth of the coming golden age of post-war capitalism, infernalization of the war 

events as the last effort before the collective renovation, choosing the great savior 

leader among the politicians, utopian images of heavenly people, demonization of 

other nations, collective remembering of traditional folklore eschatological concepts 

and many others, were strongly conducted in the popular culture of that time and 

were mostly transmitted through the mass media. 

Apocalyptic narratives and notions can be understood as a poetic imagination of the 

end of reality and a symbolic culmination of the crisis. They can be a face of war or 

an ideological transition, the methonimia of the fall of socialism, and the sign of the 

end of important age in the history of modern Europe. 
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Kristina Radomirović Maček is a Ph.D. student at the University of Ljubljana, 

Slovenia. She mastered the subject of Traditional Narratives and Notions of the End 

of the World in Serbian Oral Prose. She has continued her research of apocalyptic 

narratology at the University of Arts in Ljubljana, where she is working on thesis on 

the Contemporary End of the World Narratives and Notions on the Area of Former 

Yugoslavia, with the case study on COVID-19 conspiracy theories as the 

contemporary model of apocalyptic imagination. Her fields of research are folklore, 

post-socialism, and conspiracy theories. She has published several articles and 

essays on the subject of apocalyptic models of thinking, from which the most 

important are: Conspiracy theories in the digital age of Corona crisis (Psihološki 

inkubator, 2021), Reconstructing the National Identity of the Serbs through 

Eschatological Myth during the Disintegration of Yugoslavia (Ethnological debates 

2019), Notions about the end of the world in Serbian Oral Literature (Liceum, 2017). 

She has participated in several conferences and exchange programs, where she has 

covered the following subjects: plague narratives in European folklore (Estonia, Tartu 

2020), the metaphor of the virus in the period of postmodernism (Croatia, Zagreb 

2018), the the othering in conspiracy theories (Slovenia, Ljubljana 2020), etc. and 

actively participated in the public debates on the COVID19 crisis conspiracy theories, 

underlining their apocalyptic potential and raising awareness of their potential political 

empowerment. 
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Panel 8 - The Apocalypse as Transformation or Conversion?  

Eva Bergdolt (Panel Chair) 

 

Andrew Crome (Manchester Metropolitan University): 'Intimately Connected in 

Prophecy': Nineteenth-Century Prophecies of the Conversion of the Jews and 

the Ends of Anti-Protestant Worlds 

In nineteenth-century Britain, many Protestants actively pursued the conversion of 

Jews to Christianity. The conversion of the Jewish people was seen as a key 

fulfilment of biblical prophecy by both pre- and post-millennialists, who viewed it as 

an essential part of the events leading up to Jesus’s return. While conversion was 

heralded as part of the creation of a new, millennial, world, it was also perceived as 

leading to the end of Catholic dominance in Europe and of Islamic supremacy in Asia 

Minor. Beyond this, boosters of Jewish conversion also envisioned it as the key to 

wider missionary success, proof of literal prophetic fulfilment that would destroy 

“rationalism” and higher critical approaches to the Bible, and as signalling the end of 

supposedly “uncivilized” traditional Jewish life in Europe. In promoting their 

missionary efforts, Protestants therefore used scriptural prophecy to imagine not only 

a new world, but to project their fantasies of destruction of religious and cultural 

worlds alien to their own.  

Although imagining the destruction of religious and cultural rivals is common in the 

history of apocalyptic thought, this paper argues that examining how missionaries 

imagined the end of a multiplicity of cultural rivals offers a way into viewing the 

complexities of projections of a post-apocalyptic world. While their view might initially 

appear mono-cultural, their operationalising of Judaism maintained Jewish cultural 

distinction, albeit within a Christianised context. This imagined the creation of two, 

new, interacting worlds divided into separate geo-political spheres – a Western world 

purged of Catholicism, and a (Christianised) Jewish world dominant in the Near East.  

