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11 Re-Membering Samson
OtherWise

Resistance, Revolution, and
Relationality in a Rastafar1 Reading of

Judges 13-16

A. Paige Rawson

What designates scholarship as distinctively African/a? What defines African
diasporic (biblical) hermeneutics? And is it possible for a queer Anglo-wo/man,
such as myself, to employ a hermeneutic rooted in and inflected by the African
diaspora? In this essay, I attempt to engage and embody these inquiries through
the interpretation of a popular folktale (found in the Hebrew Bible) with sacred
symbolic significance for the Rastafari movement: the story of Samson and the
Philistines. Within the history of its reception the character Samson has become
a cultural icon of sorts; the biblical tragicomic (anti)hero of excessive strength,
unbridled passions, insatiable appetites, and capricious (not to mention violent)
outbursts 1s indubitably a figure of considerable ambivalence whose personhood
1s portrayed always as and in relation to an Other. Samson’s effective physical
prowess and affective mortal weakness have left his readers and audience—
much like Delilah and the Philistines—bewildered and frustrated in their
attempts to “pin him down™ or contain him.

While most biblical scholars situate Samson and his story neatly within the
genre of folktale, no scholar to date has actually considered how Samson has
been (re)appropriated as folktale—a much more precarious project indeed.' As
yet, no scholar has explored the meaning of Samson within post-biblical com-
munities whose social structures are characterized by orality within contexts of
imperial domination, in order to speculate about the story’s significance and
function within (its so-called) or(igin)al contexts. Ultimately, then, engaging the
work of Bakhtin (Carnivalesque-Grotesque), Glissant (Relationality), and Hal-
berstam (Failure), I endeavor to make a so-called postcolonial and queerly affec-
tive reading of Samson, ruminating on the potentiality of his meaning and
signification for the post-exilic Persian community of Yehud qua the Rastafari
movement through a (poststructuralist) Rastafari re-membering of Samson—
where the events of his life and death as well as his relationship(s) to and with
the Philistines have radical revolutionary implications for all life lived (in the)
OtherWise.

In the interpretation of Samson (or any biblical character) to ask who (a ques-
tion of identity) is to implicitly ask whose (i.e., the interpreter of that who):
“Who’s/Whose Samson?”* The preservation of the ambiguity resident in this
inquiry is critical to (poststructuralist theory and to) my project, for whether
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explicitly acknowledged or not, asking the former elicits the latter. To ade-
quately “answer” the former (Who is Samson?) is to always already acknow-
ledge/accent its contingency upon the latter (Whose Samson?) and to accept the
impossibility of a definitive origin or source for either.” Therefore, I query in an
effort to get us reflecting upon the ways in which the character Samson—through
the re-membering and the re-memory of his folktale—has been interpreted.
appropriated, and deployed by many diverse communities for vast and varied
purposes.” In the current iteration of this project, however, I focus solely upon
the Rastafari appropriation of Samson and venture an entirely avant garde inter-
pretation of the final scene of the folktale through Rastafari biblical herme-
neutics.” At heart, then, my interest in Samson, his reception history or narrative
(legacy) and his rhetorical and, therefore, always already political reappropna-
tion—Samson’s re-membering and [re]deployment by interpretive bodies—is to
be found (like any other hermeneutic entanglement) in whar is ar stake in the
encounter. Why does Samson matter, to whom, and how does he function.® It is
my hypothesis that Samson’s 1s a (textual) body that matters affectively to and
for social bodies—both ancient and contemporary—in the (political) perform-
ance and (re)production of communal ethics and identities.’

In attending to these analyses one may only conjecture about the function of
Samson as folktale within the post-exilic community of Yehud—the context in
which this narrative would have emerged in its [not so] “final™ form. Might the
oral performance of such a grotesque enfleshing of (a failed) ritual embodiment
not only reflect more acutely (and accurately) the precanty and complex reli-
gious and political negotiations of a marginalized community of bodies under
empire but also more effectively function to empower those bodies than a total-
1izing myth of absolute strength and sovereignty in the face of that oppression?
Here contemporary discourse on Queer and Affect Theory inflect a Rastafan
biblical hermeneutic as | read Samson’s story in Judges 13-16 for its disruptive
ambivalence as Carnivalesque-Grotesque. The folktale’s affective power,
however, is not merely evinced in our ambivalent reactions to the narrative or
traditional interpretations which bifurcate its protagonist—what I understand to
be an affectual effect of the dialectic of disgust and desire. The affective fecun-
dity of this tale is most visceral and, therefore, evident in the way in which
Samson has become a biblical specter of great ubiquity, who seems to symboh-
cally stand on his own.® It is, then, understandably difficult to imagine Samson
OtherWise; that is, as other than either Samson of great strength who ultimately
defeats himself (surrendering to temptation at the hands of the wicked woman
Delilah) or Samson the sacrificial servant of YHWH (who kills himself in order
to defeat the evil Philistines and bring *“‘salvation” to the Israelites).

