
- 1 - 

Exopedagogies and the Utopian Imagination: A Case Study in Faery Subcultures 
 
Tyson Lewis, Montclair State University 
Richard Kahn, University of North Dakota 
 

…the earth we pace 
Again appears to be 
An unsubstantial, faery place; 
That is fit home for Thee! (Wordsworth, 2004) 
Spirit, n. 1. Intelligent or immaterial part of man, soul….3. Rational or 
intelligent being not connected with material body, disembodied soul, 
incorporeal being, elf, fairy. (The Shorter Oxford English Dictionary in 
Sargisson, 1996) 
The subjective spirit which cancels the animation of nature can master a 
despiritualized nature only by imitating its rigidity and despiritualizing 
itself in turn. (Adorno & Horkheimer, 2002) 

 
The news is out: fairies are the latest cultural craze, “creating a pop culture wave” 
(Dunnewind, 2006) worth billions of dollars. Major films like The Spiderwick 
Chronicles, video releases like the Barbie Fairytopia series (which has now also been 
turned into a hit musical for the stage), best-selling books such as Fairyopolis and the 
Artemis Fowl collection, and Nikelodeon’s hugely popular television show The Fairly 
OddParents have quickly become vital cultural capital for many kids, thanks in large part 
to mega-corporations like Disney and Mattel moving to turn the fairy into the childhood 
commodity of the early 21st century. With sales increases of fairy-themed products up as 
much as 40% since 2005, the marketplace is becoming increasingly saturated and 
adorned by shimmering little people with colorful wings, wish-granting magic, and a kind 
of gentle sweetness that is very much the antithesis to our larger sociopolitical climate of 
genocidal war, ecological catastrophe, and ubiquitous greed.  

Of course, fairy tales that appeal to idealizations of childhood innocence are 
nothing new. Great similarities exist, for instance, 
between the present moment and the form of popularity 
that fairies enjoyed throughout Britain after World War I, 
when a major cultural spectacle was generated over the 
possible pastoral existence of the Cottingley fairies (see 
Figure 1)1 and items such as Cicely Mary Barker’s 
Flower Fairy books became national bestsellers. There is, 
then, perhaps a kind of universal cultural logic at work in 
both cases – confronted by the blight of imperialism and 
industry that is the modern Mordor, people tend to find 
happy, fairy-filled fantasies of Tolkien’s shire appealing 
and eminently consumable.2 Those of us who are not 
ourselves the masters of capital can still at least clamor 
for the verdant peace of our own private Hobbiton, an 
imaginary place in which we tarry merrily and so let the 
horrors of the day slip slide into reveries that the world 
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- 2 - 

remains ever as it has been and social crisis is not worthy of our vigilant alarm. In this 
sense, the moral injunction of Solomon’s “This too shall pass” has been transformed into 
a kind of fairy pedagogy for capitalism akin to the “We’re making progress” of George 
W. Bush. Both serve to opiate the masses’ suffering in favor of a form of spiritual 
equanimity that really amounts to little more than the attempt to fashion people to work 
as placated agents for the monetization of hedonism. 

Ironically, then, in their disturbing complicity with mendacious capitalist agendas, 
today’s fairies are not so dissimilar from present ruling class interests. Indeed Jack Zipes 
(2002, 1997), a careful social critic of fairy tales in both their old and new varieties, has 
illuminated how the genre, far from serving as a sanctuary from pathological values and 
norms, has almost always served to reproduce them in easily digestible ways for children 
(as well as adults) and should thus be considered as a socializing tool.3 Relatedly, W.E.B. 
DuBois has commented on how people “allow their children to learn fairy tales…which 
in time the children come to recognize as conventional lies told by their parents and 
teachers for the children's good. One can hardly exaggerate the moral disaster of the 
custom” (DuBois, 1968). What is the tooth fairy after all but a creation of American post-
World War II affluence (Tuleja in Narváez, 1997), and a child’s first ritualistic initiation 
into the commodity form? As folklorist Tad Tuleja states, “the unstated subtext of the 
Tooth Fairy ritual is ‘produce and sell’” (p. 416). Are fairies, then, just stooges for the 
status quo? 

We believe that this is not necessarily the case, but a distinction is therefore 
demanded. In this paper, we would like to differentiate between “fairy,” as in fairy tale or 
fairy-themed commodity products, and “faery,” a paranormal, supernatural phenomenon 
associated with spirits and magical experiences of creatureliness.4 By our account, the 
fairy is a cultural artifact whose force is consonant with globalization, while the faery is 
an indigenous, psycho-spiritual5 reality that implicitly challenges social domination and 
oppression by erupting into unquestioned and rigidified hierarchical orders.6 Fairies are 
thus ultimately iconic of the modern West but faeries, on the other hand, have been 
documented by nearly every culture across the world for upwards of thousands of years 
(Mack & Mack, 1998; Evans-Wentz, 2002). While fairies are the ornaments of a world 
jailed by disenchantment – Max Weber’s “specialists without spirit, sensualists without 
heart” (1958, p. 182) – in our view faeries can represent ecstatic transgressions of what 
Michel Foucault (1990) has termed “biopower,” or social techniques dedicated to 
enforcing and codifying bodily subjugations in accordance with the health of the 
population, and the underlying “thanatopower” (Agamben, 1998) of sovereign force 
against biological threats. Opposed to the murderous aims of global imperialism and the 
phantasmagoria of the culture industries, we therefore posit “faery” as a spectral 
rupturing element that can potentially serve as a beacon of resistance in the ongoing 
defense of life against the assemblage of discipline-sovereignty-governmentality.  In 
what follows, we shall attempt to chart how these two imaginative constructs converge 
and diverge within a biopolitical matrix.  As such, our distinction is of analytic usefulness 
only in order to demonstrate how, in practice, the ambiguities of faery/fairy cultures exist 
within a constant continuum of revolution and reproduction.   

Authors in the field of what we would term “exocultural studies” 7 have provided 
“diagnostic critiques” 8 of fringe figures such as the alien as symptomatic of both a crisis 
and an opportunity to rethink human/non-human animal relations in the age of global 
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Empire.  For instance, in Lewis & Kahn (2005), we previously celebrated the political 
potentials of the invention and deployment of utopian “extraterrestrial” counter-aesthetics 
that could transform the one-dimensional secularism of the liberal left. Here, we would 
like to continue this line of research into exocultural studies by examining the 
imaginative practices of contemporary faery subcultures, with a specific focus upon how 
these utopian communities can shed light on alternative educational and political praxes. 
Through a dialectical approach to these “faery pedagogies,” we hope to produce novel 
theoretical tools for thinking both in and against dominant forms of biopower that have 
had an increasingly destructive effect on the natural world and on human and nonhuman 
animals. By producing a diagnostic critique of faery pedagogies, we conclude that a new 
field of pedagogical research should be opened and that a more general revolutionary 
practice of exopedagogy should be initiated.  
 