These new worlds resolved ongoing anxieties surrounding national identity, academic 

challenge to the Bible, and Protestant failure to either unseat Catholic influence in 

Europe or make inroads into Islamic cultures in the Levant. Adding to this complexity, 
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their eschatology imagined rabbinical Judaism, Islam and Catholicism as systems 

that, while externally radically different, were based on the same philosophy and 

constructed around the same Satanic foundations. This paper therefore suggests 

ways in which these missionary narratives imagined a new world that celebrated the 

“right” kind of cultural difference, reappropriating antisemitic narratives of hidden 

Jewish power to support their own philosemitic reading of scripture. It therefore 

argues for the importance of understanding in detail the new worlds hoped for by 

believers in apocalyptic prophecy, and seeing them not merely as projections of their 

fantasies, but simultaneously as constructions of positive cultural others.  

 

Andrew Crome is Senior Lecturer in Early Modern History at Manchester 

Metropolitan University. He works on the history of Protestant apocalypticism in 

England and the United States, as well as contemporary popular culture and religion. 

His most recent book, Christian Zionism and English National Identity, 1600-1850 

was published by Palgrave in 2018. He is currently working on nineteenth-century 

apocalypticism and evangelical emotional responses to Judaism. 

 

James Crossley (MF Oslo and Centre for the Critical Study of Apocalyptic and 

Millenarian Movements): Remembering John Ball: Rethinking the 

Transformation from Old Worlds to New  

The apocalyptic preacher John Ball was the most famous priest to emerge from the 

English uprising of 1381. He looked to, and tried to enable, an imminent and violent 

transformation of English society to one with a radical restructuring of the 

ecclesiastical and political system favouring peasant interests freed from serfdom. 

The revolt ultimately failed, with Ball predictably executed then remembered for 

centuries as the epitome of evil, disorder, and sedition. However, with serfdom a thing 

of the distant feudal past in an emerging capitalist society, his reputation was 

transformed from the end of the eighteenth century onwards into a hero of English 

liberty and then workers’ rights and representation. This paper will look at how and 

why the early English and British Marxist tradition from the mid-nineteenth century to 
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the early twentieth century took up this tradition. It will look at how it dealt with the 

inherited traditions of a heroic but failed apocalyptic prophet of a transformed world 

by locating Ball in a historical materialist schema as Marx’s works were increasingly 

disseminated. In this sense, Ball could be used to point both to the transition from 

feudalism to capitalism in the past and to rethink his dream of a new world now, with 

Ball himself becoming an example of how to help force the transition from capitalism 

to socialism in the imminent future. Ball’s ‘religious’ apocalyptic hopes for the future 

were thus rethought and ‘secularised’ accordingly in light of an alternative to industrial 

capitalism. The most famous and influential example was William Morris in A Dream 

of John Ball (1886–1887). Morris in particular inspired a generation of socialist (and 

non-socialist) understandings of Ball (for many, Morris’ Ball was the definitive Ball) 

with the historical materialist reading popular for decades and bolstered by labour 

movement still powerful before its decline under neoliberal capitalism—a new phase 

which has enabled the sharp decline of understanding Ball in historical materialist 

terms, even on the Left. 

 

James Crossley is Professor of Bible and Society at MF Oslo and St Mary’s 

University London, and Academic Director of the Centre for Apocalyptic and 

Millenarian Movements. His recent publications include Cults, Martyrs, and Good 

Samaritans: Religion in Contemporary English Political Discourse (Pluto, 2018) and 

Spectres of John Ball: Peasants’ Revolt in English Political History, 1381-2020 

(Equinox, 2022). 

 

Daniil Pleshak (University of Tübingen): The Ideology of The Twelve Dreams 

of Shahainsha in the Middle Ages and the Modern Era 

The Twelve Dreams of Shahainsha is a relatively little-studied Medieval apocalyptic 

text written in Old Slavonic. It deals with the eponymous hero, who is called the king 

of Iriin. Shahainsha has a row of incomprehensible dreams that are deciphered by 

the sage Mamer. The most probable place of origin of the Slavonic version is Russia 

or the Balkans. The earliest manuscripts date to the 15th century and no version in 
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other languages have been found to date. The paper presents the analysis of the 

ideology of The Twelve Dreams of Shahainsha, and its reception in Medieval Rus 

and in Modern scholarly circles. 