Even as Samson is “repulsed by and attracted to the Philistines™ (and they to
him),” so too are readers caught in an interpretive web of liminal ambivalence—
for this is a tale which surely pulls its audiences in even as it pushes us away
(and not only from its protagonist)."” Upon my interpretation and, therefore, re-
membering through an embodied biblical hermeneutic at the intersections of
orality and affect, Samson of Judges 1316 is a cypher for “Israel” (Yehud) and
through him this ancient communal body becomes an intra-historical affective
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body engaging other bodies across temporo-spatiality.'' There are therefore, pro-
found political and relational implications both in the text’s “original™ contexts
(Judah and Yehud) and for contemporary interpretive bodies—perhaps no more
palpable than the Rastafari movement, who re-member Samson as the original
lock bearing Rasta."” In the dialogical process of interpretation, as the post-
modern reader engages the text as folktale (originally performed orally), penned
by a diasporic (post-exilic) people, alongside the Rastafarian Samson, these rep-
resentations converge, even as they diverge, as assemblage in the event of a sort
of trans-temporal cross-cultural poetics (Glissant), emerging as something alto-
gether new—firmly rooted in the past yet perpetually transmuting."” In this way,
then, the making of Samson within its ancient context and the re-membering of
Samson in contemporary Rastafari biblical hermeneutics 1s an embodied encoun-
ter with the Other outside (and inside) ourselves—with the potential to affect
(transform) and be affected (transformed) by the bodies involved in each par-
ticular performative (re)iteration. Inspired by this dialogical intra-temporal or
cultural-relational poetics of interpretation, I consider each of these theoretical

and political pieces and then move to interpret Judges 16:25ff in order to expose

the innumerable interpretive events whereby Samson can only ever be other than

either (good)/or (bad) ... and is always already embodied in/as his re-membering

OtherWise.

A Rastafari Politics of Failure? Re-Membering Judges 13-16
as Carnivalesque-Grotesque and Samson as (Queer?)
Creolized Caribbean Chronotope

In Poetics of Relation, Glissant describes Creolization as transformation that
signals the end of (the pursuit of) myths of origin,

We realize that peoples who are most “manifestly” composite have minim-
ized the idea of Genesis. The fact is that the “end” of the myth of Genesis
means the beginning of the use of genealogy to persuade oneself that exclu-
sivity has been preserved. Composite peoples, that is, those who could not
deny or mask their hybrid composition, nor sublimate it in the notion of a
mythical pedigree, do not “need” the idea of Genesis, because they do not
need the myth of pure lineage.... The poetics of creolization is the same as
a cross-cultural poetics: not linear and not prophetic, but woven from endur-
ing patience and irreducible accretions.... Creolization is the unceasing

process of transformation. ..

The Rastafari claim Samson as their biblical Nazirite forebearer in a lineage of
Rasta resistance to Western imperial cultural domination (Babylon). To claim
such ancestry, however, is to also claim hybridity. For while Samson’s defiance
has historically been interpreted as his resistance to change or growth and cast as
either strength or weakness, uppn a closer look Samson appears to be in a con-
stant state of flux—betwixt and between poles even to his death. It is his fluidity,
ambivalence, and ambiguity, I contend, which evinces the grotesque quality of
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the folktale more even than its morbid, hyperbolic events. And there is no scene
that betrays Samson'’s slipperiness (and, therefore, the indefinability and vulner-
ability of Israel in relation to the so-called Philistines) more than the folktale’s
final scene. From birth, however, Samson’s life is couched in conflict and nar-
rated in relation to the Philistines. Born to a barren mother, who though name-
less is visited by a divine messenger and given orders to consecrate the child to
God through the Nazirite Vow—an oath which affords Samson divine strength
and requires that he, among other things, abstain from cutting his hair."”
Throughout the story, Samson is challenged by the Philistines and each time, by
his superior fortitude, he overcomes. As the story draws to a close, we find
Samson bound by the Philistines, but this time the price of his liberation is fatal.
To honor his livity, Samson must take his life and the lives of the Philistines
as well.