The Question of Exopedagogy 
 

Imagination alone tells me what can be. (Breton, 1969) 

…one of the major crises today is the crisis of the imagination. (Best & 
Kellner, 2001) 

…every time a child says “I don't believe in fairies” there is a fairy 
somewhere that falls down dead. (Barrie, 1995) 

 
 While researching faery subcultures, we were struck by the overt relationship 
between those interested in the fey and the theme of education. It turns out that there are 
entire organizations, such as the Fairy Congress, which conduct annual conferences, and 
which invite international representatives from both the human and faery worlds to 
attend. Indeed, the Fairy Congress frames its charter directly in terms of a dialogical 
educational mission to bring faeries and humans together to learn from one another and 
foster better relations between the two worlds.9 Other noted faery scholars such as R. J. 
Stewart also argue that the interaction between faeries and humans is one of learning or 
re-education (we would say) against oppressive forms of 
contemporary education which de-legitimate indigenous 
and mythical forms of knowing the world 
(www.rjstewart.org/irish-faery.html).  
 But what exactly is distinctive about faery 
pedagogy? What are its methods, and what is it trying to 
convey? The method and curriculum of faery pedagogies 
are varied (Bloom, 1998; Maclean, 1990; Helliwell, 
1997; Hodson, 1982; Steiner, 1992). Perhaps it is in the 
works of R. J. Stewart that we find the most 
comprehensive instructional guide to contacting the faery 
realm. Describing his own faery workshops, Stewart 
writes, “In faery workshops we use traditional themes, 
images, and techniques to change individual and group 
awareness. We also enter (literally and in full awareness) the faery realm and encounter 
faery beings. In the more advanced stages of this type of work a dialogue is developed, a 
relationship in which the human and faery beings act as allies, and this alliance is 
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gradually extended to other orders of living creatures” (1995, p. 12). The pedagogy is 
composed of two interrelated methods. Firstly there are energy techniques that attempt to 
transform the body and secondly there are visual and imaginative techniques that work on 
the mind. Combining meditation, narrative story-telling, and dream work, Stewart 
suggests that the human student can enter into an altered state wherein new alliances 
between humans, faeries, and other non-human beings can join forces against ecological 
degradation. Here Stewart highlights the differences between his own faery pedagogy and 
other forms of New Age mysticism.10 New Ageism often is, despite its aura of Aquarian 
spirituality, detached from the land11 and traditional knowledge systems (Aldred, 2000), 
and thus it leads to forms of consciousness that are increasingly otherworldly and 
globalist. Linking spirituality and philosophical thinking to the land through faery 
cultures is for Stewart “one method of restoring the land to health” and thereby it may 
provide for the re-energization of compelling forms of ecological activism (1992, p. 7). 
For him, faery pedagogy is therefore not a form of retreat from catastrophic realities (as 
the fairy of media culture or New Age celestial transcendence would suggest) but rather a 
political and ecological mind/body practice that warns against the dangers of abandoning 
our ancient “roots” in local places.   

Stewart suggests repeatedly in his writings that learning from faeries is ultimately 
learning how to relate to the land and to nature more generally in a different, less 
aggressive and less exploitive manner. As Stewart writes, “revival of our [contemporary] 
contact with the faery realm is an environmental and even global issue…. This contact 
between human and non-human beings, once shunned and rejected, is now sought 
actively as a potential source of re-balance in a time of environmental crisis” (1995, p. 8). 
In such passages, Stewart argues that the Enlightenment tradition has transformed nature 
into mere raw material and submitted it to a means-end paradigm of utility that destroys 
imaginative links that otherwise serve to bind humans to the land through ethical 
practices of respect and admiration, but also fear. Such critique could be seen as a 
popular incarnation of what Adorno and Horkheimer (2002) referred to as the dialectic of 
enlightenment – yet with a surprising twist. While Stewart would agree that 
enlightenment has currently been transformed from a liberating to an oppressive practice, 
he would nevertheless refrain from the general stigmatization of mythological thinking 
inherent in Adorno and Horkheimer’s approach. For Adorno and Horkheimer, myth 
contains within itself the seeds of enlightenment’s domination of nature, but for Stewart it 
also – in another set of dialectical reversals – contains the potential imaginative resources 
for a further dialectical overcoming of these destructive potentials. Thus, while a critical 
theorist such as Habermas (1982) can be interpreted as attempting through his work to 
save reason (as an historical project and goal) from the snares of Horkheimer and 
Adorno’s analysis, a faery pedagogue such as Stewart importantly articulates the 
complementary second half of this rehabilitation process: saving myth from the jaws of 
rational instrumentality.  

Read in relation to current theoretical debates, faery pedagogy for Stewart can be 
seen as a form of biopolitics posed against dominant manifestations of biopower 
(Foucault, 1990) that now materialize in part through commodified variations of fairy 
packaging. Faery pedagogy, as well as the growing interest in faery lore, are thusly 
historically related to the recent rise in biopower as the defining mode of power in the 
modern world. Yet rather than simply reiterate the logic of biopower, as does the 
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commercial fairy in its form of public pedagogy, faery pedagogy teaches something 
rather different. As Foucault demonstrated (1990) and as Giorgio Agamben has recently 
emphasized (1998), at the heart of biopower is a thanatopower, a power that enlists death 
in the name of life, hence the rise of mass murder and genocide in the 20th and 21st 
centuries. Additionally germane to our concerns here in this paper, thanatopower also 
provokes ecological zoöcide (Kahn, 2006; 2005). Drawing from Agamben, in all cases 
the principle object of biopower is not the administered, regulated, and homogenized 
human body as such but zoë, defined as the infinite and indestructible force of natural 
life.  Through acts of sovereign decision-making that consecrate bios—the agency which 
founds the biopolitical ordering of society—, zoë is included only through its 
excommunication from the political sphere. Through the construction of a sociopolitical 
bios that bans natural zoë, the logic of biopower attempts to achieve a redefinition of zoë 
as equivalent to “bare life,” a form of ontological zero-point that functions as the 
biopolitical limit case of social death. 
 It is within this historical problematic that we wish to locate the resurgence of 
faery cultures (i.e., communities devoted to ghosts and the undying dead) and, in 
particular, the mandate of faery pedagogies dedicated to such cultures. In our view, faery 
pedagogy hopes to teach a new relationship between zoë and bios, in which zoë is no 
longer transformed into “bare life” that serves as the corollary object of sovereign force. 
Here we reach the aim of faery pedagogy: the imaginative and radical reconstruction of 
zoë through which the faery-as-other acts as a mediation. Stated differently, the imagined 
faery becomes the symbolic other through which the indestructible, multidimensional, 
and unimaginable zoë can enter into the sphere of biopower as a radical eruption. In this 
way, the faery holds a unique location as an imaginary other poised dialectically between 
the subject and object of consciousness. What we seek to map here, then, is nothing less 
than a kind of (after Deleuze and Guattari) hybridic politics of becoming-faery.  