First of all the paper analyses the text from the standpoint of Critical Theory 

developed by such thinkers as Louis Althusser and Slavoi Žižek. It stated that any 

text containing inherent ideology produced by inner mechanics of the society. The 

Twelve Dreams of Shahainsha is a good example of this thesis, as this religious text 

presents a very definite political position. The Twelve Dreams promotes the idea of a 

strong central authority and defends the well-being of common folk at the expense of 

the merchants and aristocracy. It depicts the wealthy classes as corrupt and predicts 

their downfall. Tellingly, it warns that people of all classes will become merchants, 

stressing the undesirability of this outcome. The text is also strictly patriarchal and 

uses the images of liberated women to depict the grim future that awaits the world at 

the end of times. 

Some of the ideas expressed in the text were not welcomed by the Russian speaking 

audience of the text. It is clear when its different redactions are compared. The latter 

versions do not show such hostility to merchants and are more liberal towards 

women. On the contrary, it introduces new topics that could be more relevant for the 

Eastern Europe society of the time, such as criticism of Islam. However, it is done 

mostly by direct borrowing from other texts. 

This discrepancy between the values of the Twelve Dreams and other Slavonic texts 

lead many Modern scholars to look for its origins in remote lands of the East, such as 

Persia or Syriac-speaking regions. Some of these theories bear the signs of 

Orientalism of their author, who believed that the best explanation of the text’s 

uniqueness was its origins in non-European countries. The paper will present a critical 

overview of some of these theories. 

 

Daniil Pleshak received his MA and BA degrees in Bible Studies from Saint 

Petersburg University. He continued his graduate studies at the same institution with 

a project on George of Pisidia. Since 2021 he is a member of Religious Conflict and 
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Mobility research group at University of Tübingen, where he is studying 

correspondence of patriarch Photius. 

 

 

Panel 9 - After the Apocalypse  

Philipp Schroegel (Panel Chair) 

 

Alastair Lockhart (Centre for the Critical Study of Apocalyptic and Millenarian 

Movements and University of Cambridge): A New Concept of World Ending 

after Hiroshima and Nagasaki 

In August 1945, in the days immediately following the public announcement of the 

detonation of atomic bombs above Hiroshima and Nagasaki, the British Catholic 

priest and public intellectual, Ronald Knox (1888-1957) wrote and quickly published 

an anguished response to the bombings. Amid fears about the moral and ethical 

implications for the culture of the Western powers in their deployment of such 

devastating devices against living cities, and unease about the profound significance 

of the event for a new era of interaction between America and Asia, Knox was 

amongst the first to identify and document a fundamental shift in way the end of the 

world could be conceptualised: a movement from the relatively abstract domains of 

both science and religion, to the brutal reality of the sphere of “practical politics”. This 

shift was understood alongside a sense of the final erosion of British exceptionalism 

and a new undermining of belief in God, with enhanced potential for social decay. 

Anticipating Paul Boyer’s (1992) analysis in When Time Shall Be No More (Harvard 

University Press) that all imaginings of apocalypse up to 1945 were envisioned “in 

naturalistic terms – earthquakes, comets, volcanic eruptions—or as an eschatological 

event beyond human understanding” and after Hiroshima “everything changed”, in 

1945 Knox diagnosed a shift in the quality of apocalypse in human imagination once 

the Rubicon of potential practical global annihilation had been crossed, and in effect 

understood humanity to have begun its entry into a potent post-apocalyptic imaginary. 

We can discern in Knox’s study early signs of later science fiction pessimism, like the 
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1950s leitmotifs of error, misjudgement, and mishap identified by Rikk Mulligan’s 

(2009) account of ‘Zombie Apocalypse: Plague and the End of the World in Popular 

Culture’ in K. Kinane and M.A. Ryan (eds) End of Days: Essays on the Apocalypse 

from Antiquity to Modernity (MacFarland). Tracking the immediacy and prescience of 

Knox’s analysis, this paper examines Knox’s diagnosis of the new human condition, 

and his framing of the transitional crisis that occurred in 1945 in the idea of the world 

as it was before August 1945, and the idea of the world in its new eschatological form 

as it had to be after the bombs at Hiroshima and Nagasaki. 

 

Alastair Lockhart is Academic Co-Director at the Centre for the Critical Study of 

Apocalyptic and Millenarian Movements, and a Fellow of Hughes Hall in the 

University of Cambridge. Research interests in psychology and religion, and 20th 

century religious change. Editor of the open access Critical Dictionary of Apocalyptic 

and Millenarian Movements and author of Personal Religion and Spiritual Healing 

(2019, SUNY Press). 