Rather than interpreting this as the final, and only absolutely successful, itera-
tion in a series of defiant acts against the Philistines—where Samson is fighting
to overcome once and for all his ambivalent relationship to and with the Philis-
unes—when read according to Rastafari /-n-/ philosophical theology, the per-
icope might as easily be interpreted as a (seismic) shift in the protagonist’s
understanding of his relationship to/with the tale’s antagonist. In fact, in my re-
membering, Samson’s last words serve as the consummate confirmation of his
vulnerability to the Philistines and theirs to him, as well as one of the axial tenets
in Rastafari teaching—one which has yet to be explicitly addressed in Rastafari
depictions of Samson. While Rastafari interpretations of Samson harness his
strength and defiance for its political efficacy—rather than focusing on his flaws
or failures—there is great potential within this final scene for an even more pro-
found and politically efficacious Rastafari re-membering.'®

Most often represented as a prolific monster of a man, depictions of Samson
often appear to miss the irony of the text. Samson’s size can only be inferred,
since the text is almost entirely silent on the subject. In other words, instead of
a massive muscled meaty man or even a giant bumbling oaf, what if the part of
Samson was in fact performed by a wiry-weasely, scrawny awkward fellow?
(Think Dave Chapelle rather than Dwayne Johnson.) Would that not only
ensure that Samson’s hyperbolic strength be unequivocally interpreted as dan-
gerously divine, but also that the folktale functions even more effectively as
Camivalesque-Grotesque? Bakhtin famously asserted that Carnivalesque-
Grotesque is both a literary modality and a political strategy.'” In Folk festivals,
as in folktales, we find the carnivalesque spirit in which “common folk™ manipu-
late the socially sanctioned norms of the Official order that organize “regular”
time and they do so through inversion (as a WUD: World-Upside-Down), which
results in their subversion. For Bakhtin the WUD as such is perhaps nowhere
more palpable than in and through the oral performance of Camivalesque-
Grotesque folktales.'® It is not merely oral traditions and performance of such
folktales Bakhtin emphasizes, but the very culture and conditions out of which
such folktales emerge—and here Bakhtin and Glissant intersect most clearly.

In Caribbean Discourse Glissant, like Bakhtin, argues that (the cultural
valence of) folktale is contingent. In other words, that the very ways in which a
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folktale instantiates as embodied oral performance and cultural performativity—
the way it quite literally matters—varies according to context (and performative
and interpretive bodies). It is, in fact, on/y in situations of imperial domination
and severe segregation and (class) stratification that Carnivalesque-Grotesque
folktale has value and import as a necessary cultural critique with political rami-
fications.'” While Glissant himself has embraced such a spirit of Camivalesque,
the Rasta movement has publically decried Carnival.?° Rastafarians have distin-
guished themselves 1n their rejection of “Official’” social mores and the refusal of
the West Indian tradition of Carnival, since both represent—according to a
Rastafarian epistemology—an acquiescence to the rules and roles of the Master’s
House.”' The seeming contradiction begs the question: /f Samson’s is a
Carnivalesque-Grotesque folktale, but the Rastafari movement as a whole rejects
Carnival-—deeming anything aligning them with Empire (much less its entertain-
ment) as dehumanizing downpression—and yer this diverse community appeals
to Samson, then, how is it possible that Samson is both Dread(ed) Rastaman and
Carnivalesque-Grotesque. ..? The difference that blurs the dichotomy, I contend,
1s in the distinction Rastafari would identify between the modern embodiment of
Carnival (as entertainment and performance) and Carnivalesque-Grotesque folk-
tale (as an epistemology and a politics). For the former appeals to humor and
inversion of hierarchy constructed and perpetuated by the colonizer and is a
primarily Official festival within Caribbean contexts while the latter is a modality
for and means to political resistance (to the Official) by colonized Folk.
Camivalesque, for Bakhtin, is a socio-political performance while Grotesque is
a literary modality and their intersection materializes in the lived experience of real
bodies.”* Camivalesque-Grotesque, then, is a performative vehicle of ritual embod-
iment for the solidarity and identity of particular communal interpretive bodies.”
The Rastafann movement—an oral way of being (livity) and a socio-political strat-
egy—is the very lived experience of Folk resistance to Official institutions of hege-
monic colonial discourse. Folktales themselves are Carnivalesque-Grotesque and
in the Rastafarian movement they function as an important socio-political and cul-
tural medium, playing an instrumental role in performing and reproducing com-
munal identity and solidanty. It is not necessarily the Official festival performance
of these tales, but their ora/ performative re-membering within communal bodies
of Folk that constitutes strategy and consolidates identity. Even as Camivalesque-