Stewart, in particular, consciously side-steps the issue of the “reality” of faeries 
(www.rjstewart.org/irish-faery.html). Instead of directly confronting the materialist and 
metaphysical arguments for or against the reality of faeries, he chooses the path of 
practical reason: let us act as if faeries exist for that alone will make us more receptive to 
ecological issues and the problems of life. Yet the faery is not to be understood as having 
been reduced to a mere subjective product of the imagination in this way. Rather, the 
faery is more properly conceived as that which contains and gives shape to the forces of 
nature – forces that are themselves agents in the imaginative schematization process. For 
example, Stewart’s concept of the “underworld” is a presentation of the “unknowable” 
that lies “beyond expression” yet nevertheless finds expression through our 
reconstruction of ancient faery myths in light of pressing, very real ecological problems 
(1992, p. 101).12  Likewise, Gaelic scholar John MacInnes suggests that faerie hills are “a 
metaphor of the imagination” (1997: pers. com., in McIntosh, 2005) – a liminal realm 
where musicians or poets would fall asleep expecting to awake either mad or inspired. As 
such, the faeries represent the situated interface of a primordial form of natural and 
human cultural creativity. 
 Here we can see how imagination emerges as a central issue for the aesthetics 
underlying faery pedagogy. According to Jacques Ranciere, the “distribution of the 
sensible” is a “system of self-evident facts of sense perception” that “defines what is 
visible or not in a common space, endowed with a common language, etc.” (2004, p. 13). 
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There is thus at the heart of politics an aesthetics of the sensible that delineates the realm 
of what can and cannot legitimately be perceived. For Ranciere (1999), a “police logic” 
codifies, fixes, and structures perceptual divisions while politics undoes the distribution 
of the sensible (e.g., what can be said, heard, and seen). Applying this distinction to the 
realm of pedagogy we can now see how the imaginative construction13 of the faery 
interrupts the dominant police order (i.e., the sensual logic which seeks to conserve the 
social reproduction of biopower by delineating the spaces and places of ideological 
interpellation). From a faery standpoint, such policing co-opts the imagination and 
reroutes its disruptive aesthetic potentials for the maintenance of the status quo. Within 
our current state of highly standardized education, then, faery pedagogy represents a form 
of decisively political praxis that can open up new configurations of the order of things, 
scramble ideological codes, create new sensory experiences that lie beyond naïve 
empiricism or degenerate science, and establish new spiritual connections with the 
exocultural as a cradle for re-imagining a wide range of extant nature/culture dichotomies 
and hierarchies. Exopedagogy is not simply yet another policing pedagogy—a new 
distribution of the sensible that reestablishes itself in terms of the inclusions and 
exclusions that define biopower—but is rather a fundamental rupture of the ban that 
underlies policing’s distributive logic: the ban against the constitutive powers of life 
itself.  Missing in Ranciere’s analysis is the possibility for total traversal of biopower as 
the underlying force field charting and mapping the distribution of the sensible in late 
capitalism.   Yet in agreement with Ranciere, we would argue that this eruption of 
biopolitics from the margins of the imagination nevertheless must articulate itself within 
the language of the police to become socially efficacious, thus reentering a dialectic 
between distribution and disruption.  As such, exopedagogy is both inside and outside of 
the police—rupturing the constitutive ban over life through the language of the ban.   

Such pedagogy also differs from critical pedagogy, as defined by Paulo Freire 
(2000), when it aims to transcend magical thinking in favor of critical consciousness.14 
Distinct from this body of thought, faery pedagogy is not directly concerned with the 
production of critical consciousness but rather with modes of consciousness alternation 
that can open up a new field of imaginative vision and living critique beyond the given 
scriptures of the police order’s reality principle. The state of faery is quite literally an 
altered state of consciousness (Grof, 1985). Just as the work of art according to Ranciere 
“throws off the pre-constituted political modes of framing” (2006, p. 64) so too does 
faery pedagogy train the eye to look beyond the given and to revision our relations to 
nature outside of the conscriptions of thanatopower, or the destructive, sovereign force of 
biopower. Faery pedagogy as the search for novel sense perceptions of the natural thus 
opens its practitioners up to a “creative paranoia” (Lewis & Kahn, 2005) – a mode of 
visualization akin to surrealist aesthetic practices. While the critical pedagogy tradition 
importantly exposes the underlying reality of exploitation beneath ideological 
mystifications, then, a faery pedagogy of consciousness alternation apprehends utopian 
possibilities by working to multiply the doors of perception on a sensual level of what 
can and cannot be seen, heard, etc. (Blake, 1994). If the pedagogy of the police order 
hails the student (“Hey You There!”) and gives a mandate to assume a subject position 
within the hierarchies and ranks of a codified social order, then the hailing of the faery is 
to flee (“Fly Away With Me In the Night!”), an exodus to new horizons of the 
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nature/culture continuum.  In other words, such pedagogy tries to alter the aesthetic 
unconscious out of which versions of critical appraisal are themselves produced. 

To be clear, we are not advocating here for the replacement of one pedagogical 
form with the other but rather see critical consciousness raising and consciousness 
alternation as mutually supportive. Just as the primordial faery is easily mistaken for New 
Age and corporate fairydom without a recognition of the structural forces of political 
economy that currently strive to banish zoë in all its variations save for “bare life,” those 
who seek a project of conscientization need to recognize the utopian possibilities in 
cultivating alternative modes of awareness.15 Gregory Cajete (2000) carefully documents 
how indigenous epistemologies offer a rich alternative tradition for science in which 
humans and nonhumans (including celestial beings that can take the form of the 
Trickster) learn and communicate with one another as part of a universe of 
interdependence. Likewise, Ivana Milojevic (2006) has insightfully argued for a need to 
incorporate alternative utopian visions (beyond the merely critical) into a predominantly 
neoliberal educational discourse. Such “edutopias,” she suggests, include feminist 
pedagogies, indigenous epistemologies, spiritual enlightenment, peace education, and 
ecological perspectives. In our opinion, the figure of the faery and the practice of 
mind/body/land pedagogies, especially when conjoined with critical pedagogy, include 
all these elements and as such produce unique utopian aesthetic opportunities through 
which extraordinary visions of the future can emerge.  