 

Christian B. Long (University of Queensland): Infrastructure After the 

Apocalypse 

In front of the camera, Denzel Washington renders a cat for fat in THE BOOK OF ELI 

(Gae S Buckley, 2010); behind the camera, the set designer Patrick Cassidy has 

ensured that the spaces Washington occupies look post-apocalyptic enough to make 

the need for cat fat moisturizer appear logical. In this paper I take production design 

literally, treating sets and locations as actual literal places and networks in which 

people live and die. I analyse how production design imagines a kind of verisimilar 

everyday life in post-apocalyptic fictional worlds—if not always their plots—by 

imagining how infrastructure appears, functions, and sustains life for the people in 

those worlds, creating working fictional worlds undergirded by an infrastructural 

network that peeks through the mise-en-scène. 

I will first concentrate on the appearance and function of infrastructure in films. 

Because post-apocalyptic films take place in physical locations, they cannot help but 
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have infrastructure in them. To see more of the frame, including the nearly invisible 

infrastructure in it, serves not only the aims of film studies but also those of cultural 

criticism. I balance my attention between the people and narratives in the films I 

analyse and the worlds that they build and recover as well as the material foundations 

of those worlds which often operate as the structural preconditions for life in those 

fictional worlds (rather than the more limited concern of the film narrative). Such an 

approach to film studies pays attention to how films explicitly and implicitly encode 

the dreams of individuals and societies in infrastructure. 

I use Infrastructuralism’s simultaneous close-textual nuance and wider generalisation 

first to identify moments where infrastructure appears as part of the diegesis and also 

as part of the production design, both in-use and in an aestheticised background. 

Second, I identify how infrastructure offers post-apocalyptic movies a basis—a 

grounding—for both for imagined bad-worlds and their hoped-for regeneration. My 

analysis of the infrastructure of post-apocalyptic film worlds will trace the outlines of 

the thinkable form of a world that must be jerry-rigged to function at all, to offer a 

glimmer of something beyond bare life. In recognizing these outlines and filling in the 

first few lines of shading, I hope to create something like what Hans Robert Jauss 

would call the horizon of expectations for the foundations of practical everyday life in 

post-apocalyptic worlds on film. In cultural terms, I want to develop a clearer 

understanding of the social imaginary of infrastructure and its roles in practical 

everyday life. “Mad Max” describes not only a film series, but also one broadly-

recognized version of post-apocalyptic life. I expand our film-derived shorthand 

vocabulary to include the infrastructural foundations of post-apocalyptic and 

contemporary life. 

To escape the current escalating apocalypse of our own making, the boundaries of 

our imagination need to expand along the lines of our fellow humans and to become 

more fantastic along the lines of what we as humans might organize and produce 

together. But this will only be possible if our imagination becomes much more 

mechanically mundane at the same time. In The German Ideology Marx places 

critique next to more prosaic, everyday work in some future communist society, 
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“where nobody has one exclusive sphere of activity but each can become 

accomplished in any branch he wishes, society regulates the general production and 

thus makes it possible for me to do one thing today and another tomorrow, to hunt in 

the morning, fish in the afternoon, rear cattle in the evening, criticise after dinner, just 

as I have a mind, without ever becoming hunter, fisherman, herdsman or critic.” What 

I hope to show is that the future better world will need much the same combination. 

To build castles in the sky worth fighting for will require ideas. It will also require 

infrastructure.  

 

Christian B. Long lives in Meanjin Brisbane, where he works in an office. He is the 

author of The Imaginary Geography of Hollywood Cinema, 1960-2000 (Intellect, 

2017) and the editor of ReFocus: The Films of Albert Brooks (Edinburgh, 2021) and 

Film and the American Presidency (Routledge, 2015). He is currently completing the 

manuscript to Infrastructure in Dystopian and Post-Apocalyptic Film, 1968-2020. 