Grotesque requires a Mouse to make a Lion, the Rastafari movement demands the
slave liberate herself (and the master).”*

In his work, Glissant is articulating strategies for a popular revolution in Mar-
tinique through what he deems a cross-cultural poetics, appealing to the very
political potentiality with which the spirit of Camivalesque is pregnant.”® It is
“creative disorder” and what Glissant sees as “part of the ‘tradition of oral fes-
tivity” and corporeal rhythms [and] ... an essential component in a Caribbean
sensibility.”* Glissant states: it is “the camouflaged escape of the camnival,
which 1 [sic] feel constitutes a desperate way out of the confining world of the
plantation:™"’ in its creative excess, Camival represents the very antithesis of the
regimented and regulated space of the plantation and the Garden of Genesis.**
Camival becomes, for Glissant, a revolutionary esthetic that is embodied in
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Creolization as Caribbean folk appropriating the pejorative label imposed by
French colonizers. Carnival, however, only holds such profound possibility in its
repossession, since Carnival was itself “appropriated by the official media as a
kind of local eccentricity.” Rooted as it is in a valuation of both the individual
and collective bodies, Carnival is for Glissant “a form of revolution permanente
... of ceaseless change,” a “demonstration of a cross-cultural poetics [and] a
joyous affirmation of relativity.”** Glissant writes:

If we speak of creolized cultures (like Caribbean culture, for example) it is
not to define a category that will by its very nature be opposed to other cat-
egories (“pure” cultures), but in order to assert that today infinite varieties of
creolization are open to human conception, both on the level of awareness
and on that of intention: in theory and in reality...>"

It 1s the reappropriation of Carnival and its cross-cultural (poetic) relevance,
which become the example of and impetus for radical political transformation
and critical to the conceptualization of Samson as both Carnivalesque-Grotesque
folktale and socio-political symbol for the Rastafari.

David Hart, in his essay “Caribbean Chronotopes,” also takes on the political
implications of folktale, capitalizing upon other intersections between Bakhtin’s
chronotope and Glissantian orality and Caribbean folklore. Hart articulates
Caribbean chronotope (time-space), which opens up a bloomspace for my own
engagement of Glissant’s poetics—through the Carnival mentality as the cre-
ation of endless somethings from a history of/as “nothings™ (Walcott)—and Ras-
tafari politics as (oral) relational poetics and radically embodied hermeneutics,
reading the folktale of Samson OtherWise.’' It is particularly “the ‘time-space’
flux of the chronotope [that] is especially useful in the Caribbean folklore ... [as]
authors often look to the past for agency in the present.”*> How much more so
the folktale of Samson—a story appropriated by the Rastafari from their
freighted encounter with the Bible, the European republica christiana, Western
biblical interpretation, and all that entails.”” Therefore, as a Carnivalesque-
Grotesque folktale of Caribbean chronotope with critical implications for Rasta-
far1 identity and politics Samson’s story demands that we read 1t as an oral,
embodied performative cultural myth, penned for posterity and the production
and preservation of a particular (and) present communal body.

In his reflections on the chronotope, Bakhtin proposes that it manifests when
in a folktale, narrative, or novel time ‘“‘thickens, takes on flesh, becomes artisti-
cally visible [and], likewise, space becomes charged and responsive to the move-
ments of time, plot and history.”* According to David Hart, the chronotope
“brings together time and space in a critical moment of flux with an imbued
power that may produce either a debilitating or a strengthening change in the
protagonist.”** The moment of flux (which might also be understood in terms of
the Deleuzian event) is integral to queer theory—as in this fleshy time-space of
potentiality, non-normative or queer bodies disrupt officially sanctioned intelli-