 
From Elf Shot to Arson: Faery Cultural Politics and Direct Action 
 

Beltane, 1997 
Welcome to the struggle of all species to be free. 
We are the burning rage of this dying planet…Our greatest weapons are 
imagination and the ability to strike when least expected…We take 
inspiration from Luddites, Levellers, Diggers, the Autonome squatter 
movement, the ALF, the Zapatistas, and the little people – those 
mischievous elves of lore. Authorities can’t see us because they don’t 
believe in elves. We are practically invisible…Many elves are moving to 
the Pacific Northwest and other sacred areas. Some elves will leave 
surprises as they go. Find your family! And lets dance as we make ruins of 
the corporate money system. (Tara the Sea Elf in Pickering, 2003) 

 
While a reconfigured distribution of the sensible is the underlying goal of consciousness 
alternation, because it relies upon transformative acts of imagination, the pursuit of new 
sensibilities and consciousness is not a transcendent or idealist project. Rather, following 
Herbert Marcuse (1991; 1966), we believe it is immanently located within a determinant 
field of both rationality and materiality. As such, the results of faery exopedagogy are 
contradictory and ambiguous. Properly considered, the situated state of faery is an 
imaginative reconstruction of our biopolitical lives that is at once a provocative challenge 
to the police-order as well as a process through which it is partially re-inscribed.  
 As we have described, faery experiences have been commonly documented 
within Pagan spirituality, which can be interpreted broadly to include both indigenous 
cultural traditions and reconstructionist (non-indigenous) variants of Neopaganism that 
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have developed over the last 200 years in North America, Europe, Australia and 
elsewhere. With the development of the New Age movement over the last few decades, 
Neopaganism has blossomed impressively as a subculture, though it remains highly 
marginal when placed in comparison with the demographics of mainstream society. Andy 
Letcher (2000) has further distinguished between two categorical tendencies amongst 
Neopagans – Eco-Paganism and “virtual” Paganism. As a group, Eco-pagans manifest a 
radical, direct action environmental politics based on spiritual insights into the world as 
unfolding from the sacredness and interconnectedness of nature. “Virtual” Pagans, 
meanwhile, lead a ritualized Pagan lifestyle of one form or another but do not proceed to 
politically engage with global society as a result of their spiritual connection with the 
land or nature.16  
 However, by drawing upon the research of the Birmingham School of Cultural 
Studies, which attempted to read working-class subcultures of “resistance” – such as 
Teds, Mods, Rockers, Skins and Punks – “politically as symbolic challenges to the 
dominant order” (McGuigan, 1992), virtual Neopaganism17 can be seen as evincing styles 
of counterhegemonic cultural politics. In this respect, the faery manifesto by Young 
(1991) is particularly articulate, although it gestures to a counterculture of individualist 
outsiders. By contrast, of specific importance to us is the Neopagan penchant for 
collective gatherings in which alternative experiences of time, space, place and identity 
are afforded that epitomize subversive ideas like Bahktin’s (1993) carnival and the 
differentiated liminality and communitas outlined by Victor Turner (1995). Such festivals 
also feature pedagogical faery workshops or other informal curricula focused on faery, 
and aspects of community building regularly occur as a form of “public pedagogy” 
(Giroux, 2000) through event volunteerism, communal food preparation, common living 
areas and interactive performance sections (Davy, 2007). A diversity of perspectives can 
be found within any gathering including: exotic forms of dress/costume and ritualized 
nudity, religious chastity and uninhibited exhibitionist sex, recreational drug/alcohol use 
and the spiritual use (or abolition) of medicinals, feminist Wiccans and Druids who 
worship the Horned God, vegetarians/vegans and carnivores, silent participants and those 
who favor boisterous behavior, as well as gatherers who seek more interaction and those 
who desire private experiences. Crucially, struggles over the normative aspect of these 
preferences do occur within the festivals – sometimes known as “witch wars” – as 
participants attempt to negotiate and organize their various meanings and denominational 
ideologies as part of the process of constructing an alternative social institution unbound 
by the laws and regulations of the police.  

An annual outdoor Neopagan gathering named ELFest, initially sponsored by the 
Elf Lore Family (ELF) – now renamed Elvin H.O.M.E. (Holy Order of Mother Earth), a 
501c3 religious organization – typifies both the resistant, utopian and more limited, 
socially reproductive forms of cultural imagination that structure such events. ELFest 
occurs in nature sanctuaries like Lothlorien, taken from Tolkien’s name for “the 
enchanted land of the wise and ancient elves” (Pike, 2001). It costs approximately $20 
per day to attend, not including whatever fare is bought from its vendors or the on-site 
café. Importantly, while ELFest is hardly a thoroughly commodified experience, many of 
its key features have been successfully reintegrated into capitalism. Therein one can find 
emergent sustainable technologies and attempts at green living, but companion animals 
are not allowed, there is only limited recycling and small RVs can be as prevalent as 
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personal tents. Moreover, as is common at many Neopagan festivals, there is 
considerable iconographic attention paid in both clothing 
and other merchandise to fairies of the small, winged and 
sometimes highly commercial variety. For instance, a 
visit to the Starwood Festival – billed as the largest 
Neopagan gathering in North America (and possibly the 
world) – will reveal attendees such as Tripsy the fairy, a 
“sky clad” (save for his sandals) Neopagan who was 
photographed wearing fairy wings and firing elf shots 
from his tiny bow and arrow handmade from twigs and 
string (see Figure 3).18 Importantly, Tripsy draws upon 
the use of faery as a Neopagan form of symbolic 
resistance (Letcher, 2004; 2001), but he also embodies 
the ambiguities inherent in such resistance as he models 
both rebellion and exoticism in his social play as well as 
complicity with mainstream cultural representations. 