 

Jiajun Dale Wen (Visiting Fellow at Karl Jasper Centre for Advanced 

Transcultural Studies at Heidelberg University): Corona and Climate: Can We 

really Follow the Science While Dealing with Crisis? – A Cross Cultural Study 

The twin crisis and corona pandemic and climate change are at least world shattering, 

if not world ending. They both pose serious challenges to our existing way of life. And 

there has been ample comparison between the twin crisis of corona pandemic and 

climate change. In March 2020, Barack Obama tweeted, “We’ve seen all too terribly 

the consequences of those who denied warnings of a pandemic. We can’t afford any 

more consequences of climate denial. All of us, especially young people, have to 

demand better of our government at every level and vote this fall.” 

The corona virus has put all national governments to test, and the responses vary 

widely. One universal lesson is that the corona virus does not respect any kind of 

political correctness or human dogma. Whether it is Chinese obsession about social 

stability, or western insistence on personal freedom, the virus does not care. Almost 

any disregard of the latest science would create some loophole for the virus to further 
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its spread. Yet “following the science” is easy to be said, but hard to practice. Even 

the WHO initially advised the public against masks, against existing scientific 

evidence at the time, probably due to the political consideration to save the limited 

supply of PPEs for health workers. Such politics driven policy naturally backfired, 

eventually forcing WHO to change its stance. Yet the damage was done, such flip-

flop partly fueled the anti-mask movement and general distrust in authorities. 

Following the science even when the truth is inconvenient is a universal challenge. 

The cultural and institutional factors promoting or prohibiting it in different countries 

are worth exploring. Needless to say, similar issue exists in climate realm. For 

example, while there is ample discussion about curbing over-consumption, the 

discussion about family planning and curbing over-population is disappointingly 

scarce. Most environmental activists have been shouting “following the science” for 

decades, yet the minority of them who dare to venture into the topic of population 

have to carefully navigate a massive political minefield created by the dominant 

narrative. Many environmentalists have actually contributed to such narrative which 

has prevented a more honest and fact-based discussion on population. Another 

example is the nuclear debate. Anti-nuclear has been a default position for most 

green organizations for several decades now. Yet in the face of energy crunch in EU, 

China and India in the coming winter, a small yet growing number environmental 

activists are asking: is it really wise to phase out nuclear before phasing out coal?   

The paper will examine all the above issues in further detail. By comparing the 

differences and similarities of responses of different cultures and nations in the face 

of crisis outbreak, it will explore what are the enabling conditions to encourage all of 

us to face diverse inconvenient facts, to better follow the science, especially in the 

face of apocalyptic crisis.   

 

Dale Jiajun Wen holds a PhD from the California Institute of Technology. She has 

been working on sustainable development issues for almost two decades. Her work 

is focused on China within international context. She just finished a fellowship at Karl 
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Jasper Centre for advanced Transcultural Studies at Heidelberg University with the 

research topic “COVID and Climate: lessons from crisis responses”. 

 

 

Panel 10 - Re-Imagining the End of the World  

Christopher Coenen (Panel Chair) 

 

Chelsea Haith (University of Oxford): Acts of Resistance: Writing the 

Apocalypse 

Opening Weak Planet, a diverse foray into the capacities for resilience and 

vulnerability exposited by literary texts, Wai Chee Dimock argues that ‘ecological 

disruptions have been part of human life for centuries,’ referring the reader to 

‘casualties from European colonialism’ which in particular had a significant death toll 

across the two American continents. These, Dimock argues ‘changed the earth’s 

climate, making adaptation and experimentation key to indigenous survival.’3 Louise 

Erdrich’s oeuvre is an example of a literary representation of these kinds of survival 

strategies, both in the content of the novels, and in their very existence as works that 

demand an acknowledgement of indigenous peoples’ contributions to art and culture. 

Dimock writes that literature has much to offer in the way of explicating and 

representing indigenous peoples and endangered populations’ efforts ‘to avoid 

paralysis, to stay in the fray against all odds.’4 

Paralysis in this instance speaks quite specifically to cultural stasis engineered by 

oppression, while Dimock’s phrasing gestures to the sometimes quite literal fights that 

indigenous peoples put up to retain ownership of their cultural and physical heritage.5 

Literary texts as art forms are both politically invested in this resistance while being 

simultaneously cultural artefacts. Erdrich engages this idea of the written word as a 

 