gibility through the appropriation and re-membering of the very concept of the
(1deal/human) body.
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Interpreting Samson accordingly allows contemporary readers the opportunity
to at least begin to conceptualize (and contextualize) the narrative disruptions
embedded in the poetic bodies of the text, which disturb the very differentiation
between those bodies (both interpreted and interpreting)—as either good/
positive/us/Self or bad/negative/them/Other—and are always already mapped
onto corporeal bodies. Interpreting Samson as Carnivalesque-Grotesque through
Orality, Queer and Affect Theory succeeds in exposing and exploding these bin-
aries in a way that pulls down partitions and pushes (Derridean) Deconstruction
to confront real “live” bodies. For in this profoundly performative and exces-
sively affective (bloom)space,”® the bodies behind the text blend into those
between its lines and those before the text blend into those beneath it. In this
way, then, the hierarchal binaries of interpreter/interpreted, author/reader,
master/slave, order/chaos, male/female, life/death, speech/writing, and so forth,
dissolve. This becomes an interpretive event wherein each re-membering body is
placed beside its innumerable constitutive Others, exclusivity is undone by queer
multiplicity, and difference as duality is rendered hilarious because preposterous
... for these diverse bodies are “doomed to fail” dichotomous delineation.’’

I know of no other more thorough exploration of the potential of such failure
than Jack Halberstam’s critiques of (re)productive time and his reclamation of
“Low Theory” and the reframing of Failure (as queer art form). I turn to Halber-
stam in order to contend that the political gravity of his theoretical assertions lies
in the constitution of agency vis-a-vis the (strategic) failure of the “agent™ to
replicate the master’s discourse.” Halberstam’s endorsement of so-called Low
Theory reappropriates just this sort of failure in the service of a distinctively
queer politics.*” The notion of failure might be characterized most succinctly by
a resistance to mastery, which invests in (finding) “counterintuitive modes of
knowing such as failure and stupidity™ as alternatives to hegemonic colonial dis-
course.”” While Halberstam’s notion of failure is in relation to the (academic)
institution and its tyrannical appropriation of epistemology, I contend that one
might read a similar movement in Glissant, Bakhtin, and in a Rastafarian re-
membering of Samson.*’

Halberstam contends, “conversation rather than mastery seems to offer one
very concrete way of being in relation to another form of being and knowing
without seeking to measure that life modality by the standards that are external
to it.”* Through his notion of Creolization and the role of writer as a forcer de
langage, Glissant similarly advocates for and champions the avant garde and
what | consider a politics of failure whereby so-called Creolized bodies inten-
tionally frustrate Western European epistemologies through the esthetic incarna-
tions of a distinctively Caribbean discourse.” If, as Halberstam argues, we must
first opt for relation vis-a-vis conversation, and thereby resist mastery, his
strategy is precisely what Glissant and Bakhtin argue for in their representations
of literature, a poetics of relation and heteroglossia respectively. Each acknowl-
edging the unavoidable and, therefore, politically profuse frustration of the (con-
structed as) “common sense” of hegemonic authorized discourse through the
unfinalizability of the wisdom of foolish failures that plague the very notion of
identity as origin.*
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[It] takes us not simply through the looking glass but into some negative
spaces of representation, dark places where animals return to the wild,
humans flirt with their own extinction, and worlds end.... To live is to fail,
to bungle, to disappoint, and ultimately to die; rather than searching for
ways around death and disappointment, the queer art of failure involves the
acceptance of the finite, the embrace of the absurd, the silly, and the hope-

lessly goofy. Rather than resisting endings and limits, let us instead revel in
and cleave to all of our own inevitable fantastic failures.*

In the end, Samson dies. At the conclusion of a frustrated and fractured life, not
even (a noble) death can save Samson (or the bodies re-membering him) from
failure.** Samson is doomed to perpetual and unfinalizable failure due to an end,
which although overdetermined,?’ is not altogether unambiguous. However, it is
not only the content of the folktale that betrays Samson’s unfinalizability, but
also its always already imperfect repetition and reiteration of innumerable re-
memberings by illimitable (interpretive) bodies who (knowingly or unknow-
ingly) perform Samson’s failure as genealogical critique. For even as Samson
signals—both in the Hebrew text and in its (re)interpretation(s)—an unfinaliza-
ble and, therefore, infinitely open end, he simultaneously frustrates all appeals to
origin, essence, and identity. As Samson’s inaugural annunciation indicates,
Judges 13:5 may be interpreted variously as (n)either rhe first to deliver or begin
to save Israel from the Philistines and could also signify that Samson is the first
to save Israel by the hand of the Philistines—thereby confirming his ambiguous
inception, intention, and identification.*® The text as the character is enigmatic,
even incoherent.