Not all Neopagans are content with the limited 
framework in which New Age faery culture manifests at gatherings. Some have made 
their presence felt in the alter-globalization movement through the development of 
gender-bending, fairy-costumed armies that represent a Pink Bloc, which has been known 
to adopt slogans from pop music, hurl teddy bears at police and tickle them with feather 
dusters at global meetings of the G8/WTO (Graeber, 2002; Harding, 2001). However, 
perhaps the leading alter-globalization and anti-war Pagan is Starhawk – an Eco-Pagan 
witch of the Reclaiming tradition and best-selling author of books such as The Spiral 
Dance (1999) – who has repeatedly been jailed for leading ceremonies on the front lines 
of some of the major protests of the last decade. Vitally, Starhawk has attempted to use 
her activism as a form of critical faery exopedagogy in response to the cultural 
contradictions of Neopaganism, a spiritual pedagogy of the body that typifies Eco-
Paganism (Harris, 1996). In discussing her move toward movement politics, Starhawk’s 
critique of Neopagan de-politicization is explicit: 

 
We don't ideologically believe in the separation of spirit and matter, but in 
practice, we still tend to think that things that are too material, too real-
life, are somehow not as spiritual. So a trance to Faery is perceived as 
"spiritual," whereas a trance to a Brazilian favela slum is not. We can 
argue about the reality of Faery, but the favela is undeniably real. If we 
truly believe that our spirituality is about deep interconnectedness, maybe 
it's more important for us to grapple internally with the reality of the 
favela than to dance with the faeries (Starhawk, 2003). 
 
Likewise, Eco-Pagans, hailing from either the Anti-Roads movement or the Earth 

First! and Green Anarchy traditions of radical environmentalism, have also attempted to 
resolve the dichotomy between direct action politics and faery culture. In this, they 
undoubtedly draw upon a long-standing indigenous tradition amidst Celtic countries of 
not disturbing faery homes or other paths that appear to be for their travel (Evans-Wentz, 
2002), a tradition that continues in small villages in the UK up to the present day 

Figure 3. 
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Figure 4. 

(McAlpine, 2005). Notably, it was probably this tradition that American artist George 
Catlin had in mind when in the 1830s he spoke of the 
tallgrass prairie biome of the Great Plains as a “fairy 
land” which required preservation (Spence, 1999, p. 
10), and hence it is in this way that the emblematic 
deployment of a militant leprechaun by the late 1970s 
American militant group, Environmental Life Force, 
becomes sensible (see Figure 4). In the 1990s, another 
underground militant group bearing the acronym ELF 
formed, the Earth Liberation Front, which drew from 
the “green spirituality” (Taylor, 2005) and primitivism 
of Eco-Pagan activist groups like Earth First! and Green 
Anarchy to manifest a direct action politics of faery 
vengeance on behalf of all species and the Earth. In 
considering the growth of the faery trope in recent direct action environmentalism, Derek 
Wall (2000) writes, “The noun ‘elf’ and the verb ‘elving,’ sometimes mutating into 
‘pixieing,’ evolved from the acronym ELF. Elves aim to do more than manipulate 
symbols; rather than seeking to embarrass or win over authority, they believe in directly 
and physically dealing with the ills around them” (p. 86). In the case of the ELF, this has 
resulted in the tactic of arson. 
 Alongside the ELF, the UK Anti-Roads movement – which brought Eco-Pagans 
out in vast numbers to demonstrate against the extension of highways such as the M3, 
M11, A30 and Newbury Pass through ecological and archeological sites – was possibly 
the most powerful grassroots political movement in the world during the 1990s (Letcher, 
2001). Here free-form gatherings were literally unfolded in the face of construction 
teams, as combinations of eco-magic and non-violent civil disobedience (including 
property destruction) were enlisted toward saving sites like Salisbury Hill and Twyford 
Down. As in Neopagan festivals, witch wars also manifested in the direct action protests 
with camp lines drawn between “fairies” who favored non-confrontational Neopagan 
ritual and nature worship, and “trolls” that sought to physically oppose threats to the 
gathering while engaging in rowdy and aggressive 
forms of ritual (Letcher, 2001). Yet, in a sign of the 
times, Davey Garland (2006) has explained how tee-
shirts were printed which revealed a winged fairy 
undertaking the destruction (i.e., pixieing) of a 
bulldozer (see Figure 5). Therefore, we should 
recognize that both Neopagans and various sects of 
Eco-Pagans have equally drawn upon representations 
of fairies to serve faery politics in both its cultural and 
direct action modes.  In sum, such movements find 
within the police order (defined by the exclusions of biopower over and against life) the 
symbolic and imaginative resources for rethinking their own biopolitical struggles.  If the 
fairy is an ideological mystification, it is also, as Ranceire would certainly recognize, a 
promise of the political itself, which must be empirically tested against the brutalities of 
ecological devastation.  To appropriate the image of the fairy is thus a movement within 
the police order against the limits that the image itself signifies.   

 
Figure 5. 
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 In their militancy, Eco-Pagan groups like the ELF attempt to demonstrate a form 
of faery pedagogy that teaches that there are limits to capitalist growth and development 
that are transgressed only at one’s peril. While their communiqués may call attention to 
certain socio-environmental issues, working as anonymous elves means that the ELF’s 
actions require the ability of others to critically articulate their meaning and message in 
order to reveal their full pedagogical potential (Kahn, 2006). Lacking this, militant Eco-
Pagans only capture the imagination of the corporate state, which has itself responded in 
the form of a highly repressive, neo-McCarthyist, and counter-revolutionary “Green 
scare” designed to put an end to what it has branded as “ecoterrorism” (Best, 2006). 
Should Eco-Pagans prove unable to overcome this development, those espousing a 
guerilla-form of faery pedagogy will prove historically untenable at this time if not 
ultimately reactionary in their ideological limitations. 
 Faery is a force of both dark and light. While the ELF and other groups have 
identified with the dark aspects of faery, important developments have also taken place 
within groups exploring lighter aspects. The UK’s Dragon Environmental Network 
(DEN, founded in 1990) deserves to be more widely studied in this respect, having been 
successful in its political organization via direct action, lobbying, public outreach 
campaigning and forms of Neopagan ritual such as eco-magic (Letcher, 2004). Part of the 
group’s success is undoubtedly its educational mission. As Davy (2007) describes, 
besides offering Council of All Beings workshops, DEN offers coursework in both eco-
magic, which entails contacting local spirits for Earth protection, and bio-magic “that 
involves the study of woodland ecology, of coming to know trees, and of developing 
spiritual relationships with them” (p. 178). The over-arching purpose of their activist 
pedagogy is to teach the continuum between the human body and nature, and that there 
are points of resistance that can be occupied within the “flow of power” (Letcher, 2004) 
in both physical and symbolic dimensions. In this way, DEN articulates a faery pedagogy 
that espouses, “the body is not merely a vehicle for departing from social norms, for 
escaping from the strictures of moral codes. It is, in its positive aspect, the grounds for 
configuring an alternative way of being that eludes the grasp of power” (Radley, 1995: 
9). 
 