3 Dimock, Wai Chee, Weak Planet: Literature and Assisted Survival, Chicago: University of Chicago 
Press, 2020: p.10. 
4 Dimock, Weak Planet, p.10. 
5 The resistance against the Dakota Pipeline project is an example of one such fight. 
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form of resistance in her 2017 novel Future Home of the Living God through the 

epistolary form and in the novel’s very existence. Similarly, South African author 

Lauren Beukes uses writing and the presence of creative acts in her novels as 

resistant forms of protest. Writing has long been acknowledged as a form of protest, 

Gramsci’s prison diaries being a prime example. Beukes and Erdrich take the concept 

a step further in their apocalypse novels, as people are threatened based on their 

gender identity, and use the creative act to assert their identities and humanity. In this 

paper I will explore the formal strategies that each author uses in her apocalypse 

novel to assert the act of writing as resistance against extermination.   

 

Chelsea Haith is a DPhil candidate at the University of Oxford working in speculative 

fiction and urban studies. She is also a research consultant for organisations in the 

creative and tech industries. 

 

Isabella Hermann (Science-Fiction Researcher): Anti-dystopia as a Way to 

Escape Dystopian and (Anti)Utopian Visions of the Future 

We are surrounded by dystopian doom’s day scenarios of negative futures, which 

permeate politics, media and culture: Climate change, extreme weather, scarcity of 

resources, environmental degradation, species extinction, pandemics, global 

economic injustices, post- truth, democratic backlash and last but not least 

uncertainties due to rapid technological progress through digitalization and artificial 

intelligence. 

Dystopian narratives have important functions as they criticise existing structures and 

can serve as a wake-up call, but they offer little room for progressive, creative and 

hopeful thinking. Instead, they show and are signs of aspects as diverse as 

➢ Fear/hopelessness (the future will be worse than the present and the past) 

➢ Fatalism/resignation (I or we can‘t change anything anyway) 

➢ Laziness/complacency (I or we are not willing to change anything) 

➢ Absolution/catharsis (at least people in the dystopian narratives are worse)    

➢ Entertainment/disaster porn (pleasure of destruction) 
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Utopian visions and narratives, in contrast to the dystopian narratives, not only 

criticise the present, but make us think and act towards a better future, as they 

formulate hopes and needs, create (im)possible spaces and thought experiments, 

and provide motivation and orientation for action. But after the failure of ‘real’ political 

utopian designs of the 20th/21st centuries (communism, neoliberalism, world-wide 

democracy), utopias were disenchanted and became anti-utopias. 

How can we overcome the seemingly unbridgeable gap between perfect utopia and 

negative visions of the future? By not striving for the unattainable utopia, but by 

rebelling against the dystopian narratives that surround us. The future will be 

imperfect, messy and chaotic, however, that doesn’t mean that the future will 

necessarily going to be bad. We can actively resist dystopia and make the future still 

a better place against all odds. Thus between utopia and dystopia lies the anti-

dystopia, the rebellion against inhumane and negative futures. 

 

Anti-dystopia is activist and empowering. 

Anti-dystopia involves technology and society.  

Anti-dystopia embraces ambivalence. 

 

Isabella Hermann is a researcher in the genre of science-fiction. Holding a doctorate 

in political science, her focus is on how science fiction and visions of technology 

construct and reflect sociopolitical structures and world politics. Isabella is also co-

director of the Berlin Sci-fi Filmfest and Member of the Executive Board of Stiftung 

Zukunft Berlin. 

 

Dan Holloway (Oxford University): The Wheelchair and the Whale: Disability 

and the End of the World 

The use of final eschatology in popular culture doubly erases disabled people’s 

autonomy. On the one hand disability is used as an apocalyptic warning to the abled 

and a prison from which the disabled are to be freed. On the other hand, we are 

presented with utopias in which the disabled could not exist. 
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And yet, as disabled people are more likely to be impacted by climate change (as we 

are by many catastrophes that encroach on humanity from the edges), it is essential 

that we reimagine disability’s place within eschatology in order to engage a 

community that not only has so much to lose but also so much to offer in the coming 

existential struggles. 

This paper begins by charting this double erasure by looking at society’s response to 

two scientists – the death of Stephen Hawking and the hagiography of David 

Attenborough’s Blue Planet 2. 