According to Halberstam, the art of failure—and I would argue a politics of
failure—should “privilege the naive or nonsensical (stupidity) ... [and] argue for
the nonsensical or nonconceptual over sense-making structures that are often
embedded in a common notion of ethics.”* The naive or ignorant might actually
lead to a different set of epistemological practices altogether, whereby—as in
Carnivalesque-Grotesque—what is perceived as Folly is Wisdom and the char-
acter traditionally “read” as Fool (and/or Foil) is instead the Wisest of all. Carni-
val is, according to Derek Walcott, a Caribbean ritual that is “a mass art form
which came out of nothing,” and a creative mentality that “seriously, solemnly
dedicates itself to the concept of waste, of ephemera, of built-in obsolescence ...
[not] of manufacture but of art ... this regeneration of perpetually making it
new.”*® Failure is the very bloomspace of (re)generation. It is just this sort of
errantry for which Glissant advocates, embodied in the (Other)Wisdom of stran-
gers such as Samson.”’

[ would argue that the wisdom of orality as (affective) embodied cognition is

a queer epistemology, which means with the body and inscribes upon the soul.
In the words of Jack Halberstam:

Queerness offers the promise of failure as a way of life ... but it is up to us
whether we choose to make good on that promise in a way that makes a
detour around the usual markers of accomplishment and satisfaction.*’
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Samson signals the detour. And, like any other (biblical) character, each time he is
re-membered through the critically different repetition of his story (as différance
abounds), Samson is (re)generated in/as the possibility of signifying anew. In par-
ticular, however, Samson’s failure creates the partial openness—or open futurity—
that is always already (the [re]vision) of his tragicomic) death. Samson’s ending is
the very crack by which he is (re)appropriated and (re)created over and again—
though not because the Wild/Chaos/Monster is destroyed, but because s’he cannot
be and so haunts any effort at absolute annihilation of the Other. It is, then, within
the various (re)iterations or (re)incarnations of Samson’s re-memory that the mani-
fold potentialities for the (in-breaking) event emerge amidst “the limits and the
risks of resignification.”* It is in these spaces betwixt and between that a Rastafari

re-membering—not rooted in land or origin but in its own relational poetics—

reminds us of our own uncertain origins, our unfinalizable endings, and the fleshy

affective entanglements that threaten us with the cognizance of our own profound

perpetual potentialities.

(Re)Reading Samson as Israel/Other Undoing
Empire(Racism):** Revolutionary Rastafari Re-Membering
in the Khora-ography of Rhizomatic Relational Identity

It is in this hyphenated chronotopic bloomspace—where the activity of creation
is unrelated to origin and identity is exploded by its impossibility—that the
amorphous shape, or shapelessness, and manifold fecundity of the rhizome
replaces the root (as metaphor of becoming). In Poetics of Relation, Glissant dif-
ferentiates between the varieties of identity by placing them in two distinct cat-
egories: Root Identity and Relation Identity. Root identity is defined by its
foundation on a myth of origin and is “sanctified by the hidden violence of a fili-
ation™ that inheres in this myth.” Root identity grounded “the thought of self and
of territory and set in motion the thought of the other and of voyage,” claiming
legitimacy to land (as territory) through the proclamation of entitlement, it is
preserved through conquest and its authorization.>® Relation identity on the other
hand is not attached to a cosmology but “to the conscious and contradictory
experience of contacts among cultures™ and emerges within “the chaotic network
of Relation™ as opposed to filiation. It does not derive legitimacy from entitle-
ment but “circulates, newly extended,” conceiving of land as a place “where one
gives-on-and-with™ rather than territory to be possessed—*Relation identity
exults the thought of errantry and of totality.”™’ It is for the totality of this
errantry that in its more recent iterations, Glissant has begun to consider relation
identity in terms of the Deleuzian rhizome.

In A Thousand Plateaus, Deleuze and Guattari’s exposition on the rhizome as
assemblage resonates with(in) Glissant’s relational poetics. The philosophers

assert

unlike trees or their roots, the rhizome connects any point to any other point,
and its traits are not necessarily linked to traits of the same nature.... It is
composed not of units but of dimensions, or rather directions in motion.*®