Conclusion: Towards Exopedagogy 
 

Come away! O human Child! 
To the woods and waters wild, 
With a fairy hand in hand, 
For the world’s more full of weeping than you can understand. (Yeats, 
1974) 

How poor is the revolution that doesn’t dream. (Cabral in Freire and Shor, 
1987) 

 
To reiterate a major claim of this paper: faery pedagogy is a particular manifestation of 
what we would like to more broadly term, exopedagogy. Exopedagogy is a pedagogy that 
is set against the codification and regimentation of the sensible according to a reigning 
reality principle of empirical verification, military force, and economic utility which only 
have room for zoë as an exclusion. While sharing certain tenants with critical pedagogy 
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in its critique of this biopolical reality principle, exopedagogy is also distinct in that it 
attempts to bridge the gap between the knowable and unknowable, the visible and 
invisible, the auditory and the inauditory, and sayable and unsayable through the 
imaginative construction of the UFOther (Lewis & Kahn, 2005). This UFOther lies in the 
ambiguous zone that challenges the dominant reality principle while at the same time 
remaining within its language. The UFOther is therefore not a radical break with the 
present but an aesthetic montage that reorients the field of the sensible even as it 
challenges the constitutive ban upon which this field is constituted. Like Jacques 
Derrida’s specter, the UFOther is precisely “beyond the opposition between presence and 
non-presence, actuality and inactuality, life and non-life” (Derrida, 1994, p. 12). The 
faery is a UFOther that opens up new possibilities precisely because of its tenuous 
location between worlds.19 As such, faery pedagogy as a particular instantiation of 
exopedagogy challenges the dialectic between sovereign power and bare life with a 
biopedagogy (Lewis, 2007) that captures the immanent imagination of the multitude as 
they struggle against zoöcide on a planetary scale.   

Especially due to the pervasive failure of the New Age movement to recognize its 
cultural complicity with dominant capitalist and colonialist logics, those who would 
perform exopedagogies that promote altered consciousness need to ensure that a critical 
methodology is linked to their practices. Previously we extolled the faery work of R. J. 
Stewart (1995). However, in Stewart’s visualization exercises, for example, the door to 
the faery world is considered permanently open for those who know how to search for it. 
Yet this could lead to imperialist outcomes in which humanity can essentially “invade” 
the faery realm as they see fit, thereby turning it into a mere resource for human needs, a 
policy that does not serve faery well regardless of peoples’ good intentions or simple 
curiosity. In this scenario, the relative autonomy of the faery world is potentially 
compromised by human-initiated interactions that could support forms of exploitative 
faery tourism, if not worse. While Stewart repeatedly argues that proper rituals must be 
followed and a pure heart (a disinterested interest a la Kantian aesthetics) maintained 
when entering such realms, it is the very act of entering uninvited that we are calling into 
question. In other words, could it be possible that faery hospitality is not always open to 
those humans who have learned proper faery etiquette? As such, pedagogies promoted by 
the presumed faerie allies could have a negative effect, uncritically re-inscribing the 
modern paradigm of the domination of nature as well as replicating logics of cultural and 
political homogenization that have been historically brought to bear upon marginalized 
peoples the world over.  

Furthermore, the promises and lure of the faery world cannot themselves be 
unquestionably accepted. In the recent film Pan’s Labyrinth (2006) – the closest 
examination of the faery world to date in global media culture20 – the main character, a 
young girl named Ofelia, mediates her relation with an oppressive fascist political system 
through the ancient lore of rural faery cultures in Spain. Far from a vulgar notion of 
escapism, her imaginative flights into faery act as a fantastical reconstruction of both the 
dire realities of Ofelia’s family life under a fascist tyrant as well as the very real political 
possibilities of the resistance that hide in the nearby ancient forest. The lesson of critical-
consciousness against the order to obey an oppressive father, the nationalist propaganda, 
or a mythical faun is learned by Ofelia through the dual axes of political activism and 
imaginative play that continually intersect and reinforce one another throughout the film. 
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This results in a consciousness that equally rejects the extremely negative police logic of 
fascist disciplinary punishment as well as the demand for complete subservience to the 
mystical “trickster” authority of primeval lore (i.e., Pan). As such, we find that the movie 
depicts Ofelia’s resistance to indoctrination of any kind as indicating that consciousness 
alternation and critical consciousness raising must in the end work together to develop an 
aesthetic sense of radical political activism capable of opposing sovereign acts of 
thanatopower that reduce zoë to bare life. Against the power to take life (or make life 
die), Ofelia sides with the utopian possibilities inherent in the “natality” of the new. Her 
final gesture of refusal to sacrifice her new born baby brother to either her fascist 
stepfather or the mythical faun that instructs her indicates her ultimate development of a 
unique ethical position: to guard emergent life forces from worldly victimization, on the 
one hand, and cultivate an imaginative relationship to the world based in the hope for its 
ultimate renewal, on the other.  

In sum, a faery exopedagogy sublates criticality but does not abandon it. It seeks 
to realize types of practice that can effect a transformation of the sensible that underlies 
political action, for a total mobilization of the imagination against biopower. These 
countercultural ways of knowing and experiencing life are not reducible to merely 
clinical paranoia, esoteric escapism, or new age ideology (Lewis & Kahn, 2005). They 
are complex phenomena, latent with many internal ambiguities, nevertheless they present 
imaginative cognitive and affective maps of alternative universes that offer possibilities 
for rearticulating what it is to be human in relationship to the natural world. While 
partaking of what Marcuse termed “objective ambiguity,” all manner of exopedagogies 
offer emancipatory pathways that can be explored in the development of a new science 
dedicated to teaching and learning freedom.21 

Emma Goldman (1934) writes in her autobiography that she came to political 
consciousness by affirming her self-conscious desire to dance with reckless abandon in 
the name of everyone’s right to freedom, self-expression and “beautiful, radiant things” 
(p. 56). In this, her critical ecstasy embodies the sort of faery exopedagogy that we hope 
will become more prevalent amidst the educational and larger political left. These are 
dark and terribly sad times filled with monumental challenges if we are to create a 
successful movement for peace, justice and radical sustainability. The death pall of global 
empire more and more shadows every place under the sun, utilizing capitalism to inject 
and infect rapacious forms of domination and zoöcide into the everyday lives of human 
and nonhuman beings. There are no foxholes, or even faery portals (Young, 1991), in 
which one can find shelter from today’s perpetual war and be liberated from life’s 
contradictions. Thus, a faery exopedagogy as we have outlined here echoes the 
sentiments of Nietzsche, when he wrote that he would rather be a Dionysian satyr than a 
saint (2004) under social conditions in which “Around the hero everything turns into 
tragedy; around the demigod everything turns into a satyr play; and around God 
everything turns into—what? Perhaps ‘world’?” (Nietzsche, 2002). The attempt to 
overcome the deadly dialectic of biopower sends us all off on multiple utopian quests for 
the grail that can provide a final resting place for our collective inquiry. Faery 
exopedagogy is the ongoing chronicle of one such quest. Yet, to the degree that 
scholarship on pedagogy does more than just chronicle it (Cook, 2003), but partakes of 
and proffers it likewise, scholars too must learn to listen to the pipes of Pan and uncover 
new orders of eurythmy that accord with exocultural experiences.  