I will argue that just as it is a concept borrowed from the Judaeo-Christian tradition – 

final eschatology – that erases disabled people, so the roots of that erasure are to be 

found in two religious ideas that form a central part of the same narrative – holiness 

and disgust. Disgust at disabled minds and bodies demands, however unconsciously, 

that our embodied selves be removed from paradise. Holiness, meanwhile, is the 

attribute of visible good works that sets aside those who are bound for paradise – 

works in which the disgusting with all their demands are unable to participate. 

I will finish by offering an alternative account of heaven and hell – through a realised 

eschatology. We are already living, I will argue, in the end times - the worst that could 

happen has already happened and for us as disabled people it is not our impairments, 

it is being disabled by society, having our autonomy taken from us by the narratives 

told about us and the environments placed around us - there is no hell that is more 

frightening, and no heaven that is possible without removing the effects of a society 

that disables us. 

I will suggest that by removing the final nature of eschatology we remove the 

damaging and dividing power of the ideas of both holiness and disgust and produce 

a far more genuinely “healthy” society, one that can use its common resources in 

furtherance of a common good. 

 

Dan Holloway studied Theology and Philosophy at Christ Church, before doing a 

Masters and four years of a DPhil at Linacre, studying subjectivity and taxonomy in 

early modern thought (in particular Puritans and Ramism). He has been a campaigner 
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and speaker on debt and mental health, working among others with the Royal College 

of Psychiatrists, the Financial Conduct Authority, Mind, and the Money and Mental 

Health Policy Institute. In 2018 he was shortlisted in two categories for the inaugural 

Vice Chancellor’s Diversity Awards for his work on mental health within the University 

and in 2017 he won the Humanities Innovation Challenge for the creative thinking 

card game Mycelium, and as a result recently became Oxford University's second 

lean spinout with the company Rogue Interrobang, which helps organizations use 

creativity to find solutions to wicked problems. 

 

Wenzel Mehnert (Austrian Institute of Technology): Re-Imagined Aftermath  

"Then comes the time after the end of the world. Because things keep happening 

and history never stops." 

Think of Yourself as a Planet (Kim Stanley Robinson, 2017) 

 

In many contemporary discourses, global crises such as climate change are often 

presented as The End of the World, building on culturally shared ideas such as the 

apocalypse. In this view, the dominant imaginary with which we think about the future 

and imagine a time after the present, ends at a fictional event horizon and does not 

allow us to see beyond it. But as writer Kim Stanley Robinson points out in his prose 

poem "Think of Yourself as a Planet", time is endless and does not stop at a socially 

defined point in time. 

As climate change becomes more concrete and seen as inevitable, science fiction 

(SF) creates visions of what might come after the end of the world. Well known are 

the dystopian visions of the post-apocalypse, such as George Millers Mad Max; Fury 

Road (Miller 2015) or Lob, Rochette & Legrands Le Transperceneige (2014)6 which 

stem from the Cold War era angst of the 1970s and 1980s and often depict societies 

where tyrants and dictatorships rule with violence and fear. 

 

6 The story is also known from the movie adaptation Snowpiercer (Ho 2014). 
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In contrast to notions of post-apocalypse, SF also provides ideas for the future to 

aspire to, to re-imagine the future in a different way. Emerging anti-dystopian visions 

create an image of a post-climate change world beyond feelings of hopelessness and 

despair. Genres such as solarpunk and hopepunk paint pictures of a future for 

humanity that learns from the effects of the Anthropocene and the Capitalocene and 

imagines a new society living in the aftermath of the apocalypse.  

In this essay, I will give an insight into the different approaches to re-imagine the time 

after the end of the world. In doing so, I focus on the SF imaginaries that offer different 

visions beyond catastrophe and the dystopian future. SF, understood here as a 

seismograph of present trends, hopes and fears, becomes a mirror for our current 

values and social imaginaries. It thus helps to answer the question, in which kind of 

future we want to live and opens a way to build it. 

 

Wenzel Mehnert works as a futurologist at the Austrian Institute of Technology and 

the Technical University of Berlin. His research focuses on technofutures and the 

ethical implications of new technologies. With a critical eye, he analyses how 

emerging narratives of saviour technologies, as seen in Solarpunk Futures or Silicon 

Valley's Tech Visions, promise to save us from the apocalypse. 

 