- 14 - 

Maybe exopedagogical scholarship is just a fairy tale, but if indeed exopedagogy 
only amounts to a kind of escapism, then at least it is not idle. Instead, such pedagogy 
troops along to faery slaugh songs in pursuit of the wild hunt.22 Our escape is thus an 
“exodus” (Virno & Hardt, 2006) from Empire on the field of the biopolitical itself, 
opening up the floodgates of the imagination in order to transform the distribution of the 
sensible beyond the exclusions of a sovereign decision against life.  In this, we happily 
concur with Tolkien (2001), who wrote: 
 

I have claimed that Escape is one of the main functions of fairy-stories, 
and since I do not disapprove of them, it is plain that I do not accept the 
tone of scorn or pity with which 'Escape' is now so often used. Why 
should a man be scorned if, finding himself in prison, he tries to get out 
and go home? Or if he cannot do so, he thinks and talks about other topics 
than jailers and prison-walls? 
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Notes 
                                                
1 The Cottingley fairies were a spectacular hoax perpetrated by two young cousins, 
Frances Griffiths and Elsie Wright, who lived in Cottingley, England. In 1917, they 
produced the first of a series of photographs which appeared to display them cavorting 
with fairies and gnomes in their country garden. Sir Arthur Conan Doyle published the 
photos and wrote a book, The Coming of the Fairies (1921), that defended their 
authenticity. In 1978, however, it was definitively revealed that the girls had produced 
their fairies by cutting them out of Arthur Shepperson’s Princess Mary’s Gift Book 
(1915) and in 1981, the cousins finally confessed their fakery. Frances Griffiths insisted 
until the end of her life, though, that they really had fairy experiences which had served 
to generate the idea for their photographs. Two 1997 films, Photographing Fairies and 
Fairy Tale: A True Story, dealt directly with the subject of the Cottingley fairies. 
2 According to the top website dedicated to tracking movies’ box office sales, 
http://www.boxofficemojo.com, the recent film trilogy of J. R. R. Tolkien’s Lord of the 
Rings has generated sales totaling $2,916,919,070 worldwide (as of May, 2008). Of 
course, Peter Jackson’s films and Tolkien’s work itself contain allegorical elements that 
support a critical faery narrative, such as we argue for here, and so must be considered a 
contested terrain of meanings. For one compelling interpretation of Lord of the Rings, see 
http://www.youtube.com/watch?v=vkmczhkrKYA&NR. 
3 Similar work has been done analyzing Disney’s animated strips and movies, see 
Dorfman and Mattelart (1991) and Giroux (2001). 
4 Etymologically, “faery” is simply the older variant of “fairy” and the words can be used 
interchangeably. Trubshaw (1998) writes, “The English word ‘fairy’ comes to us, via the 



- 15 - 

                                                                                                                                            
Old French faerie, from the Latin fata, meaning ‘fate’. This means the roots are with the 
classical Greek Fates, who were believed to control the fate and destiny of the human 
race.” He also links it to the Greek concept of phasma, which served to identify a range 
of liminal beings. Indeed, the recent urban invention of fairies as tiny winged people 
occludes the more common folk belief that figures them as a myriad of ghostly beings 
occurring in all shapes and sizes (Evans-Wentz, 2002; Stewart, 1995; Spence, 1997). 
Spence (1997, pp. 114-115) provides the most careful etymology of the term and 
additionally notes its connection to the latin word fatare, meaning “to enchant.” Harte 
(2004) traces how the terms of “elf” and “fairy,” as well as “puck” and “dwarf,” became 
synonymous out of the developing historical literature of various European traditions 
since the Middle Ages. 
5 The terms share a common origin in the Greek concept of psyche. 
6 A “fairy” is also slang for male homosexuals. While derogatory today, it appears to 
have had a positive valence when it arose in late 19th century New York to characterize 
the transvestite men who populated secret mixed-race clubs that existed on the fringes of 
city life in Red Light districts like the Bowery. Middle class gentlemen would frequent 
these environs after hours to cavort with “the fairies.” While not technically faery in our 
usage of the term, these fairies function similarly in their ability to disrupt patriarchal and 
heterosexual hegemonic norms while remaining invisible to society and existing beyond 
the bounds of authority. Of importance for our work here, contemporary neopagan faery 
subcultures have been noted for their uncharacteristic tolerance of homosexual, lesbian, 
and transgendered identities (Pike, 2001). At least some of these neopagan communities 
are considered “Radical Faerie” communities, an eclectic spiritual offshoot of the Gay 
Liberation movement. The Radical Faerie movement is generally considered to have 
begun in 1979, when the founder of the modern gay movement, Harry Hay, helped to 
issue a call for a “Spritual Conference of Radical Faeries.” A leading Radical Faerie 
website is: http://www.radfae.org. A recent treatment of the subculture can be found in 
Rodgers in Hume & McPhillips (2006). 
7 The prefix “exo-” denotes a spatial location of being outside or beyond. Thus, 
theorizing about alien outerspace practices is the study of an exoculture, or exocultural 
studies. While the study of faery subcultures, with their green spirituality and politics, is 
more exactly “geo-“ (meaning “of the Earth”) cultural in type, we retain the prefix “exo” 
due to its connotation of modern exoticism that is appropriate to this study. Further, a 
significant body of writing notes the striking resemblance between the accounts of faery 
and alien abductions, physical appearances, abilities such as magic and flight, and homes 
in either other-dimensional or subterranean castles. This has led pre-eminent UFOlogists 
Jacques Vallee (1993) and John Keel (1996) to conclude they are probably one and the 
same entity. For their part, faery folklorists such as Stewart (1995), Bord (1997), and 
Trubshaw (1998), all have affirmed that the evidence of deep similarities between faeries 
and aliens that point towards something like premodern and modern experiences of the 
same phenomenon. Pop-shamans such as Pinchbeck (2006) have recently noted that 
extraterrestrial phenomena signal a postmodern, bureaucratized, techno-fetishized 
rewriting of a mythic faery consciousness. There are also legends, like those of the Irish 
fairies the Daoine Sidhe, that the faeries are the descendents of an ancient race of angelic 
beings that fell to earth from the sky. As Briggs (1976) writes, “Some fell to earth, and 



- 16 - 

                                                                                                                                            
dwelt there, long before man was created, as the first gods of the earth. Others fell into 
the sea” (p. 91). While Letcher (2001) and Taylor (2002) document how Eco-pagans 
associate faery experiences with the ingestion of entheogenic substances, an additional 
twist is added by psychedelic theorist Terence McKenna who associates UFOs and the 
chattering of “elf infested spaces” (McKenna, 1992; 1993; Abraham, McKenna, and 
Sheldrake, 1992) with the hallucinatory experiences that take place under the influence of 
psychoactive pharmacopoeia such as psilocybin mushrooms and DMT. Hence, faery 
studies may be more exocultural than appears on first thought. 
8 Critical theorist Douglas Kellner (1995, pp. 116-117) coined the idea of “diagnostic 
critique” as a method that “uses history to read texts and texts to read history,” with the 
end goal of grasping contemporary “utopian yearnings” about the future so that 
progressives will be challenged “to develop representations, political alternatives, and 
practices and movements which address these predispositions.” This is our usage here. 
9 See their website at http://www.fairycongress.com. In photos archived there, humans in 
fairy costumes are shown parading in the moonlight in front of a “fairy tree,” surrounded 
by an atmosphere of “orbs” (i.e., lights considered to be spiritual faery beings), see Figure 
2. 
10 On the New Age movement, see Melton (2001). 
11 By “land” we do not intend a landscape devoid of cultural communities, but rather seek 
to delineate a natureculture (Haraway, 2007) spatial terrain in which people attempt to 
produce multiple forms of sustainable agrarian place-based literacies (Donehower, et. al., 
2007). 
12 Importantly, this conceptualization of the underworld stands as a provocative inversion 
of Plato’s cave.  Against Plato’s rejection of the cave as a house of shadow and delusion, 
Stewart encourages us to return from the disembodied forms of reason into these 
subterranean spaces where imagination takes its purchase as a form of embodied 
knowledge.     
13 Or co-construction. Again, we conceive of faery constructivism as partaking at once of 
the rational and revelational. 
14 However, it is not clear that all variants of critical pedagogy assume a hierarchical 
taxonomy of consciousness types. For instance, the critical pedagogue Peter McLaren 
(1999) writes inspirationally of the disruptive power of the Exú spirits in Brazilian folk 
religious practices like Umbanda, Macumba or Quimbanda that can provide the “grain of 
insanity…necessary to challenge the power of capital” (p. xvii). Interestingly, he notes 
that while Exú is often symbolic of freedom from oppression, some have used the spirit 
as an agent for sociopolitical integration. In this, Exú partakes of the faery/fairy 
distinction which is the basis of this paper. 
15 If there is new interest in Walter Benjamin’s “Theses on the Philosophy of History” 
(1985) perhaps it would not be inappropriate to argue that critical pedagogy must 
recognize behind the puppet of historical materialism not so much a hunchbacked dwarf 
of theology as a winged faery of Neopaganism.   
16 Indeed, virtual Paganism is aptly named because much of its growth as a movement is 
due to the Internet (Davy, 2007), which is used to organize the subculture and advertise 
its activities in ways typical of other online subcultures. This is an ambiguous 
development for Neopaganism, however, as the religion is by definition about emplaced 
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relationships to the land and nature, whereas the Internet is a manifestation of the global 
industrial order and can represent threats to place-based land ethics even as it is utilized 
to serve them. 
17 Hereon in, by “Neopagan” we intend “virtual Pagan” in contrast to “Eco-Pagan.” 
18 The Starwood Festival and Tripsy the fairy are chronicled in Pike (2001). 
19 Interestingly enough faeries are perhaps the most ambiguous of UFOthers, combining 
equally the characteristics of both specters and aliens (see footnote number 8).  Thus 
while specters haunt or return from the past and the alien returns from the future (as a 
utopian vision of the human transformed [Jameson, 2005]), the faery is simultaneously 
both, returning or emerging from a mythical past under the earth that equally speaks to 
the cosmic possibility of planetary visitation from the future.   
20 The spectacular nature of global media culture, however, works against faery and for 
fairy. Hence, critical readings of Pan’s Labyrinth that extol its exopedagogical virtues 
must also speak to its role as a major film industry commodity that has grossed over $83 
million (as of May, 2008). This monetary success has led to its director, Guillermo del 
Toro, being chosen to direct The Hobbit, the fourth in the global blockbuster Lord of the 
Rings movie series (see Note 2). He also was chosen as the director of Hellboy II: The 
Golden Army, a 2008 film based on a popular comic book series in which Hellboy, a 
Nazi-bred demon cum maverick superhero who fights thanklessly for justice, must save 
the world from an underworld faery rebellion that seeks to destroy humanity and 
establish rule over the Earth. The original film, Hellboy, has grossed nearly $100 million 
(as of May, 2008). Interestingly, a major part of the marketing campaign for Hellboy II 
has been to create a fictitious activist organization called HETFET, or Humans for the 
Ethical Treatment of Fairies, Elves and Trolls. The “organization” has its own real 
website updating its progress of protecting magical forest denizens since the 1960s (see 
http://hetfet.org) and a real press release was also sent to various media outlets claiming 
that a mass protest occurred during February, 2008 at New York City’s Jacob Javits 
Center in which HETFET activists protested with Save the Trolls picket signs until being 
arrested and dispersed by police (see http://blog.wired.com/underwire/2008/04/hellboy-ii-
hetf.html#previouspost). Such tongue-in-cheek marketing reveals the contradictory 
nature of the context in which we consider del Toro as a potential faery auteur. 
21 On Marcuse’s objective ambiguity, see Lewis & Kahn (2005). Michael Hardt and 
Antonio Negri (2004) end their book with a call for a “new science” of opposition to 
Empire’s project of sovereignty politics. This harkens back to Marcuse’s own demand for 
a new science of transformed sensibilities and consciousness (on this idea, see treatments 
in Kellner, Lewis, Pierce & Cho, forthcoming). 
22 On the wild hunt, see http://en.wikipedia.org/wiki/Wild_Hunt. 
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